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: | PRUPACE

It appeared to the present author that the presentation
of the te&ohings of the Upanigads from the point of view of
AdVQLta metaphysics and Ji&na-yoga was to narrow down the
mespage of the great. scripture unjustifiably. On the other
hand Sri Aurobindo's approach to the Upsnigads scemed to
him to be more reaé able and broad-~based. This 1is the root
of the present umdercakinuo As the author has a practical
bias and wants to see what message of practical value the
scripture has to hold out before a modern man he has taken

the theme of consclous self-development as the nucleus

round which to study the message of the Upanisads. The ©title
of the work was suggested by Dr. Arapura.

The present work does unot alm at a chprehensive study
of the Upanigadic philosophy. Its scope is limited. It wants
to set forth Sri Aurobindo's approach to the Upanisads

centering on the practical issue of gelf-culture. Because

Sri Aurobindo is a difficult thinker it was fell necessary
to write much about him in order to make hig polint of view
clear. 1t would be right in an academic study such as this

to keep a cleaxr distinction beltween the view of Sri Aurobindo

and that of the guthor, but it has not been possible all the

time, As the author got deep into bh@ study he was so much
impressed by the soundness of the approach of Srl Aurcblndo

that he felt prompted to set forth that approach with convictlon,



In dolng so he had to construct a little but he has been
careful to remain faithful to both Sri Aurobindo and the
Upanisadsna. |

The number of Upanigads is countless. Only the oldexr

and major ones-—— Erhadéranyaka, Chandogys, Altareva, Talitti-

riye, isaz, Kenme, Katha, Prasna, Hundaks, 1Bndikya, KausTtakl,

' ) - . } - s - - kY o -- -
Svetasvatars, and Maitri—— have been congulted. Quotation

ct

has elways been glven from the original Sanskrit. In regard

b

to the accompanying Inglish version different books—-

fladhakrishnen' Principal Unanisads, Sri-Aurcobindo's Biesht

T ———T

Upanisads, kadhavanenda's Brhadéranyaka Upanisad, kahadevan's

The Upanisads and so on—have been depended upon, sometimes
.L; ’ . -.-_ 32 - . - P U L, = oo ’ K ~ ol 2 £ A . T E
for expediency sometimes by the comnslderation of the happler
rendering.

The author expresses his gratitude to Prof. Arapura

o -

he supervision of the work. The learned professor's

constructive and suggestive criticlsm has helped him immensely.

for

The zuthor bthanks lrs. Gordon, Secretary to the Chalrman,

Department of Religlon, end kills MHemorlal ULibrary staff

on the liain Desk and in the Reference Section for thelr

.

helpful co~operaitilon.



GEAJAT;CUS OF BANIFESTATTION

The Supreme

Saccldsnanda~—~ uhmenifest, making possible every kind of
P

mgnifestation.

o

Saccidananda in manifestation

The buprenme:Planes of Infinlte Consclousness

1) Sat (implying Chit- Tapas and Ananda)
il) Chit (implying Sat and Ananda)
111) Anande (implying Sat and Chit-Tapas)

i
. . .
Supernind or Divine Gnosis
(The Self+Determining Infinite Consciousness)
Irom the point of view of our ascent UpwaTdS this is the
Truth-Consclousness as 01Su1n~U«°hod from all below that
belongs to the separative Ignorance.

|

Overmind or kaya (in the sense of Te gnorance)

(Overnind takes all truth that comes down to it from the
Supermind, and sets up such truth as a sepsrate force and
idea capable of conflicting with the cthers as well as
co-operating with then.)

|

Higher Jevels of mind (Int tibn, Iiberated lntelligenoe,
l etc.
lina
V;%al
,Ehygical

The chart was glven by Sri Avrobindo, with greater detaills
than what has been quoted here. 1t came out in Sri Aurobindo
kondir Annual No. XIIL, 1954, (Calcutta: Sri Aurobindo
Pathmandlir.

Vi



1. Sat 2. Chit 3. Anands 4. Supermind

BulORILG, AP ARA E J.L..Aa:.;.[&‘.l.[.l APARAVRDEA, LOWZR ML,

Subtle or 1.
L.Subtle 2.8ubliminal 3.Psychic 4.Subliminal

Subliminal  FPhysical Force of entity kind
(emnanaya Life (inmost (nanomaya kosa
Reglon © kosa and (prananaya being) and purusa)
purusa) kosa and )
DUrLsa)
Gross form l.matter 2. 1life 3.desire-sounl 4.mind
of manifes- : . or ego
tation

"The Beirg is one throughout, but on each plane of
Nature,ﬂit is represented by a form of itself which 1s proper
te that plane, the mental Purusa in the mental plane, the
tal Purusa in the vital, the physicel Purusa in the physlcal.
The Teittiriya Upanisad speaks of two other planes of the
being, the Knowledge or Truth plane and the Inands plane,
each with 1ts Purusa, but although influences may come down
from them, these are superconsclent to the humen mind and

their nature 1s not organised here.'" Sri Aurobindo, On Yoma II

vii
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CHAPTER I

SRI AUROBINDO Im THE HISTORY OF THCOUGHT

FY

Intomm.Ll

Sri Aurobindo has been acclained by many as the
greatest of modern Indian thinkers. Some have found in him

a synthesis between the East and the lest, as Romain Rolland

E

ites, "(he) has realized the most comnle e synthesis achieved

*d

L

to the present between the genius of the West and of the
st" We

s
p
o]

ropose to consider his thought under two broad
diviéions, although one 1s hardly separable from the other:
i) his evaluation of .. Indian thought and culture, ii)
hls system of philosophy.

Bvaluatidn of Indian thousght and culture

lethod followed‘bv Sri Auvrobindo

In their mttempt at a systenmtlc exposition of Hindu

philosophy the older savants have been selective in the choice
il

scriptures; for examvle, since the days of the great Sankars

1t has been a common practice to discourse on the three bocks

for the establishment of any polnt of view. In fact, the
third book has been used by most of them as the key Lo the

meanlng of the other two. Sri Aurobindo has. eavolded thils ..

R.Rplland, The Prophet of lew Iﬂdlg, (London:
Cassell & Co., 1930), ». 503.
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book since i#&s itself a particular formulation of the teachings
of the Upanisad, 'and it does not f£all under the éategory of
§§g§i——fé§éaied scripture. Secondly, Srli Aurobindo did not

Waﬁf to use any book as a key either to select scriptures or

to interpret them. He has gone straight to all the major books
and traditions for a comprehensive understanding of the Hindu
philosophy eand culture. He has interpreted the Vedas and

commentary on ISz and Kena Upsnisads and translated these

two and six other Upanisads with meaningful foot-notes. His

'Essays on the Gita', a thorough study of the sacred book

-

is en important wofi of philosophy and yoga. Sril Auroblndo

did not confine himself to the study of the ;:soriptures and

of the systems of yoga and phlilosophy. He has written on Sansirit
literature in general and VElmiki, Vydsa and Xalidasa 1in
perticular In a series of essays he has gliven an estimatlon
with a peneﬁrating‘insight of Indian architecture, sculpbure,
painting, literature, pollty and so oxn. And in this broad
survey of Indian culture he has not left out of account any of
the following things: trade, commerce, law, medicine, crafts,
adninistration, dance, music, aesthetics, psychology, educatlon
and so on. Agaln, he did not stop short of the classical period,
he has traced the ramification of the ancient culture throuzh
diverse languages and styles during the mlddle ages and right
up to the modern period. He has written a separate serlies of
four essays on the meaning and significaence of that phase of

nodern Indian history which has becn consldered by many as a



Renaissance. About Sri Aurobindo's interpretation of Indian
cilvilization and culture Dr. Sharma writes,

- Nowhere else do we find such an unerring, comprehensive
and profound understanding of the civilization of India~-its
basis and aims, 1ts merits and defects, its rise and decline
as well as its present Renalssance and its importance for the
future progress of mankind.z2

Hgin features of his interpretation

O Sfi Aurobindo has traced, in éonformity with the age-
old tradition, the seeds and origin of all that comstitute
the fundamentals of Hindu culture in the Vedas. Religlon,
spirituality,rituals,yule and conduct of life, music,literature,
craft and soclal systém everything has lssued out of and shaped
basically by the Vedas. (VWilson has -the traced the origin
"of the institutions, religious or civil, of the Hindus" even
in the filrst landala of Rg Veda) The fundamental characteristic
of Indian culture is the supreme regard for the spirit. It
selzes upon the sgpirit first and tries to express it in diverse
. forms and acts. The Vedas hawestamped this character upon
Indisn life and oculture. Sri Avrobindo could come to this idea
about the Vedas by a discovery of the underlylng inner meaning
of the texts. The ritualistic interpretation of S&yana and
the naturalistic interpretation of Western scholars have sone
cogency, but they fail 1o solve the mystery lurking through

the suggestive words and images of the Vedic texts. Srl Aurobindo

2 . L
D.S.Sharma, The Renalissance of ﬂlndulsn (Lanare%
Hindu University, 19477, p.313.

2
2
Vide H.H.¥Wilson's Introduction to LLS 'Rg Vede Senhiti
Vol. 1,{Bangalcre City:.Bangalore Printing & Publishing Co.)
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' how he was led %o

has given in detail: in his 'OUn the Veda

this discovery, and the way he followed towards that. To
quote a few lines,

The hypothesis on which I shall conduct my own enguiry
is that the Veda has a double espect and that the two, though
closely related; must be kept gpart. The Rishis arranged the
substance of their thought in a system of parallelism by
which the same deities were at once intermal and external
Powers of umiversal Nature, and they manasged its expression
through a system of double values by which the same language
served for their worship in both aspects. But the Psychological
sense. predominates and is more pervading, close-knit and
co-herent than the physlcal. The Veda is primarily intended
to serve for spiritual enlightenment and self-culture. It is,
therefore, this sense which has first to be restored.4

This method of putting double meaning in the same text
is rather = common practice of nystical literature. The Buddhist
Dnohas' of the tenth to twelvth centuries to which is “traced
the origin of Beéengali, Assamese, COriya and Hindl languages
is a classic exanple. While surveying Indlan literature Sri
Aurobindo points to this character of Vedlc poetry and continves,
It is 1n fact the beginning of g form of symbeolic or
figurative imageéery for the poetic expression of splritual
experience which reappears constantly in later Indian
writing, the figures of the Tantres snd Puranss, the figures
of the Valshnava poets,—— one might add even s certain element
in the modern poétry of Tagore,— and has its Xindred movements
in certain Chinese poets and in the images of the Sufis.5
This also shows the contimuity of a particular Vedic trait
right up to the present age. The same may be shown of other

aspects too. Aoﬁually the Advaita tradition has pushed aside

P

'L;.

Sri Aurobindo, On the Veda, (Pondicherry: Sri Auroblindo
Ashrem, 1956.), .38 - ... T

5

Sri Avrobindo, The Poundations of Indian Culture,
(Pondy: Sri Aurobindo Ashram,1959), p.302. .
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the Vedas with a derogatory label 'Karmekinda', and in the

name of the Vedgs extolled only the Upanisads, which are,
though in a sense a part of the Vedas, yet truly of a much

later composition and of different character.

1i) Originally the Indian conception of life was by no
means negative. "The peculiarity of the Indien will in life
is that it feels itself to be wnfulfilled, not in touch with
perfection, not permanently justified in any intermediate
satlisfaction 1f it has not found and does not live in the
truth of the spirit."Indian conception of Dharmsg, Hindu rule

do5

of life, theory and pursuit of beauty all through its history'
amply bear out this truth. "But it does not mean at all that
Indian culture concedes no reality to 1life, follows no material
or v;tal alnms and satisfaotions, or ceres to do nothing for

our actval humen existence."

The two gregl éplcs and the
classical Sanskrit literature amply testify to thls statement.

"And humen life was in ancient Indian thought no vile and

(93]

unworthy existence; it is the greatest thing known to us:

it 1s desired, the Purana boldly says, even by the gods in
heaven."

'3

iii) Along with an unbroken continuity, the idea of a

.

progress 1s suggested by Indian hlstory and religious literature.
The inciplent metaphysical quest in the Vedas has outflowered

itself in many-sided splendour in the Upsnisads, and later

Sri Aurobindo, The Foundatlions of Indian Culture,
Ze.omod ppe 110-11, S : e -



in the systems of philbsophyo The rituals were systematised
by the Bralwmanas, and the Vedic ideas of_ﬁjgg anid Dharna were
translated into rules of life and chduct. The Tantras have
carried over another tradition-~esoteric and occult. (The
origin of Tantra is, however, a matter of controversy.) Host
of all, spiritual pursuit shows. an unbroken line of development,
and of bresking mnew grounds. Austbere metaphysical quest for
the First Principle reaches “.» a dizzy height in the Upanisads.
One particular line of this manifests itself in the Void of
Buddhism. It 1s to be noted that Buddhism, though illusionistic
metaphysically, was, as a religion,_géntle and humanitarien
with a regard for life, human and sub-humen. It is due to this
and its later devotionalism that it could be responsible for
the creation of noble pieces of architecture, sculpture,
painting and so on. However, after the Upanisads comes the
GLta with its comprehensive conception of Reality, and a
synthesis of the diverse approaches to the Divine, The Puranic-
Tentric traditions, though frowned upon by many, do really
register a progress. It has, in one hahd, brought religion
down to the masses and, on the other, given scope to the
sensuous and emotlional parts in man to be heightened to thelr
noblest lights and powers. The Puranic conceptlon of ten
vatiras representing a hlerarchy of evolutlonary stages 1s
véry significahto It definitely points to an idea of collective
progress. However, after the Purinas comes the Bhakti movement
and a galaxy of saints end seers 1n differént parts of Indiea,

After that is, of course, a period of darkness, and lastly



the recent awakening.

Sri Aurobindo has dealt with the modern period in . a
separate serles of essays. In this he‘has shown a keen sense
of history. Again he has reviewed succinctly more than three
thousand years' march of Indisn civilization, and in the
perspective ofﬂthis tried to fix the character of the nation
end the way it can best meet the challenge of ~.iu modern
problems. The sheet-anchor of the nation is spirituality.
"It was certainly that which saved India always at every

critical moment of her destiny, and it has been the starting

e

7
point too of her renaissance.” But this regard for the spirit
need not go with asceticisn. In fact Indis has shown prolific

e 'Y

creatlvity in all the different branches of thought, arts,
and practical life.

Indeed without thilis opulent vitality and opulent o :
intellectuality Indla could never have done so much asg she did
with her spiritual tendencies. It is a greal error to suppose
thet spirituelity Lflourishes best 1n an impoverlished soll
with the life helf-killed and Tthe intellect discouraged and
intimidated.8

QO

Sri Aurobindo doegs not deny the exlistence of illuslonistic
and ascetlic tendencies ingcertain Buddhist . and Vedantic
schools of %houghﬁ, but he considers that 'this 1s only one
side of its(India's) phnilosophic tendency which assumed exag-

gerated proportions only in the period of decline.”

7  Sri Auroblindo,
The Renalssance in India, (Pondy: Sri Aurobindo Ashran
Ltn ed. 1251), pp. 5-6. ~




Sri Aurobindo's IDvaluation of the recent Indlan Awskening
What has happened in the mental life of the nation
during the last and the present centuries as a result of
its contact with a strong and virile opposite culture is no
more than an awekening. The centre of life—sgpirituality-did
not die out altogether, altiiough otherwise the nation canme
to a stage of utter stagnation, and stagnation is death. The
Indlan phenomenon, he meintains, is not guite same as the
Furopean Renalssance. But the situation is really critical.
Bverywhere ..o Western culiture is dominant now, and the world
is shrinking fast. Different thought-movements in modern
India have tried‘toﬁaoé.th@ situation in this or that way,
but as yet no clear course of Indisn way of meetlng the situation
has evolved. (He wrote these essays in 1918, the statement
holds good even to-day). Why does he give stress on Indian
way, and what exactly is that? If Indla has developed a rhythn
of her growth in course of a long unbroken history she must
not give 1t up if she is to live as a distinct nation and
contribute her mite to the enrichment of world life and culture.
The method of the West 1s to exaggerate life and to
call down ag much or as little as may be of Tthe higher powers
to stinulate and embellish life. But the method of Indlia is,
on the contrary, to discover the spirit within and the higher
hidden intensities of the superior powers and to dominate
1life in one wsy or another so as to meke 1t responsive to
and expressive of the spirit and in that way increase tie
power of 1life.lO

In this difference lies the root of India's present

10 Sri Aurobindo, The Renaissance in India, pp.27-28.



failures, as well as the West's misconception about Indian

yoga and spiritwality.

_ The mass of Indlan action is still at the noment
proceeding under the impress of the Buropean motive and
method and, because there is a spirit in us to which they
are forelgn, the action is poor in will, feeble in form and
ineffective in results, for it does not come from the roots
of our being. 11

As for the West, it has a strong existential attachment
to life as it is. The very word yoga suggests an image in its
mind— g result of long-standing misunderstanding—— of an

ascetlic who blocks the avenues of normal experience and looks

-y

for something nebulous which has no bearing upon the 1life o
o westerner. Yogs does not truly aim at maliming the seunses,
but rather tries to heighten theirfcaﬁacity, and lead them
frém their usual limlited Joy to something more intense, more

profoundly satisfying. That height 1s something almost unknown

D

1 T b

to the Vest, The religion of the ¥West has made them dependent
on grace for salvation, and their organlsed Church has always

undermined the living experilences of the mystics.

11
!
X
iy
(O]
[0)]

honoured only a code of ethics, On the other hand In
very long~standing tradition of Yoga-self-regulation and
self-8iscovery, the highest aim of which is to go beyond
the stage of codified ethics.

However, an anclent natlon like India cannot grow

.

adequately through imitation only. It has to revivify its

11
Sri Aurobindo, The Henalssence in India, p.28.
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centre of exlstence constantly and thus quicken and remould its
life. It has to solve the modern problens of existence in its
own way. Sri Aurobindo is awére of the practical difficulties
o7 vimvelved, particularly in the context of the present
shrinking condition of the world. He says that we cannot

think of doing without big industries, nor is it poszible

to accept Tthe good of one thing leaving aside the bad of it;
ﬁhe two are seldom separable. The same is with modern democracy,
soclalism, Ttechnology, educatlon and so on. When India will
have worked out her own way in the midst of these then only

her Henagisssnce will be real.

IT TUHE SYSTEL OF SRI AURQOBINLC'S PHILOSOPIY

In indiaﬁ tradition philosophiéal systems have almost
always been occaSioned by spiritual experiences. This has
been the case with Sri Aurobindo also. He gather frow his
life account thalt originally he did not have a metaphysical
bent of mind. A series of spilritual enlightenments led hin
to undertake philosophicel work. Now the questlon may be
ralsed how far such personal experiences are dependable. It
1s true these experiences are not objectively verifiable,
But 1f such experiences are coherent among themselves, 1f
they agree fundamentslly ﬁith those of many others, and if
such experiences are possibly attainable by others through
éome intelligible well-lgid—-out dilscipline then they cannot
be dlsmissed as mere mysticlsm. On the contrary, 1f these
experiences are put forth in the form of a consistent systenm

of metaphysics then that system galns an additional authenticlty
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over. those built with the intellect alone unalded by higher
lights. lﬁ should be noted here that Sri Aurobindo is not a
mystic in the sense in which 1t is commonly understood in the
West. Here it 1s too much of a pérsonal thing; the experience,
though concrete, is seldonm translataﬁle in clear terns, and
the emphasis is on the ecstasy and not at all on the knowledge
ébout the Divine. "liot tolknow about, but.to Be, is the mark

12

of the real practionmer." as Undernill puts it. On the other

hand Syl Aurobindo's embhasis 1s on knowledge by identity.
It implies a clearﬂdisoipline of coﬁséious self-development
which makes it possible to harmonise diverse experiences and
integrate the personslity in the clear steady light of the
spirit. Another autihiority on nysticlsm writes, "The mystic

e
indeed does not argue”lJ But Sri Aurobindo has argued all
along. In fact he combines in himself the mystic and the
philosopher,

However, in Indian tradition the spiritual knowledge
has always been given a prepondérance over intellectual
speculation. Sri Aurcbindo has stated clearly how he bullt
the system of his philosophy:

The spiritual experience and the general truths on
which such an attemnpt should be made were already present

to us...bult the complete intellectual statement of then
and thelir results and lssues had to be found., This meant

12
L. Underhill, Mysticism, (Wew York: kaclilllan Company)

'and, New York: Lippincott Companyl, D. 7e

13 ¥W. T. Stace, Mysticism and Philosophy, (Philadelphia
, =
n .
oL
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a continuous thinking, a high and subtle and difficult thinking
on several lines, and this strain, which we had Lo impose on
ourselves, we are obliged to impose also on our readers.lld
Spiritual experiences seeking intellectual expression
will, of necessily, use the mental stuff. The mind may not

take the upper hand, yet 211 the knowledge accumulated by bthe

mind will. aid the expression. Sri Aurobindo was an active

politician before his retirement. The problems of his country
and 1n this connectlion those of the world at large occupied
his mind very much. His egrly education Was thoroughly western.
His classical studies and'knowledge,of the major European
languages (Greek, Latin, Italian, Prench, German and Inglish)
gavé him the scope of a first hand and intimate grasp of the
roots of Western culture-ancient and modern. About the depth
of his study of the Zastern lore we have slready mentioned.
Intellectually Srl Aurobindo had the privilege and the capacity
to grasp thevhéritage of the two most oultstanding traditlions
of the world before spiritual illﬁmination took place.

At the same time when he was wrliting the chapters of

s

'"The Life Divine' he was interpreting the Vedas, Upsnisads,

and the Gita. At the top of every chapter of The Life Divine

he has put some verse from thosge scriptures. His philosophy
brid® ) )

hes beenﬁindependently, vet in the line of Vedanta with the

obvious intention of perfecting the Vedanta and making it

competent to meet the challenging probleums of this age.

14 . e S , .
Arya, (Pondy: July 1918),taeken from S.Iyenger's
article 'The .Life Divine' in Sri Aurobindo landlr Annusl
Ho., 20, {Calcutta: Sri Aurobindo Pathmendir). -
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Suchi is the scheme of the human understanding upon
which the conclusions of the most anclent Vedanta were built.
To oevelop the results arrived at on this foundatlion by the
ancient sages is not my object, but it is necessary to pass
briefly in review some of the¢r principal conclusions so far
as they affect the problem of the divine Life with which
alone we are gt present concerned. For it 1s in those ideas
that we shall find the best previous.foundation of that which
we seek now to rebulld and although, as with all knowledge,
old expression has to be replaced to a certain extent by new
expression sulited to a later mentality and old light has to
nerge itself into new light as dmdawn succeeds dawn, yet it
is with the old treasure as our initial capital or so nuch
of it as we can recover that we shall most advantageously
proceed to accumulate the largest galns in our new counmerce
with the ever.-changeless and everuchan ging Infinite.l5

hein Fegtures of his Fhilosophy

i) Thére is a2 big céntroversy in Vedanta regarding the
character 6f the vltimate Reality. All the scriptures agree
that the Ulfimate is indescribable, nothing can express 1%
adeqguately; yet they have tried to talk about It. In one and
the same breath they declare that Bra ahmen—the Ultimate is
Immanent in the universe and yet It transcends the unlverse.
How.can both Trémscendence and Immanence go together? Is
there not a contradiction in 1%% This ig the crux of‘the
problemjfﬁelatiomship between the individual self and the
supremne Self is also involved in this issue. Different schools
of Vedanta have tried to solve the problem in different ways.
Sri Aurobindo has attempted a synthesis among them. He main-
tains that the comtradiction is only: conceptual. In the higher
consciousness from which scriptural utterances have .proceeded

.

there is no real difficulty. "In the vast perception of the

supermindg, the appearance galns rather than loses the Real,

s

Sri Aurobindo, The Life Divine, (Pondy: Sri Auro.
Ashram), pp. 79-80. : -
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and the Real permeates the éppearance,"l6 However, we leave
the issue here for a fuller discussion in the following
chapters.

11) Sri Aurobindo's most important contribution to
thought is his SPiritual’interpretation of scientific
Bvolution. The unlverse is a manifestatlion of the Divine and
composed essentially of the same stuff as the Divine. Thus
natter is dlvine consclousness brought into nesclence by an
act of gradual self-obscuration out‘oﬁ a spontaneous free Will,
Energence of life in matter is the evolutbtion of the conscious-
ness involved in 1t. The process of evolution 1s comnstituted
by three movenents-——ascent, descent and integration. The
latent consclousness ascends to 2 higher level, then comes
down as 1t were,and accepts and incorporates the lower form
to 1tself. A plant 1s a nanifestation of a higher consclousness

L

than what we see in inorganic substance: bu t the same

}
M

time the body of the plant, though matter, gets elevated and
harmonised with the plant life. Simllaxrly in animals the
living body is further elevated with the development of a
full-fledged vitality. So in man is seen a still higher
elevation of the matter and 1ife principles with the growth
of mind and intellect. Since intellect or self-consclousness
is far short of the Divine Consclilousness involved in creation,

Sri Aurobindo meintalins, an evolution of a higher grade of

’.J-

consclousness Tthen the intellect, and consequent emergence

16 T T
X.C.Varadachari, in The Integral Pl 50Dl Sri Auro.
ed,Chaudhury, iH,and, Splegelberyy, &, ?Iondon: George Allen
and Umvin, 19603, o. 117.
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of a race of supermeﬁ is :nevitable. And the process would

be baslczglly the same, only in this stage humanity is expected

to collaborate individually and collectively for that advancement.
1ii) Another . .. feature of Sri Aurobindo's thought

that follows from this scheme of future evolution of men is

f=te

an idea of collective progress. Sri Aurobindo accepts the

-4

he Cycle of Creation. Creation

-y
-

traditlonal Indian view o
proceeds from God and returns ... to God. The destiny of
every soul is to get back into union with the supreme Self,
In this Sri Aurobindo stresses the ildeal of Jivammukta-—union
énd liberation while 1living. This union need not be solely
a psychlc feature; unlon may be, ratner should be, with the
whole of our embodied existence; not only the soul but nind,
life and even the body will be vibrant with the living presence
of tﬁe Divine., This is supermanhood; this is something unique,
and this is the meaning of creation (teleology). This destiny
is not merely of the individual, it is of the human race.
Creation 1s to come back, or rather to keep us confined to the
human level, humanity has to come back to Divine not exactly
ags 1t emerged in INature but as something uniquely richer.
To'speak of the individual, an integrated belng, & superman
with all his members-—physical, vital, mental harmonlised
with the spirit in him 1s a long way ... from the primivive
mal,.

Thus within the frame of a cycle of creation is‘seen a
scope of a great collective progress more or less linear.

Human existence on earth extends over a million years,
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but recorded history covers much less thsn ten thousand years.
The history built up of the later period 1s mostly soclologlcal,
One Germaﬁ thinker Lamprecht attenpted a psychological inter-
pretation of the progression of history. He used certain
significant terms topescribe the different stages of progress.
These. suggestive names struck the mind of Sri Aurobindo. He
iefﬁ Lamprecht behind, since he counsidered his theory very
imperfect ("Nor does this theory of a psychological cycle
tell us what is the inner meaning of its successive phases
or the necessity of thelr succession or the term and end
towards which they are drivinvc”)l7 and proceeded to give
his own view of the meaning and patterﬁ of social progress
using those nanmes.

The early stage of human soclety is characterised by
"a, strohgly symbolic mentality thalt governs or at least pervades

its thought, customs and institutions.” At this stage human

o

I

intellect is less developed, but his vital is more open and
he has intimations from supersensuous forces and belngs. fe
lives under the shadow of archetypal realities and his activities
symbolise those forces and types. The early Vedlic period is
a typlcal example of this stage. This stage develons into
what has been called the typal stage when the growing intellect
takes up the archetypal veritles into its own mould snd seeks
to express them systematically in epicé, philosophies, and
a7 v ,

Sri Aurobindo, The Human Uycle, (Pondy: Srli Auro.

Ashram,1962), .3 - :

18
Ibid.
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ethical norms of life. At this stage Tthe symbols take a more
rigid shape, and the contact with supersensuous realities
becomes less living, less spontaneous. Next comes the conven-
tlonal age:

The tendency of the conventional age of society is to
fix, to arrange firmly, to formalise, to erect g system of
rigld grades and hierarchles, to steriotype religion, to
bind education and training to a Ttraditional and unchangeable
form, to subject thought to infgllible authorities, to cast
a stanp of finallity on what seems to 1t the finished life
of manol9

Mediaeval Europe may be taken for an eiample of this
age. The age of Individualism dawns when the intellect rises
in rebelllon agelingt conventionalism and asserts its rvight to
judge and guestion everythingjbrejeot anything irrational
however great or sacred that mighlt appear To a conventional
mentality. But this iconoclasm of individualism (obviously
the individual is 1to e understood here as.opposed to the
collectivity) is only a precursor to a deep subjectivisnm
in which the individual does not know himself to be merely
a thinking feeling entity separate from all othe-rs ,but
feels his deeper psychic existence within, and percelves
himself essentially one with all others. Similarly the natlons
also come to a deeper understanding of their selves and the
neaning of their exlistence. This is sure to lead to a happy
understanding between the individual énd the nation, and

among nations. A long period of subjectivism wlll culiinate

19

Sri Aurobindo, The Human Cycle, p.l2.



in what has been called by Sri Aurobindo a spiritual age of
society.

A spiritualised soclety would live like its spiritual
individuels, not in the ego, but in the spirit, not as. the
collective ego, but as the collective soul. This freedon
from the egoistic standpolnt would be its first and most
prominent characteristic.20

The fundemental ides behind this scheme 1s that early
hunan soclety starts with certain significant symbolic and
intultlive perceptions; gradually attemnpts are made to bring
the mind-~its quest for beauty, truth, and good-—in accord
with those early intultions; the emotions too Join into the
syuphony. In the process original truth gets shrouded, newer
attempts are made to revivify anclent things; complexities,
differences and clashes follow; the outcome is the supremacy

of a certaln tremnd and its authoritative limpositlon. Inevitably the

humen mind revolts ageinst this dead welght, much destruction

.
L

and novelties follow, bulbt real new creation harmonising an

integrating the entire past is the ideal toward which humanity

cr

seems Lo .Pe . striving half-consciously at present. How to cane-
lise and fructify this drive ig the main concern of Sri Aurobindo

[

in his attenpt to glve the psychological pattern of soclal
progress. Man and his society are too complex To fit o any
set pattern. Sri Aurcbindo 1s perfestiy aware of this.
Cbviously such classifications are likely to err by
rigidity and to substitute a mental straight line for the

coils and zigzags of Hature. The Psychology of man and his
socleties is too complex, too synthelbical of many-sided

Sri Aurobindo, The Human Cvcle, p.342.
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and inter-mixed tendencies tc satbisfy any such rigorous and
formal analysis.z2l :

The fundamental idea of integration and hermonisstion
that works behind is more lmportant than the pattexrn itself.

As 1t is a scoclel progress 1t is intimately linked with the

[}
-

externals of life Qog.,with technology-~orgenlsation and
tools. With the increase of control over nature and improve-
ment of technology bigger and bigger units of collectivity
have been formed-~family, clan, tribe, Xingdonm, empire etc.
The present natlion-ides is The outcoﬁe.of, on the one hand,
much btrial and error with different collectivities, and, on
the other, tremendous progress in technology. The present
stage of technology has made it imperative thet man surpass
to a great extent the ides of a closed nationhood. Bul human
mind does not seem to be prepared as yet for that. The philo-~
soplly of progress that has been cultivated 1u the West for
over Two hundred years has faliled to give due stress on the
eleveation and broadening of the human mind. It was a secular
materialiggio move oriented neither by Christian nor pagan

2 .
idealism. As 1t is responsible for the phenomenal progress
of technology so is 1t responsible for the enormous chasm
between human mihd end technology. Of coursge technology is the

, .

creation of man seeking power and control over external nature.

But, for want of a corresponding effort in the control of his

21 -
Sri Aurobindo, The iuman Cycle, p.3.

22 -

K.Lowith has ably demonstrated this point in his
Meaning In History, ( Chicagc: University of Chicago Press, 1964)
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inner nature and increase of inner power he is being befooled
by technology which hés grown 1nto a strong autonomous power.
To get out of this predicament, Sri Aufobindo suggests,
humanity nust concentrate onftwomfpld endeavour. On the. exter-
nal side it must try to establish a world government which is
a must for the prevention of war, which again is indispensable
for the supply of bare necessities to all men and women and
children on%arth, and without this equitable digtribution of
wealth and also of culture no real progress 1s attainable
in this age of a fast shrinking world. On the internal side
humenity--individuals, groups, nationg-- must endeavour to

discover its resl self, the truth of its existence.

An Estimation of hisg Philosophy

In fine 1%t may be noted in which respects Sri Aurobindo's

philosophy can be consldered to have added to oxr made lmprove-
ment upon the traditional Vedanta. It has gilven a more compre-
hensive view of life snd reallity. Without minimising the
Absolute in any way it has glven a status to the world and
s purpose to life on earth; and in keeping with this it has
formulated a new synthesis of yoga which can be followed by
anybody anjwhere coning from whatever walk of life. Kéeping
these in view Dr. Sharma writes,

The aim of Sri Aurobindo is fo supplement all such
fragnentary views, reaffirm the integral view of life set
forth in the Veds, the Ifa-Upanigad, the GIt3d and the Tantras,

and also to rediscover, asiit were, the ancient S3dhand and
free it, as far as possible, from the limitations and symbolisn
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of any particuler theology end make, available for all.

In the final esgtinate the greatness of Sri Aurobindo
would lie mainly in his bringing the Bastern and the Western
traditions of philosophy closer to each other. It is difficult
to characterise any tradition in a succlnct manner. Any'such
attempt 1s likely to err by over-simnplification. Yet the
attenpt has béém made with utmost cautlon ﬁy Dr. SOK.Héitra
who is deeply read 1n both the traditions of philosophy.

We think his generalisations are by and large acceptable,

He maintains that Indisn philosophy is basically i) value=-
centric and i1i) individuslistic on the question of salvation.
On the other hand the maln cheracteristics of western philo-
sophy are'i)that it is theoretical, rather than practical,

2) that 1t is existential, rather than axiological, 3) that

.

s intellectual rather than spiritual, L) that it 1s cosnmic,

e

it

rather than indlividuslistic, and 5) that it be71eves in change
211 '

L

and evolution, rather then in static constancy.
The value-centricity of the Indian philosophic mind
has been articulated most forcefully in the words of Haltreyl,

the wife of YajHavalkya in the words: "yendham namrta syawm

kimahan tena kuryam?"Br. U.IL.4.3. (What should I do with

thet by which I do nbt become immortal?) To attain immortality,

to be one with Brahman is the ultinate aim of life. In the

23
D.S.Sharma, The Renaissance of Hinduilsm, (Banares
Hindu University, 1944), p.324.
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of the Dast and the West/
ndy: Sri Auro. Ashram,l1956)

S.XK.laitrae, The Feetin
in Sri Aurobindo's :hLWOQoth (P
. 31, -
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Narada-Sanatkumara episode of Chindogya Upanlisad also we see

thet the imposing list of écienceé mastered by Warada is
considered as mere names by Sanatkumira. These could not
satisfy larada too, so he approached Sanatkunira for the
knowledge of that which would lead him to the other shore-—

tamasal piranm, Real fulfilment, Sanatkumsrs declares, lies

in Zternal Bliss: "yo val bhilna tat sulcha i, n8lpe sukham

astl, bhimsiva sukham."Ch., U.vii.23.1. (The infinite is happi-

ness. There is no heppiness 1n anything small. Only the
Infinite is happiness.) Similarly in the GIts it has been
shovm how all knowledge, works, and emolions can be made
mneans to attaln the highest value of life., In this way sll
the Indian systems of vhilosophy (except Lok&Fata) have been

connected wlth some system of yoga. This value, however,

cludes knowledge and existence, even as Enande presupposcs

j-to

[
M

Chit and Sat. The western tradition of philosophy has, on

the contrary, sought the knowledge of the Bxlstent, and not
cared so nuch for gebtting into union with the Ultimste, In
this respect western phllosophy is more theoretl

tual rather than practical.

But on the other hand?indian preoccupation with the
cycle of existence prevented the development bf a dynamié
theory of evolution, though imperfect attempts are there in
the systems of S&nkhya and Yoga. The cycles are repeated
endlessly, nﬁreal progréss ls seen in them, the alm for the
individual is to get out of this flux and be united blissfully

witih the Supracosmic Reality---that has been by and large
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the value advocated by the philosophies. This has given a
static character to the Indian systems and rendered then
incompetent to deal With the existential problems of life
which are mostly collective in nature. -

L. : western philosophy, on the other hand, from its
very begluning in the Greek period has been.conoerned wlth
evolution, and that in the cosmic sense of the tern. But,

Dr. kaltra contends, for want of a profound experience of

the Spirit, fhe West has failed to account properly for the
evolution. He has demonstrated the poiﬁt by citing a few
exanples from modern western philosophy. Hatural Evolubtion

of Darwin and Spencexr 1ls no evolution at all; evolution pre-
supposes a goal and a criterion of progress; Natural Lvolution
is only mechanlical adaptation. Bergson frees ' > evolution
from its mechanical character by his doctrine of the Creative
'Evolution; but he also fails to endow 1t with a teleology.

Hegel gives it a teleology, according to him evolutlon 1s

£

the fulfilment of the Spirit. But s spirit is not suffi-~

the splrit with reason,

0
[0}
[}

ciently splritual. "For he identifie
but reason does not represent the highest type of splrituality.
There are several rungs in the splritual ladder above reason.

25

Consequently, aFruly spiritual view must transcend reason.'

.

Alexander's atﬁempt took that directlon. He also speaks like
Sri Aurobindo, of the emergence of g higher consciousness
for the next step in evolutlion. But he falls To relate that
higher cousciousness which he calls Deity or God with the

world. This Deity is totally different from men. In fact,

Ibid., pn 1‘2‘9 °
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evolution cannot be properly accounted for without linking
it to Creation or Involution.

Por Sri Aurobindo Evolution means the spirit's return
unto itself. Just as in involution or creation it projects
itsell out of itself, so in evolution it comes back to itself.
It is the home-coming of the spirit. It comes back to itself
in a manner which is just the reverse of that by which it
went out of itself.... latter can evolve because there has
been a descent of Spilrit into it. So is with life and satiszze |
nind. Each of these can evolve because there has been a descent
of the Splrit into 1t.26

Through this spiritusl interpretation of evolution
Sri Aurobindo has algo been able Tto account for the existence
of evil in the world, haviﬁg avolded the exltremes of the
Eastern as well as of the Western views in this respect. The
traditional VedBntic view is that there is no evil really,

everything is Brahman or Bliss: "na pasyo mriyum pasyati,

na rogam nobtu dubkhatam." Ch., U.Vii.26.2. (He who really sees

sees no death, no lllness nor evexn pain. ) On the other hand
Westérn tradition by and large accepts evil as a fundamental
fact of reality. This does not accoxrd wlth the idéa that

God 1s omnipotent, omnipresent and omnisclent at the sane
time. Sri Auroblindo has shown that evil emerges as a reality
a% a particular stage of evolution and plays a definite role
in evolution till a stage of 1t is surpassed. In the purely
sub~vital stage there is no evil, on the other hand at the
level of unitlive superconsclence e&-snexrsss evil ceases to
operate. Where the consclousness of oneness 1ls absent and
where there 1s the necessity of seperative self-assertlon

,,,,, 26

Ibid. p. 39.
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there evil isaﬂﬁumanity can get rid of evil with its ascent
to a higler leVel of congclousness.

Thus we;get a process and scheme of collective progress
rithin the gen%ral background of a. cycle of creation. This
has been aChieﬁed by combining the Indian spiritual view-
point with the;cosmic standmpoiht of the West. We need not
follow Dr. Mai?ra in his attempt at showing how in other

fundamental issues of philosophy the East and West have met

in Sri Aurobindo. . .u.. What has been said in coumnection with
Evolution is sufficient to indicate Sri Aurobindo's unique

position as a bridge between the Fast and the West. C.loore
another savant well-versed in both Bastern and Western tradi-
tions, does alsgo hold similar views.

The comperative approach to the ultimate truth Weads
Sri Aurobindo To 1ntorpret and explain for all--EBasterners
and Westerners--the rwoa, full, comprehensive and real content
substance, and meaning of Indlan philosophy in a way which
makes 1t infinitely more open to appreclation and understanding
by the Vest and also infinitely more capable of accounting
for and lncluding the great variety and range of life, experi-
ence, and roalL@j, thaa earlier, restricted, almost emanci-
pated lntex pveuatlon have been. This is one facet of the
greagtness of Sri Aurobindo in the Last-iest situation. In
this achievement he has not only brought Tastern and Vestern
cultures and thought-traditions closer in apprecilation and
understanding bhu has also suggested, in his final gchievement
of the 1ﬂueoral‘nhllosonhy, a world DhllO°ODﬂy wnich does
justice to both Zast and ¥West and also provides at least one
formulation of fthe goal of modern man, a philosophy for humanlty
as a whole, devpld of the antagonizing, narrowing provinclalisns
of Zast and West.27

|

Onarles Hoore, in his esgay Sri Aurocbindo on EFast
and ¥est, in The Integral Philosoohy of Sri Aurobindo, ed.
ie .

laudhury, end Spiegelberg.




CHAPTER TT

THE STAEU m« TIE SQUL

Tﬂé Béckground and the Problem
In Indian religious tradlolon the liberation of the individual
soul has receivefi ut most emphasis. Although Sri Aurobindo has
brought into focus the interdependence of the individual and
the collectivity, and the great necessitj of collective progréss
for the individuel liberation to be complete, yet he too has
given stress on individual enlightenment. The individuval is
truly the key to all progress in the world. The individual 1s,
however, aqcordimg to Sri Aurobindo, fundamentally the individual
soul; the outer members——body, life, and mind form but parts
and means of menifestation of the soul. Soul-culture would,
therefore, mean the discovery of the central truth of our
belng, and moulding our physical, vital end mental life «¢exdx
centering round that Being.

Now, before going to the scope and method of soul-
culture it is n@cessqrv that we see what exactly is the
status of the soul in Reality. The entire issue of soul-
culture. depends on 1its stabtus metaphysically. Deussen writes:

All the Upanisads, even Tthe oldest, when they dlscuss
the conditlons of Donqage in the samsira and of deliverance
therefron, distinguish between the imprisoned soul and that

which has. beon dellvered between the soul entering on dell-
verance and %o which it enters in. 23

P.Deussgen, The Philosophy of the Upsnishads, Eng
S,Geden, (New York: Dover Publications. INC.),p. 2580

26
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But at the same time anple indications are there that the

two are essentrally one, For example:

esa ma &tmantar nrdcye etad brahma; etam italh pretya-
bhisambhavitasmiti. Ch.U.iiil.1ll.b.
(This is the self of mine within the heart; this is Brehnan.
Into him, I shall enter, on departing hence.)
A real distinction between the individual and the
supreme Self is found, Deussen says, in the later Upanisads

o L d ) "{ - 7 - a2 0 o~
like Kathaka, and Svetasvatara where the ildea of a personal

God occurs over against the souls, and ‘gracer becomes a

e

condition of deliverance. But actwally the situation does

not seem to be so. All Upanisadic passages do not maintain
an identical pOSLthﬂ regarding the relation between the
individual and the supreme Self. Again, the Upanisads are not

systematic treatieses, nor were shey composed by one person

or alb one time., Dlvergent pos ns are seen in themn regarding
many lssues., Efforts have, however, been made To draw a consis-
tent philosophy out of the Upanisads; since, despite apparent

divergences, they betray a basic unity in outlook on life
and reality. Let us now see whalt the main schools of Vedanta

make of the Upanlisads.

The relationship between the individual and the supreme
Self is part of the nreacer problem of reconciling the Immanent
(visvabhuta) and Transoendenﬁ (visvatits) Brahman. If Brahnan
is consldered Immanent in the world, besides being Transcen-
dent, then some distinctive reality of the individual soul

has t0 be recofulSed; = o o o o e e
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if, on the other hand, .. immanence is considered as an
appearance,then the soul, along with the world, turns out
to be a fiction. The most important school of Veddnta 1s the
Advaita.

Advaita literally means the non-dual. It is the philo-
sophy of absolute non-dualism because, besides Brahman or pure
consclousness, it recoguises nothing as real....from the point
of view of this philosophy, even God is conceived to have
reality only from the empirical polnt of view, devotion or
prayer to whom having nothing more than a mere pragnatic
significance., 29 '

Thus according to Advaits, the individusl soul has
got no status; Breghman or the Supreme Self is the only reality.
But as Advaita concedes an empirical reality to the world,
it speaks of an empirical soul and its means and method of
liberation. The internal contradiction of the systen is all
too obvious. Deussen who is rather inclined towsrd the Advalta
view, writes:

Accordingly the entire indlvidual soul as such has no
reality, and yet the system camnot avold treating 1t as a
‘reglity, and discissing in detsll its organs and attributes,
its wendering and final deliverance.30

The world édismissed by Advalta as a mere agppeszrance
has been repeatedly spoken of in the Upanisads as the meni-
festation of and ore with Bralman; for exXample:

bl S . . . . . - ES '

i) Iéavasyam idam sarvem yat kim ca Jagatyan Jagat. Isa.l

(411 this, whatever moves in this moving world, is
enveloped by God.)

29 . s N FIRK - !

D.Chatterjee, Indian Philosophy, (N¥ew Delhi: People's
Publishing House, 1964), p.09. .

30
256-57.

P.Deussen, The Philosophy of the Upanishads, pp.
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ii) iyem prithivi servesim bhiUtanam madhu, asyal prihi-
vyal sarvani bhiitani madhu... 1dan amrtem, idam brahma, idam

sarvam. Br. U, iX.5.1.

(this earth is sweet as honey to all creabures. All

creatures are like honey to this earth...This is the immorteal.

This is Brahman. Thig is all.)
__1ii) Mnande brahmeti vyajanat, Znandadhyeva kKhalvimanil
bhiitani Jj&yente. Tel. U. III.6
(He knew that Brahman i
heve proceeded all these.)

é bliss, from the eternal bliss
On the opposite pole of this pure NHon-Dualism étands
the dualistic school_of VedantawﬁDvaitavédao The basis of the
entire system is dvaita or duslism. There are five real and
eternal diétinctiong (pafica~veda) viz. a) between God and the
individual soul, b)between one soul and another, c¢) between
God and matter, d) between the soul and matter, e) between
one particle of matteﬁ?énotherw The Supreme Being is indepen-
dent, all other princlples are dépendent on Him. Thus the soul

though having no indenpcndent existence ls yet eternally

different from the Ultimate (paramdtman). Whabever support

g

Brahmasni (7gm Brahmen), Tat tvem asi (That thou art),

So'ham (He am 1), and so on.

In between these two views stands the Qualified onisn

< : - 7 - o - ' . . . ~ -
of Ramanuja(Visgistadvaita vada) .It is a monistic doctrine,

for all was concelved as the Brahman or God, but it is a
.qualified monism inas much as there is also room in it for
the reality of the individual souls and the external world.
Whatever exists is ¢ontained within God, so no other indepen-
dent élemént is adnitted in this system. But within the unity

there are distinct elements of plurality, which as effects
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or modes (prakiara) of God are yet real, and not figments of
iliusiong These are souls, of varying classes and degrees
(cit), end matter in all its forms (acit). This school tries
to effect a coupromise between the. two aspects of Braiman,

ts transcendentality and immanence but fails to do justice
to the great words (mehavakya) of the Upanisads. referred to
above in which the ldentity of Brahman and Jiva has been
uneguivocally expressed. According to this system the souls
are. only parts of God, and being parts they cannot be infi-
nite or all-pervasive. In this way a real difference 1s posited
between the individual self and the supreme Self,

It i1s to be noted that ieach school has taken paius

to show that it'ls the truest representation of the Upanisad.
To do that each has developed a parivlcular method of inter-
p:eulng the Upanigads which, being unsystenmatised eXpressions,

very often figores and symbols, lend themselves rather easily

A

to different meanings. Perhaps a little deviation here and
there from the literal sense is unavoidable for any syste-~
matic presentation of the doctrine. But it 1s to be seen that
such deviations‘are'suffioienﬁly warranted, and no violent
metamorphosis has been made only to sult a preconceived struc-
ture. As each of the threesystems noted above has failed to
account for some major aspect of truth eﬁbodied in the Upani-
sads, Sri Aurobindo considers them as valid only partially.

These three attitudes correspond to three truths of the

Brahmen which are simultaneously valid and none of them entirely
true without the others as 1ts comp¢emontoo,l

31

Sri Avrobindo, Ifa Upsnisad 1 (Pondy: Sri Auro. Ashram),p28.



But how can these three go together? One upholds absolute
identity of soul and Brahman, or'rafher deniles the ultimate
exlstence of soul, another speaks of eternal difference

between them; one considers the world as an appearance,

another considers it real., But Sri Aurobindo adds, "Their
co-existence, difficult of conception to the 1ogicai-intelleot,
can be expﬁrieMOed by identity in consciousness with Brghman.'"32

This reference to mystlcal experiences 1s really puzzling

ch

o the rational mind, as one writer speaks outb, " Transcendence
and Immanence pn@ nystic's lips are challenges fo metaphy- .
sical convention and notmgratifying assurances. The contraries
are often huddled together@”BB But on the other hand mystical
experlence nay be the only way out of the impasse created

by logical categories and 'metaphysical convention'. In fact
this is what has been clainmed by Szri Aurobindo when he has
préssed into service what he has called the Loglc of the

Infinite., We propose to consider this new. loglc in the next

chapter.

32
Ibild.

BBOQT,K,Ohari, Towards the Unstructured Human
Personslity, in Dssays in Philosophy, (50th Birthday
annlversary vole. to lahadevan; (kadras: Ganesh & Co.,
1962), p.266,




CHAPTER TIIT

THF LOGIC OF THE INPINITE

The Logiéléf the Infinite meané by and large the ways
that are natural to the Divine consclousness. The mind and
intellect has been considered in the Indian tradition as
belonging to the realm of Avidya(Ignorance). Intellect does
not have the unitive view of things, 1t works through division,
through analysis, comparison and contrast. On the other hand,
Truth lies in unity and comprehensiveness. So in the percep-
tion of truth intellect hes been assigned a secondary rcle;
Bven in the matter of emplrical knowledge direct impresslion
is received by the senses, the intellect comes next and works
upon the data supplied by the senses. Similarly in the sphere
of spiritual truth direct mystical experlences are primary,

pu

intellectual formulation of the experiences will follow then.

And in this it 1s necesgary that the intellect does not impose

o

ts categories on the verities of a higher realm, since the
intellect suvffers from certain limitations, it 1s bound to
groove under the space-time-causation complex. When the

monistic Vedanta argues if the world is a real part of the
Brahman then the latter loses in its infinity, or when the

gqualified non-dualist says that the souls, being parts of

the Divine, cannot be infinite, they actually think in terms

(e}
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lation, since oneness is concelved in relatlion to multiplicity
whereas Bralhman is, according to monism, beyond all relations.
That is why it 1s sald that Truth cannot be grasped in 1its
entirety by the intellect:

i) na medhayd na bahuna srutena. Katha., I.2.23.
(not by 1nbe11ecﬁual power, nor even through nuch hearing. )

ii)yato vico nivartante apripys manasi saha. Tai.U.IT.4.
(From which words turn away without attaining and the mind
also retires baffled.)

The.intelleot is not discouraged theredy, it has a

definite role to play. It brings down higher truths to the

mind, for working out in the conditions of life. But in doing
it has to be receptive rather than obtrusive. Sri Aurcbindo

has clearly shown the difference between the wayw of the
intellect and that of the higher divine knowledge.

We, human beings, are phenomenally g particular form
of comnsciousness, subject to time and space, and can only be
in our surface consciousnesg which i1s all we know of ourselves,
one thing at a time, one formqtion, one poise of bOLﬂU, one
aggregate of experience; and that one thing is for us the
truth of ourselves which we. acknowledge; al¢ the rest is
elther not true or no longer true, because it has disappeared
in the past out of our keﬁ or not yet true, because 1t is

‘walting in the future and not yet in our ken. but the Divine
- yeonsclousness 1s not as particularised, nor as limited; 1t
can be many things at o time and take more than one enduring
" polse even for all time.34

This way of the Infinite does imply that meny of the
rules of our logic do not hold good in regerd to the Infinite

and Its workings. The Upanisad 1s a body of literature

carrying hlfh spiritual experiences about the Infinite. So

Sri Aurobindo, The Life Divine, (Pondy: Ashram),p.l73
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we come across gtatements in them which flout the law of
contradiction without least hesitation; to cite just a feww
examples, the Infinite is spoken of as

Jdlrat sudire tad ihBntike ca. Eu. U. IXI.1.7.
(farther than the far, yet here near at hand.)

i1) anoraniBen mahato mahian. Xatha.lII.Z20.
(smaller than the atom, bigger then the vast.)

iii) tad ejati tan naijati tad dire tad vad antike

tad antarasya sarvasya tad u sarvasyasys bghyatal. Isa.5.
(It moves and moves not; It is far and It is near; It is

within all this and it is also outside 2ll this.)
In these. paradoxes there is an insistence upon the humen
intellect to give up its oétegories and try to conceive the
Infinite in terms of the Infinite, What is & paradox to the
finife consclousness 1s natural and no peradox at all to the
infinite counsclousness.
However, let us see how Sri Aurobindo reconciles the
three different schools of Vedanta, thereby the three different
positions regarding the status of the soul with the help of

the Loglc of the Infinite.

-

In the chapter entitled 1he Trivple Status_ of Supermind

of The Life Divine Sri Aurobinde has shown that the experience

of fhe three different statuses of the soul is the result of
the reflection of the three different poises of the Supermind
on the purified mind. Now what exactly 1s the Supermind?
Appearance or reallty the world has sonme sort of an exiétencen
Since the world cannot ha%e any independent existence it must

in sone way be related to the Infinite. Some link must be
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there to bring . .. the world out of the Infinite either a

O]

an appearance or as a reality. In Advaita this link is God,
ané the term Saccldansnda properly belongs to Him.35
Superﬁind in the system of Sri Aurobindo corresponds roughly
to God of Advaita although Sri Aurobindo does not throw off
the Supermind ultimately ags a fiction. He defines Supermind
thus:

No doubt, 1t is SachchidZnande itself that is this
principle, but Sachchldananda not resting in its pure
infinite invariable counsclousness, but prooeed1ﬂ5 ocut of
hisg primal poise, or rather upon 1t as a base and in it as
a continent, inlto a movement which is-1ts form of energy

and instrument of cosmic creation.36

c}*

Supermind 1s thus Saccidénasnda poised for manifestation, it
has 1in it the creative idea and the~energy, Creatlon proceeds
gradually, One lnowleage Will manifests Itself into many
step by step. In the process three poises of the Supermind

figure out as the three gradual movements towards differentiation,

35
Saccidananda is applicable to Brahman only in the
negative sense. "Sat indicates that Brahmen is not non-being,
ﬂLﬁ that Brahman is not nesclent, and Ananda, that Brahman
is not a mere absence of paln. By such denlal the DOSLiLV@
nature of Brahman as the Absolute is affirmed.' Nikhilanandas,
The Upanisads, Vpl.I,{kew York: Bonanze Books ), pp»36—37o

36

Sri Auroblndo, The Life DlVlne, (Pondy: Sri Auro.
Ashram), p.l72.
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and individualisatlon. iie describes these movements thus:

The first founds the ineliensgble unity of thing
the second modifies that unity so as to support the manlfes—
tatlion of the lany in One and Cne in Many; the third further
modifles 1t so as to support the evolution of a diversified
individuality which, by the action of Ignorance, becomes in
us at a lower level the i1llusion of the separate ego.37

We have to follcow these movenents further in greater details
since the truths represented by the three schools of Vedantsa
axre. the result of the reflection of the three poises of the

Supermind respectively on the purified mind of the seeker.

The first polse )
is an equal self-extension of Sachchidananda all-compre-

hending, all-possessing, all-constituting. But this all 1s Cne,

not many; ¥there 1g no individualisstion. It is when the reflec-

tion of this Supermind falls upon our stilled and purified

self that we lose all sense of individuality; for there 1s no

concentration of consciousness there to “upport an en indivi-

dual development. All is developed in unity and as one; all

is held by this Divine bOﬁQLLOU“ﬂd“S as forms of 1ts existeuncs,

not as. in any degree separate exisbtences. 39

This is the subgbance of the Truth represented by Advalte
In the second polse of the Supermind actually individuall-
satlon takes plaoe. The Divine Consclousness, though stands
back in the 1ldea yet follows and supports all individual play
of movement, and uphélds the differentiation among them.

This concentration supporting the soul-form would be

the individual Pivine or Jivatman as distinﬁuhuano fron the
Universal Divine or one all-constituting Self. There would

37

Sri Aurobindo, The Life Divine, (Pon

38

Ivid, p.L175.



be no essentlal difference, but only a practical dlfferen-
T

tliation for the play which would not sbrogate the real unity.39
This is'ﬁhe substance of the truth represented by qualified
monisii. Jivatman, howeﬁer, is not finite nor meny. It is a
truth of the Divine, a potentiaiity in the Infinlite for the
equal support of the many. Further .differentiation take§

place in the third poise of the Supermind in which thé sﬁppor—
.ting concentration (Jivatmnan) does not as it were stand at

the back but projects itself into the movement and gets in a
way involved in it. "This tertlary poise would be therefore.
that of a sort éf fundsmentsl blissful duslism in unity. 40

do s

This is the glst of the truth upheld by the dualistic schools

)

of Vedanta. This projection of the individuval self (JivEtman)
into meny soulwcentres and its getting involved in the world
of multiplicity does not, however, constitute a real astrange-
ment from the unity. Indeed in this third polse differentia-
tioh is the prominent fealbure, unity remsins only in the far
background, but it is not lost.

For thz individual Divine would still be comscious of
itself as the result of the One and of 1ts power of counsclous
self-creation, that is to say, of its mulilple self-centration
conceived so as to govern and enjoy mentfoldly its manirfold
existence in the extension of Time and Space; this true spirl-
tual individusl would not arrogate to itself an independent
or separate exisbence. 41

So we see that in the first polse of the Supermind

i
individualisation is absent, Jivatman is not formed. So Advalta

39
Ibid, p.175.

40 -
Ibid, d.176.
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does not see the ultimate reality of JIvatmen and comsiders
it merely. phenomenal, In the second polse Jivatman appears,
as a content of %The Divine out of its infinite potentislities,
in support of individuallisatlon. Qualified monism sees the
Jivatman to be essentlally one with the Absolute,yet because
of its being the individusl divine, this school fails to
reccnclle it with the One gll-pervading reality and considers
it finite and phenomenal. The dichotomy of one and many is
a characteristic drawback of our finiﬁe loglc. "That is iden-
tical, and not single, It is identical always and everywhere
in Time and Space as well as identical beyond Time and Space.
Numexrical oneness and muitiplicity are equally valid terms

!
of its essential‘unityc” 21m the reflection of the third
polse of the Supermind the Ilndividual divine is percelved to
be distributed bVer the many as thelr soul-centres., Hultipli-
city is prominent, yelt unity is not lcst altogether. The

many souls, though involved in manifestation, are perceived

w

e

to be so many rays of the isame Light. And thls conduces to
a relationship of love and worship, and the lover and the
WOrshipper do not want to abrogate the duality, rather they
entertain it. But this duality need not be taken as a real
fact of existence as was done by the duvalists.

Thus we seejthat the three different schools of Vedanta
are grounded on ‘the three different aspects of the Truth. It

is the defect, Sri Aurobindo contends, of our finlte mentality

L2 -, .
Sri Aurobindo, Iga Upanisad, o358,




and its need of exclusive concentration that compels us to
dwell on any one of these aspects of self-knowledge to the
excluslion: of the others. This exclusiveness carried to its
logical conclusions gilves rise autom atlcallj to schools of
thougnt utterly opposed and hostile to each other.

In fine according to the integralist view of Sri Auro-
bindo the status of the soul may be put thus:

The individual selves,the Jivatmans are both eternally

real and distinct and eternally and essentislly one with
Bramman. 3§43 -

Sulliven has put Jivatman in the plural. It is not
incorrect, since in the higher level of superconscience
where we can have the experience of the JIvatman there is
no sherp division between the one and many. Yet, strictly
speaking, Jivabtman is one, it is the individual self supportin
all individuel formations. Its chief depubty in the manifes-
tation in each individual 1s numerous and may rightly be put
in the plural. Psychic beings are maxny though JIvatman is
the same in everything.

This central being nas two ¢orms—~aoove, it is Jivetman,
our true being, of which we become aware whnen the higher self-
knowledge comes,—~ below, it 1s the psychic belng wnlch stands
behind mind, body and life. The JIvatman is above the manifes-

tation 1n lLle and presides over it; the pQYOﬂLO beling stands
behind the manifestation in life and supports 1t.44

Thus, according to Sri Aurobindo Jivatmen belongs to the higher

H.P.Sullivan, 1in his essay on the status of the soul
in Sri Aurobinde Circle, No.l5, (Bombey: Sri Aurobindo Sociletly,

1959) s ﬁ ]61

Sri Aucoblndo, On Yoga II Tome One, (Pondy: Sri Auro.
Ashram,1958), p.287. :




henmtsphere, unlike in the éysﬁems of éﬁnkara and Ramanuja
where JIvatman is many -and they belong to the phenomenal
sphere, The psychic beings of Sri Aurobindo do, however,
come down vo the lower hemlsphere., But in his system no
sharp demsrcation has been made between the higher and the

Y

_lower. Here the distin0u¢on is not of kind but only of degiﬂee°
"In 2ll the series of the planes or grades of comsciousuess
there is nowhere any real gulf, slways there are connecting
-

gradations and one can ascend from step to stepo”QDTherefore,
the psychic being, though below, is yet a pure spark of the
Divine and one with Hin.

To.come back to the Infinite and its ways, what exactly
is this infinite consclousness? How 1s it related to the

intellect? Normally 'intuition' is the word used by ph

phers to denotezsomeﬁsort of higher perception than what is
avallable to the intellect. How 1s Intuition related to the
Infinite? To meke these points clear i1t would be necessary
to give a fuller asccount of the dynemic levels of consclous-
ness above the mind in the words of Sri Aurobindo since he
has uséd the terms to describe the overhead levels (please
refer to the chart at page vi ) with perfect awareness of the
senses in which Nletzsche, Bergson, Bradley and others have
used the word'imtuition'. Hind's contact with reality is

indirect, through senses, end it works by division and analysis.

bs

Ibid, p.273.
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Normally the highest mental power is the intellect. Supernmind,
onrn the other hand is

the full Truth-Consciousness of the Divine Nature in
which there can be no place for the principle of division

and lgnorance; 1t is always a full light and knowledge
superior to all mental substance or mental movement.46

Beneath thlg full light there are several levels of counsclous-
ness coning down voward mind. Of these Overmind is the
highest and most stable.

The overmind is the highest of these ranges; it is
full of lights and powers; but from the point of view of
what is above 1t, it is the line of the soul's turning sway
from the complete and indivisible knowledge and its descent
towards the Ignorance. For although 1t draws from the Truth,
it is here thalt begins the separation of aspects of the
Truth, the forces and thelr working out as 1f they were inde-
pendent truths and this is a process that ends, as one descends
to ordinary Hind, Life and Hatter,.in a complete division,
fraguentation, separation from the indivisible Truth above.i?
Intuition is below the Overmind and much above the intellect.
It is a dynamic power of direct contact with higher reslity,
but it works by flashes and hardly constitutes a stable centre
of consclousness. 1ts revelations get mixed with mental stuff
rather too easily.

The Intuvition is the first plane in which there is a
real opening to the full possibility of realisation—it is
through 1t that one goes farther-——first tec overmind and then
to supermind. 48

Intuition sees the truth of things by_a direct inner
contact, not like the ordinary mental intelligence by seeking

L6
L7
48

Ibid, p.280.

Ibid, pp.280-81.

Ibld, p.285.
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and reaching out for indirect contacts through the senses
etc, But the limitation of the inftultion as compared with
the supermind is that it sees things by flashes, point by
point, not as a whole. Also in coulng into the mind it gets
mixed with the meutal moveunent and forms a kind of intuitive
mind activity which is not the pure truth, but something in
between the higher Truth and the mental seeking. It can lead
the congclousnegs through a sort of transitional stage and
thal is practically its function.49

Splritual reslisation i.e., contact with the Infinite
may take place in hundred and one Waysa The lmportant thing
to note is that it is not indispensable to develop the dynamic-
centres of consclousness noted sbove Ifor splritual enlighten-

ment, The Supermind's reflections on the purified mind have

already been referred to. Through an inner slilence, through

o

complete detaclhment from the beody and mind it

[

s guite possible
to be in contact with the Infinite, as a result of the reflec-
tion or dawning of the Divine Light. But such contacts happen
in a state of samBdhi(trance) or of ecstasy. When the person
relapses into normal consclousness he can speak of his experi-
ences only from memory, and if he wants to put them in the

form of = regular exposition of reality he cannot help following
the categories of the mind since herstationed in the mind.

Of course frequent and repeated contacts make it possible

to speak out the experlences spountaneously, and such out-
pourings naturally taeke the form of figures and symbols;
mystical.literéture'aboundSin them. But, Sri Aurobindo main-
taing, for a penetrating and comprehensive discovery of the

realm of the splrit it is necessary that the overmental and

49
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supramental centres sre deveioped as lnstruments of truth
vision, sﬁ.that dependence on reflections and flashes can

be done away with. Not that these higher centres of dynanmic
consclousness were ﬁot R devéloped at all in the past.
The Upanisads testify to a disoovery of g whole world of
spiritual verities which must have been the work of these
cém;reso But something more lg necessary for these centres

to communicate to the intellect and for the intellect to
enlarge itself and follow them. The intellect and for that
natter the lower parts of our existence, must be made attuned
to the higher levels of consclousness; the gulf between them
has to be bridged through a gradusl process of transformatioh,
The Upanisads dld indeed succeed To a certein extent to commu-

nicate to the intellect, ~-1t 1gs a real progress over the

earlier perlod of Vedic symboligu, -—but evidently it was

not cerried far enough for a complete rapport between the

intellect and the overhead levels of consciousness. Sri
Aurcbindo says,

i I have sald that the idea of the supermind was already
in exlstence from ancient times. There was in Indla and else-
wnere the attenpt to reach 1t by rising to it; but whalt was
nissed was the way to make it inlegral for the life and to
bring it down for transformation of the whole nature, even
of the physical nature.50 '

That is why a gep hag persisted between the lntellect and
the infinite consciousuess. When the Upanisads say that the
Superconsclent is experienced in a state of deep sleep 1t is

Ibid, foot-nobte,pp.Ll73-74,
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implied that the conséious mind is unable to particlipate
in the experlience. A systematic development of the hlgner
dynamic centres would aim at a comprehensive grasp of Reallty
in all its grades and movements, as well as a capaclty to

. w1

bring the Knowledge home to the mind and intellect so that

ht and

430

the latter may act foeotively as a channel of ILig
Force, Herelin lies the significance of the.logic of the Infi-
nite. The finite mind is insisted upon to give up its rigid
moorings, make ltself more open and p}astic and try to conceive
things differently. And this_claim is partlcularly legitimate
wien engulry 1s made about z body of literature which enshrines

nigher experiences; the method of enqguiry and the measure of

assessment nust have relevance to the field of enquiry.

Y]

nd still

%)

As regards the attitude towards intultive

o

higher experiences of Truth there is a marked difference

, while formulating the philosophy intellectually,

The Bast
assigned highest authority to Srutl or revealed Knowledge.
Consequently each school of philosophy has developed side

v side a system of yoga as a passage to that Knowledge.

In the West, on the other hand, higher knowledge has been
nade to pass through the test of the intellect which, for all
practical purposgs; hag been held as supreme. Sri Auroblindo
has dealt with this difference in the two traditions with the

rention of certain minor exceptions. We have but followed hin.

This difference is significant so far as it concerns the



western mind's sympathy or otherwise for the logic of the
Infinite which is indeed a key to scriptural studies besides

being a new approach to the problems of metaphysics.



CHAPTER iV
ONTOLOGY OF THE WORLD AND LIFE

Relevant quotes fron the Ubanisads

1. ek.m va Ldam vibabhuve sarvam. Rg Veda,viil.58.2.
(The One has become all this.)

2. sa yatmornqnabhls tantunoccaret, yathiagneh ksudra
visphulinga vyuccaranti, evem evasmad Ztmanal sarve prqnah
sarve lokdh, sarve devdh, sarvanl bhut&nl vyuccaranti.Br.U.II.L
20. :

(As a spider moves along the thread, as small sparks come
forth from the fire, even so from this Self come forth 21l
senses, all worlds, all gods, all. beings.)

. o ’
3. servam khelu ided braima, tzjjlan 1tl. Ch. U.ITI,14.1,
(Verily this whole world is Brahmen, from which he comes forth,
without which he will Dbe dissolved and in which he breathes.)

Lo sarvam hy etad brahma, ayam 3tma brahma, so'yam
atna catuspdb. ka.U.2 -
(All this Universe is the Eternal Brahman, this Self is the
Eternal, and the Self is fourfold.)

5. anddimat LVam vibhutvena vartase yato jatani dhu-
vwnanL Visvi. Sve.U.iv.4
(Having no beginning you abide through omnipresence. You
from whom all worlds are born.)

6. yes cdyem asyam prihivyam te jomayo mrtqmayah
purusah, yas cadyam aanyatmam sariras uedomayo nrtamayal
purussh, ayam eva sa yo' yem &tmd, idam anrtam, ldam bﬂahma,
idem sarvam. Br.U.IT.5.1.

(This shining immortal person who is in this earth and with
reference to one$elf, thils shining immortal person who is in
the body, he, indeed, is Jjust this self. This is immortal,
this i1s Brahman, this is all.)

Predicament of the Adveitist

In many a passage in the Rg Veda and the Upanisads
it has been plalnlr stated that it is Brahman who has become
the world, that the world and the individual soul are truly

one with Brahman. But there is difficulty in accepting these

L6
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statements as they are. If the whole of Brahmen becomes the
universe then Brahman ceases to be immutable and transcen-
dental‘which are 1ts basic cheracteristic as glven in the
gruti(scripture). If part of Brahman becomes the universe

then a division comes upon the indivisible One. Advaita

VedZnta solves the dilemma in a very clever way. We do, however,
avold using the name of Senkara althovgh Advaita goes with

his name, he being the greatest exponent of the system. Sharma

has found favlt with Sri Aurobindo for "saying that Sankara
S 51 .
tavght illusiomism."”  He thinks that Gau@apéda and some later

4

exponents of Advalita nay, however, be labelled as illusionist.

1

In fact there 1s no unanimity among scholars regsazding the
exact position of Sankara in this respecte The two eminent
interpreters of Advaite in modern time--K.C.Bhattacharyye,
and Radhakrishnan-—- are also divided in their opinion about
Sankera's position, Sri Aurobindo is perfectly awasre of the

- T Y . a.. n { -
situation. He had no interest in distorting Sankara. He _...
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writes in one of his letters,

It is rather dlfflcult to say now a days what really
was Shenkara's philosophy: there are numberless exponents
and none of them agrees with any of the others., I have read
accounts glven by some scores of his exegetes and each followed
his own line. We are even told by some that he was no haya-
vadin at all, although he has always been famed as the greatest
exponent of Lle theoky of May&, but rather, the greatest
realist in phvlogopnlcal history. One cm¢nent follower of
Sanksrs even declared that my phiWOSopmy end Sankara's were
identical, a statement which rather took my breath away.52

51
52

D.S.Sharma, The Renalssance of Hindulsn, p0334o

Sri Aurdbindo, On Yoga IT, Tome One, p.43.
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However, from our knowledge of Advaita we see,, it
argues that the manifestation of the world out of Brahman
is merel& an apparent modification(vivarts), and not a real
one(parinama). It is perceived as real by lgnorance(avidyad).
As soon as lgnorance is removed the individual self and the
world cease Lo exist. The world and the self is thus a mere.
appearance, g superimposition(adhyisa) of illusion upon Reality.
A mere appearance is totally external and unessential to the
intrinsic nature of Brahman, so it is false. In this way the
purity and Oneness of the Absolute is protected by the pure
monistic Vedanta. But in doing so it does virtually deny the
statements of the §ég§; such as those have been quoted at
the beginning of this chapter; becsuse in a very plain and
unamblguouvs manier 1t has been asserted almost in every major
Upanisad that the world has been issued out of the Brahman.
There is no indication whatsoever that an illusory world
was fpisted by Brahman. Agein in spite of its clever attempt
Advalta does not seem to heve been successful in maintaining
the purity pf Brahman., It explains the apparent realiity of

the world, Jiva etc. through the iunstrumentation of a dar-
o]
J .

kening force called Haya. But Hays it cannot explain.

L

5/“Héyé, ajfiana(ignorance), avidyd(nesclence), and
prakrti{nature) are practically synonymous. Mays generally
signifies the cosmic illusion on account of which Brahman,

or Pure bOﬂSCiOUoﬁeSS, appears as the Creator, Preserver, and
Vestroyer of the Universe. It is under the influence of avidya
that Atmen, or Pure Consclousness, appears ag the Jiva, or
individual self. Ajfana makes the Absolute appear as the
relative, the One as the maeny." Nikhilananda, The Dparl ads
volol, Pa57e . : :
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Maya is stated to be inexplicable(anirvacya). It camnot belong
to Brahman, nor can it be given any status outside Brahman.

When it comes to an explanation of M3ya, he(Advaita
Vedantist), like the scientist dealing with Hature, can do
no more then arrenge and organise his ideas of the process
of this universal myst1f10aL¢oq~ he cannot explain how or
why his 1llu31onary mystifying Laya came into existence. He
can only say, 'Well, but it is there'.54

Integral Advaltism of Sri Aurcbindo

ori Aurobindo shows thet these polarities between

part and whole{ immutability and mutability, one and many

and So on pertaln to our mental consciousness--to the cate-
gories of finite logic. But to the consclousness and loglc

of the Infinite they melt away; and the Sruti embodies the
outpourings of a consclousness throbbing with the experience .
of the Infinite. So according to him these difficultlies cease
to exist 1f we can look into them from the point of view. of
the all-comprehensive unitive consciousness of the Infinite.

fng
Thus he finds no difficulty inm accepL uqe statements of the

Upanisads regerding the identity of Brahmen, world and soul

as they are. The Isa Upanisad has expressly combined the

-

apparent dichotomies into an unitive whole(verses 4,5,9-14).

We would rather guote extensively from Sri Aurobindo's

comments on these verses

Brahman ig one, not numericsally, but in essence. Numeri-
cal oneness would elther exclude multiplicity or would be a
pluralistic and divisible oneness with the many as 1ts parts,
That is not the Lﬂlij of Brahman, which can nelther be diminl-
shed nor increased, nor dlvided.

The nany in the universe are sometimes called parts

54

Sri Auroblndo, On Yoga II Tonme One, Do 50
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of the universal Brahman as the waves are parts of the sea.
But, in truth, these waveg are each of them that sea, thelr
d¢we¢s¢11es being those of frontal or superficial appearances
6. eg caused DY “the sea's motion. As each object in the
unlverse ls really the whole universe in a dlfferent frontal
appearance, so each individual soul is 21l Brahman regarding
Itself and world from a centre of cosmic consciousness.

. For That is identlcal, not s¢agle, It is identical
always and everywhere in Tlmm and Space, as well ag identical
beyond Time and Spsce. Numerlcal oneness and multiplicity

are egually valid terms of its essential unity.55

Lven in asserting Oneness, we nust remember that Brah-
man is beyond our mentel distinctions and is a fact not of
Thought thait discriminates, but of Being which is absolute,
infinite, and escapes discrimination. Our comsciousnees is
representative and symbolic, it cannot concelve the thing-
1n~1tsoll, the Absolute except by negati on,~¢w~mgusl ~that
iw oacze 1n a sort of vold, by enpiylno it of all that it
seens in the universe to contain° But the Absolute is not g
vold og negation, It is all that is here in Time and beyond
Time.5

Criticism of the Advaita Stand

-

Advaité Vedantlsts countend that the oﬁeness of Brahnan
is upheld by ééuti(érutipraména), and realisable in Samadhi.
e have seen how they in theilr attempt at drawing a consistent
meaning out of ggggg are.eventually obliged to contradlct
the straight meaning of the text by denying reality to the
soul and the world. Though we cannot enter here into linguls-
tic analysis, our maiﬁ concern being interpretative, yet views
of neutral scholars may be cited here regarding the distor-
tions an Advaitist often makes in his readlng of the meaning
of the text. One scholar writes:

Let us stop for a moment to consider the nature of the

L

world as expleined in the Brhadaranyalka Up anisad....Do we
it stated here that the world 1s a mirage, a fiction, the ne

Sri Aurobindo, Ifs Upanishad, pp.37-33.

5
6ibid PP MO~
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shadow of something else, or do we not find it distinctly
stated in languege which does not admit of any ambiguity
whatsoever, that the world, like everything else, came out
of the Belf, the Brahman? We hope no one will have the bold-
ness to say that the 8elf or the Brahman, here spoken of,
is only relatively true, and that, therefore, the world and
everything else that came from the Self or Bralman, are only
relatively true. It cannot for = momez T be Qoubued that the
world 1s as true as DBrehman itself. 57

Similar charges have also been brought by Keith who has been

guoted by Rawson. While pointing out in hho troluoﬁlon to

U

the Katha Upanligad that there is no mention of kiya in any

of the oldex Upanisads in the sense of 1llusion, Hawson adds:
Nor is there any support for Sa o's doctrine of
the two orders of knowledge(vyava 1ri e, and parawquhwxe)
or the two forms of Brahf.m(nqra and parE ) which, 1f iamposed,
distort the senge of the Dnanlsadsm It is true thatgéhere are
different ways of conceiving Brahman and Br,II.3. f.”% does
speak of two forms of Brahman-—the formed(mlirta) Brahman
which is empirically knowable, and the formless{amUrts) which
is not an object of empirical knowledge. Bul though Sankara
clains the support of this vpassage, the diOJLﬂOLLOH between
the two forms here described and those of Sankara is evident.
For Tthe murta branman is just the universe of which the form-
less Brahman coustitutes the Realilty of reality(satvasya
satyam). We shall see in our commentary to what desperate
expedlents of exegesls Sankers has to resort to maintaln his
position. As Keith says, his whole attempt is 'a clever tour
de force Ult OUbwLWHQL va lidity, and its ingenulty is as
great as its improbabilityt 59

o o }35‘

Synthesis on the Baslis of Lxperience
As for the verificatlion of the so~called Oneness by
Sawadhni, Advaltists always refer to the statlc experience

even as -they emphasize the negative description of the Absolute.

=
57 -
S.C.Chakraborty, The Thilosophy of the Upanisads,
(Universiﬁy of Ualcutta, 1935), p.l32.
58
dve vava brahmano ripe, nlrtam calvamirtan ca, martyam
camrtamn ca, sthitam ca, yac ca, sac ca, tyac ca. (Verily,
there are two forms of Brahmany the formed and the formless,
the mortal and the immortal, the unmoving and the moving, the
actual and the true)




Sam@dhi may lead to dynamic experience too, end the Absolute
is described as by neti neti(not that not that) so also by

iti iti(this 1s , this is), and neither of 1% is exclusively
correct or exhaustive. However, if the matter is to be veri-
fied by a reference to the experience s of Samfdhi, then it is

necessary that we take account of such high and wide experlence

as include that of Nirvana, Hiyz, Nirguna, - Saguna and all that.

Sri Aurobindo claims to have passed through all these experi-
ences before he could harmonise and integrate thenm.

How to reach Wirvana was the first radical result of
ny own yoga. It threw me suddenly into a condition above and
without thought, unstained by any mental or vital movement;
there was no ego, no real world-- only when looked through
the immobile seunses, something percelved or bore upon its
sheer silence a world of emplty forms, materialised shadows
without true substance. There was no Cne or many even, only
Jjust absolutely That, featureless, relstionless, sheer, indes-
cribable, unthinkable, absolute, yet supremely real and solely
real....l lived in thet liirvinag day and night before it began
to admit 2ther things into itself or modify itself at all,
and the 1lnner heart of experlecnce, a constent memory of it
and 1ts power to return remsgined untll in the end it began
to disappear into a greater Superconsclousness from above,
But neanwhile realisabtion added itself to realisation and
fused itself with this original experience. At an early stage
the aspect of an illusionary world gave place to oune in walch
illusion is only & small surface phenomenocn with an immense
Divine Reallty behind it and a supreme Divine Keality above
1t and an intense Divine Ieality in the heart of everythling
that had seemed at. first only a cinematic shape or shadow,
And this was no lmprisonment in the senses, no diminusion or
fall from supreme experience, 1t came rather as a constant
heightening and widening of the Truth; 1t was the splrit that
saw objects, not the senses, and the Peace, the Silence, the
freedon in Infinity remained always, with the world or all
worlds only as a continuous inclident in the timeless eternity
of the Divine.b60

59
.M. liawson, The Kaths Uvpanisad, (Oxford University
. P P
Press, 1934), pp.36-37.
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This description of diverse experiences on the non-verbal
plane precluoes us to consider the impersonal static Brahman
as even tﬂe highest not to speak of considering it the sole
Reality. Katha clearly puts the pe:sonal over the impersonal:

Mahatseh param avyektam, avyaktédt purusal parah
purusadn na parah killcit: si nasbha s& pard gatin.l.3.11.
(Beyond the great self is the unmanifes st; beyond the vrmeanifest
is the Purusa. Beyond the purus e there 1is nothing. That is
the end, that is the final goal.

o)

However, we need not accept elther the personal or the

impersonal as the highest. The concept ‘indeterminable truly

Y

implies that no conceptual scheme can be equated with ultimate
reglity,, as Srl Aurobindo writes,

murely impersonal existence and consclousness is true
and possible, but also an entirely. personal consciousness and
existence; the Impersonal Divine, birguna Brahmen, and the
Personal Divine, Saguna Brahman, are here equal and coexistent
aspects of the Eternsl. Impersonality can manifest with person
subordinated to 1t as a mode of expression; but, equally,
Person can be the reality with impersonality as a mode of its
nature: both aspects of menifestaltion face each other in the
infinite veriety of conscious Bxistence....bl

. b

the divergent

[¢]

This indeterminability is what 1s sugrested by
description of the Truth occuring in the Upanisads without

one contradicting the other. This is the comprehensive loglc
of the Iunfinite-~the loglc of the Heallty. This impels us

to take both Being and Becoming as the one 1lndivisible realluyo
But one-~gided static experience confront only ... Beling.

Unless one realises the Supreme on the dynamic as well
as the static side, one cannot experlence the true origin of
things and the equal reallity of the actlvo sreohman.... 1t 1is
only if you approach the Supreme through his double aspect

61,

Sri Aurcbindo, The Life Divire, (New York: Sri
blndo Iibrary), D255, :
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of Sat and Chit-Shakti, double but inseparable, that the
total truth of things can become manifest to the inmner
experience. 62

Ontologlcal Status of the World

Thus according to Sri Aurobindo the Upanisadic view
about the reality of the world is that it is as much real,

with all its finitude, mutability, transcience and all that,

o)

s the immutable infinite Brahmen is. Nothing is oubside the
reality. "He possesses eternally in Himself all that is, has

been or ever can be, and He therefore does not lncrease or
63 ‘ .
diminish, " How. doés One project :. . omeself into many, how

cr

does the Infinite become finite that is a different story,

—t

but the many and the finite are within the One and the Infinite,

and "if one denies its{Iunfinite
é

's) capaclty for being limited

A

one denies the unlimitedness."

s
i

Creation: Cnit-~Shal

i

i and Ignorance

"

Our account of the ontologlical status of the world
will remain incomplete unless we show how the Infinite becones
the finite,although we had'pccagion to touch upon this succl-
nctly in previous chapters. The Advaitist, while pursuving g
negative method, does almost divest the Absolute of the aspects
of Chit and Anenda, only Sat remains as a sheer abstraction

and a logical ground. But if we take account of Chit we. shall

62 .

Sri Aurobindo, On Yoga I1 Tome {ne, p.39.
63 _ . o

Sri Aurobindo, Lsa Upanishad, p.3%.
6L '

E.Wood, in his essay The Concevt of Integral Unity
in The Integral Philosophy of Sri Aurobindo, ed. cChaudhury
& Spilegelberg.




have no difficulty to find a hebitation for Mayd. But kiya
not in the Advaitic sense of a darkening force but as the
supreme Consclousness-Force which runs out(paryegidt) in
rhythmic menifestation out of a sheer inherent Ananda. This
Consciousness~Force of the Absolute is posseééed of the power

of self~varigtion

‘e

self~1limitation and self-absorption. It is
not under any obligation to use this power, nor isﬁt deter-
nined by anything extrinsic bto itself. It energises itself
wilfully>and plunges into creation by self-iimitation and
self-obscuration. In our account of the three poises of the
Supermind 1t has been polnted out how the Divine gnosis
(Consciousness-Force) comes down successively towards indivi-
dualisatlon for manifestation into the many. At the stage -
where the sense of unlty gelts shrouded and separsgtiveness
begins there actually Ignorance(ligya in the Advaeitic sense)
starts. (Please refer to the chart given at page vi ) So
Ignorance 1s not a comstituent of the self~revealing(§§§25§—
kasa) Divine, nor is it utber darkness. It is separative
knowledge developed in the process of projecting of the One

into the lMany. At the culmination of this process (of involu-

tion), however, separative knowledge gets lost in utter absence

I~

of ¥nowledge--~liescience. From there again evolution starts,

as kundakes says,

tapafd ciyate brahma tato'annemabhl jdyate snnat prano
nanah satyah lokdh karmasu cémrtam. hu.U.I.l.8.
(By energism of consciousness or Tapas, Brahman is massed;
from that matter is born, and out of matter life, and mind
and truth and the worlds, and in works immortality.)
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That creation is preceded by tapas on the part of the

Ureator has also been mentioned in the Vedas and sone other

Upanisads, namely, Talttiriya II.6.1.

so'kamayata, bahu syam prajiyeyeti, sa tapo'tapyata,
sa > tapas tapbva, ldam sarvam asrjata, yad i1dam kin ca.
(He desired. Let me become many, let me be born. He performed
austerity. Having performed austerity He creagted all this,
whatever is here.)

By tapas is meant a self-concentration on the part of the
Divine for a movement in self-~linitation. Sri Aurobindo observes

Tapas means literally heat, afterwards any kind of
energlsm, askesls, austerity of conscious force acting upon
itself or its object. The world wss created by Tavas in the
form, says the anclent image, of an egg, which being brbken,
again by Tapas, heat of incubstion of counscious-force, the
Furusa emerged, soul in Nature, like a bird from the egg.65

In the verse Just quoted similar result of the tapas is given:

tat srstvd tad evanupravisat, tad anupravisya sac ca
tyac ca abhavat, niruktai ciZnirulktam ca, nilayanan canilayanan
ca, V1jHidnam cBvijhanam ca, satyam cd3nrtam ca, satyam abhavat,
vad 1ldam kinm ca, tat ssatyam ity Acaksate.
(Having created it, into it, indeed he entered. Having entered
it, he became both the actual and the beyond, Tthe defined and
the undefined, both the founded and the unfounded, the intelli-~
gent and the non-intelligent, the true and the untrue. As the
real,)he became whetever there 1ls here. That is what they call
real,

S0 we see creatlon proceeds from self-concentration

(tapas), and in the process of creation, rather self-manifes-

tation, separativeness (Ignorance) as opposed to Oneness

develops. It 1s this Ignorance that has been referred to in

the Upanisad as Avidya whereas Vidys i1s the knowledge of the

i = Ay

Une. Pclarities of our nmental consciousness 1s the creation

of Avidyd ag is indicated in the verse just cuoted. Zight
65 , :

Sri Aurobindo, The Life Divine, Vol.II,varti, (Pondy:

e

Sri Auro. Ashram,) v.336,
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relgtion of all these polarities can be grasped taking botl

Vidya and Avidz@ together., To reject elther or to accept

the other exclusively i1s not the right rule of life or the

. « -
true understanding of things. As Isa says:

Vidyancavidyanca ywu tadvedobhayan saha

AVLdJ 311““%m tlrtva vlJvamftqm asnute. 11.
(He who knows tth as both in one, the Knowledge and
Tgnorance, by the Ignorance crosses beyond death and

Knowledge enjoys Immortality.

the
by Tthe

IEQ

Now, how to take up both Vidyad and Avidysd tog

®

ether,

how to reconcile the One and the Hany in:a purposeful life

" e

in this world is the prime concern of soul-culture. ¥We are

coming to that presently.

57



CHAPELR V

NATURE IND SmOP‘ OF SOUL-CULTURE

N

A Resume of the Basic Truth about Brahman, World and Scul

It has been shown that the world is a real menifestation

) )

ofthe Divine. But in fact none of the attributes used to
describe the Divine is applicable to the world which is finite,
nutable, halL-oonsowent full of limitations and so oun. How
could 1t be so? It has been due to the willful self-obscuration

>

on the part of the Divine so much so that He appears to be His
onp051tes° Yet truly in all the apparént negations of Himself
e 1s present; the world is made essentlially of the same stuff
ag the Divine. What is the Divine and what are the stuff of
the world? Following Sri Aurobindo we can concelve roughly

of the-scheme given at page vii, (Please refer to 1%t).

p

Saccidanands manifests Itself through Its creatlive

genivs the Supermind. Supermind is divine Ideatlon, divine

Gnosis. It brings down in manifesgtation all the verities of

.

Saccidananda including itself. In

.

the subtle or sublininal

region of manifestaotion subtle physical, subliminal life-force,

psychic entity, and subliminal mind represent the essence of

Sat, Chit, Ansnda, and Supermind respectively. Similarly in

the material world body, life, ego, and mind are thelr corres-

ponding forms., The Jivatman belongs to the upper hemlsphere,

-

it is inherent in SaccidZnands and is there as the support of

o

the individuvalisation 1.e., manifestation of the One into the

liany. The purusas in the subliminal region are 1ts projections
s mmmeon & ot .

58
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in Becounlng; but 1ts primal delegate 1s the psychic entity,
or rather, the p$ychio belng in man; the psychic being 1is
actually the principle of immanence in menifestation.

However, the oneness of the Absolute contalns the
possibility of the many; and the One manifests Itself into
many through particular concengrations.

Hultiplicity is the play or varied self-expsnsion of the One,
shifting in 1ts terms, divisible in its view of itself, by
force of which the One occuples many centres of oonsoiousness,
lnhab'*s many formations of energy in the universsl kovenment.
Hultlplicity 1s implicit or explicit in unity. Without it
Uany would be either a vold of non-existence or a powerless
sterile limitation to the state of indiscrinminate celfnabsorp—
tion or of blank repose.bd

Eanifestaaion implies two movements in the Transcendent-
one towards the Vast--universal self-extension, and the other

towards Individuallisation., These implicit movements in the

Cne are movements in Knowledg e(Vldya) in paraprakrtl through

the instrumentation of the divine Grnosls, the Supermind.

Avidya starts from where real descent onsets. The Divine

puts on Himself cover after cover as it were and transforms
Itself step by step to the apparent opposites of His nature.
The unity gets subservient to the separative movements, and the
multiplioity gets oblivious of the inherent unity.

o - - -

sarva praja sata aganya nae viduh sata agacchamahe 1ti.
Ch.U.v1l.10.2.
(ALL Ebege creatures come from the Iieal, and yet do not know
that they have come from the Heal.)

Levertheless the world is made essentially of the Real.

Brahmen must be the materiasl of the world as well as
its base and continent. If the gold of which the vessel is made

66

Sri Auroblndo, Tsa Upax eé 192,
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is real, how shall we.suppose that the vessel itself is a
nirage? 57

Taittiriya says, taddtminan svayam akuruta. IL.7.{(Itself

created itself; none other created it.)

che Higher and Lower Hemlspheres of Reallts

The distinction between the actuasl and the Real, between

the gross form of phenomenalepard prakrti) and divine super
nature would not appear so irreconcilable if we teke cognisance
of the intermediate sphere of subtle worlds lumped together
in the chart referred to above as the "Subliminsl region. That
it is through these regions that the Divine has projected
Himgelf in the form of this world, and that it is through
these that man has to undertake his journey to the Absoiu%e,
and that sll thege are there as living truths in the deeper
layers of our coumsclousness is testlfied by many passages
in almost all the Upanisads uttered in different context,
though often in figures and symbols. This subliminal region
is the link between the highest and the lowest? between the
subtlest and the grossest. |

The Jivatmen, we have seen, is the support of all
individual formations. It pubs forward projectiouns of itselfl
to work as multiple centres in the subtler regions of matter,

heoga

life, mind etc. In this way different puUruUSas--—anna, Drénawaaa

o b

thing~-servabhltinteratng; it is also one with the Ultinate;

67 .
Sri Aurobindo, The Iife Divine, (Pondy: Sril Auro.
Ashran,) 1.39.




ON
-

but its projections are countlesg. Of these that which draws
down the Anands in the lower hemisphere is the inmost being
of all ofeatureﬁe‘lt is as 1t were the speclal representation
of the divine Light in the darkmness of aparsd prakrtl. When the

B

Upanisad says thaet Brabman having created the world entered

into it(tat srstvd tad evanupravigat. Tei.U.II.6.1.), it
68

refers to this psychic entity. It is this which is the

real integer(that which integrates) of our life and experience.
It is the root of our unigue individuality, and the true
personallity. It orgasnises the life setretly in those who live
mostly on the surface, and consciously in those who delve deep

into the subliminal and meet thelr real being there. It is this

I

entity which supvives death, and carries over the essence of
individual progress in this 1life for fresh adventures in

consclousness in newer lives,

It is a flame born out of the Divime and, luminous
inhebltant of the Ignorance, grows in it Ttill 1t is able to
turn 1t towards the Knowledge. It 1s the concealed VWitness and
Control, the hidden Guide, the Jaenmon of Socrates, the lnner
light or inner volce of the mystlic. It 1s that which endures
and 1s lmnperishable in us from birth to birth, untouched by
deatll, decay or corruption, an indestructible spark of the
DUivine. Not the unborn Self or Atman, for the Self even in
presiding over the existence of the individual 1ls aware always
of its universslity and transcendence, 1t 1ls yet its deputy
in the forms of lature, the individual soul, 'caltya purusa',
supporting mind life and body, standing behind the mental, -
the vital, the subtle physiceal beling in us and wabching and
orofiting by thelr development and experience,69

63

Psychic entity and psychic belng though refer to the
same thing, yet there is a little difference between then.
What 1s psychic entlty, the dormant divine principle in all
creatures 1s the psychic being in each man, since in humanity
1t i1s more resplendent more active, and the true leader of
individual self-existence. This psychic belng is considered to
be the immost belng or person since 1t is the centre round
which the other beings--physical, vital, mental--and their
1life and experiences are organlised.



Brahman, Jivatman and psychic beings differentiated

In the Upanigad we come across innumerable passages
speaking about the Atman. Obviously they do not speak exactly
of the same thing, or rather, of the same status of the Atnman.

Lofty expressions like so'hem(that am I), tat tvam asi (that

thou art) point to the ultimate One, whereas description of

the soul in Katha and SvetaSVQLa?a as no blo ger than the thumb

seated in the heart (angusthamit trah puruso madhya atmani

tisthati.Keths.I1.1.12. )points only to the indwelling spark

.

the Divine as the leader of the embodied existence, as
another verse of Kaths points out.'dbmanam rathinam biddahi
Sariran rathamevs fu.'IGB,B,(Know %he body for a chariot and
the goul for the mastér of the chariot). The Inner Controller

spoken of by Y&jHavalkya in bthe Brhadaranyska does also refer

this indwelling psychlc belng:

yo Vijdane tisthqn, 71 jnanad anua¢ab,@°yo vl jfanam
antaro yamayati, esa la Lnantaljﬂml anrtah. IIT.7. 22o
(He who inhabits the intellect but is within it, and who
countrols the intellect from within, is the Int erﬂal Huler,
your own immortal self.)

e

That this inner being is very mnuch involved in the embodied
existence as its leader and guide ig indicated clearly by a
verse in Katha which says,'iu~tam svac charirat pravrhen
nun jad ivesilkan ahalrjnnao I1.3.17.(One nust separate him

with patience from one's body as one separates from a blade

of grass its main fibrea)

Sri Aurobinde. The LLfe Pivine, p°209

RHeferring to this verse Ranade writes, "The process
of the extraction of the Atman from this Frail body implies a

chorouua 1nmenemce of the Atman Ln'uhp body.' A,D,vaque, A
Constructive Survey of Upenlsadic Phil nODﬂ“,DnOBWL b2 o

62
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In between these two types of description--on-e of

s

the Absolute One and the other of the individualised souls
in man there are many others which speak of the Jivatman
proper, i.e., one self in, or rather as the suéport of
everything. For example, iSa says: - -

yastu sarvanl bhutani dtmanyevinupasyati

arvabhutesu caitmanein tato na vwgugubsateo 6.

.(buu hn who seeés everJWﬂer the Self in all existences and
all existences in the Self, shrinks not thereafter from aught)

The Upanisad is not a metaphysical treatise. That is

why we. do not have these distinctions between dilifferent polses

of the self made categorically, al though they have been suffi-

ciently indicated by these spontaneous utterances. Again it
would be wrong to overemphasize the distinctlons in our attemp
at a critical ansglysis of the self. Bven the individualised

psychic being involved in the cycle of life in apara prakrti

is basically the supreme Self itself, Chindogya has spoken

of this identity very clearly:

atha yad atah paro divo jyotir dipyate visvatalh
orsthesu, sarvatah prethesv anutta mesuttamesu lokesu, idam
vava tad yad idam asminn antah puruse Jvotjh,;mi 13, 7
(ow the light which shines above this heaven, above all,

above everyuhinb, in Lhe highest world bCJond whlch there-
are nNo hirherg verily, that 1 the same as this light which

ig here within the person. )

Sri Aurobindo writes aboul this identity exactly 1n the same

nanner. While describing the psychlc being he says:

Again, an eternal portion of the Divine (Gita,xv.7.),
this part is by the law of the Infinite inseparable from 1ts
Divine Whole, this part 1s indeed it-self that Whole, except
in its frontal sppearance, its frontal separatlive self-
experience;71

2N

Sri Aurobindeo, The life
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A clear distinction has, however, been made between

dJivatman and the psychic being inﬁ couple of suggestive verses

in kundeka IIL.1, and 2, and Svebtasvatara iv.6,7.

dva suparnd sayujs sakhaya uaménqa vrksan narisasvgjéte
teyor anyan pippalain sVAAvV atty anasnann anyo' bhicadkesiti.

(Two birds, beautiful of wing, close companions, olin” to one
common tree: of the Two one eats the sweet frult of thc tree,
the other eats not but watches his felTOW

Senane Vj i§e puruso anapﬂo nusada SOO&tL nnnquaaaﬁ
Justaun yada pasy abj anyan I1gam-asys mahimdnam iti vitasol cah,

(The soul is ‘the bird that sits ilmmersed on the one common tree,
but because he is not lord he is bewlldered and has sorrow.

But when he sees that other who is the Lord snd beloved, he
knows that gll is His greatness and his sorrow passes sway

fron him.,)

The detached Witness-self is the Jivé+. v, and the other

which enjoys the fruit of the tree of 1life is the psychic

being. The latter realises 1ts greatness and freedom when 1t
looks up and meets the eyes of that of which 1t 1s the delepgate
.

in Nature. Mow, this practicasl differentlation between the

~statuses of the self desplite real identity 1s very lmportant,

It is only through this a genulne 1link between Ygggé and

Avidya, between the Divine above and life on earth can be
established. We have stated at the beginning of thls chapter
how through the multiple delegation of the one Self the world

of multlvylicity has been created. Now we have to see how from
the opposite direction through these'multiple delegation(psychic
beings) me@oan reach the Diviney and this process is what we

have termed the soul-culture.
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Psychlic Beling as the Core of Personality and Individuality

Aécording to Sri Aurobindo, the psychic belng is, 1in
its fronfal separatlve aspect, the core of our unigue indlvi-
duality. (By the reference to an aspect of 1t the psychic
being is not, however, being divided againe It is to be under-
stood that there is no real gap or division in Reality terres-
trial and supra terrestrial, it is g natter of degree and

vy of consciousness. I the one end of the psychic
f it 1s permissible to use such an expression, mneets
tman, the other end pilots thé life of an individusl
being involved in the experience of his mind life and body.)
In the Xatha Upanisad the first boon that Ilachiketas asks of
Yams 1s that his father should recognise him as the self-sane
son of him when he goes back to earth, Vith his death his
body .has disintegrated, his atman is the atman of everybody
else., Where lies his distinctiveness, how can he be recognlsed
as the self-same person? It is the psychic belng which forms
his individuality, his ﬁniqueness as a Being° If he assunes a
sinilar body as he had before he passed away from the earth,
this will be possible only because of the permanent(yet variable)
element of his existence. In a number of Upanisads eschatology
has been discussed. It has been said, as in Praén@ I.10, Kathsg

ga 3, that different souls have different lives after

11

Ir.2.7,

they pass away according as the state of thelr consclousness

a2t the tinme of death. Some go to darker regions, some to heaven
and then come back to earth, yelt others get merged into the
the
Infinite and so on. Thlis doctrine ofﬁsoul’s journey and rebirth



66

and finel liberation .can be accounted for properly only

through this comcept of the individual psychic being partli-

}_h

cipating in the experiences of life.

It has been sald that thls psychic belng is our mark
oh

of ilnaividueallty and true personalilby. This is rather, over-

implification of 2 situation which is really complex. Besides

wn

this central being there are other minor projections of the
Jivatman in the subliminal sphere-—the mentsl, vital and
ﬁhysioal beings, and on the surface we have our surface nind,
enotions, body and the ego. Both on the surface and the
subliminal levels an individusl is in constant commerce with
the universel vefities. kodern psychology and soclology have
nade it amply manifest that an average man is almost entirely
determined by his heredity and environment. Yet there are
certalin dilstinctive features, however Insgignificant, which
mark one person from another., Sri Aurobindd would say that

the root of this wilgqueness is the indwelling soul, and the
more is ‘this soul developed,l.e., the more 1t can cast its
light on the subliminal and the surface exlstence the greater
is the individuality; and scope of richness of personslity of
the man. (The word individuality is being used in the sense of
uniqueness, and personality includes everything connected with
all the ‘aspectis of life of a nan; at the core, however, the

person is the psychic being.)

‘Comparison with Advelta and Buddhist Doctrines

This involvement of the soul in phenomenal existence,
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its journey in different directions, Karms and Rebirth all
these are accepted as valid in the system of Advaita, but only
provisionally. As soon as bthe soul realises 1ts identity with
the rm.u. Absolute everylthing else falls off; the soul is
supposed to realise that it had never been in bondage, and

that all its travall through the universe 1s a nyth along with
the unilverse itself. The passages of the Upanisads which
describe creation of the world, soul's travail, its Jjourney
through worlds, rebirth etc. do nevef suggest that these things
are after all fictious. However, Advalta admits one positlive
thing-~the Reality of the Self or Brahman. Buddhism goes further.
It does not say anytning positive about thne Ultimate; it does
not recogunise a soul, 1t recognises an ego which is but an
ldea or a name given to a combination of mental stuff, and is
're8pomsib1e for their continulty. Even as a ohariot has got

"no reality other than the plank, wheel and spﬁke% of which 1%
is made, so 1s this ego a mere name, a semblance of reaglity,

a falsity. Similarly the universe itself is no more than =

combination, 'samhata', formed and maintained in its continuity

q

by the successions of Xarma, by the acti

k4

on of Imergy. Liberation
in this systen lies in giving up of attachment and conseguent
disintegration of the ego. The result is extinction, so nuch

so that there is nothing which can feel itself to be free.

What we see in both these systems is that spiritual
freedon and the cosmic compulsion sre equally admitted, but
in a botal separation and an exclusion from each other's own
proper field,--still as absolute opposites and contraries.
Compulslon of ignorance or Xarma is absolute in the world of
birth; JreGOOm of the spirit is absolute in a withdrawal from
birth and smos and Xarma.7?2

Wasr: St Ao EI. PR k) o RIS 3 . -
f3ri Aurobindo; Problem of Kebirth, (Pondy: Ashram)p.97.




Both these systems fall to recognise any principle of
Freedom, Divinity or Infinity in the nwidst of the world of
finitude énd Ignorance. Yet they insist upon the individual
to give up the way of ignorance and strive for the Freedom.

How can a man seek Freedon and Light 1f something of it is not
present in him, rather 1f he is not basically made of that

stuff? Agsin, freedom becomes meaningful omly in the context

of boﬁdage,~~freedom over bondage, play of infinity over finitude,
Thet is why the Upanisad has urged to take Vidya and Avidy&
together: yastad veda ubhayam saha. iégﬁle They are not really
contradictory, ignorance itself is the(veil of a secret knowledge.
The Upanisad has categorically condemned any exclusivist |
tendency in this respects

andham tamah vravisanti ye' vidyamupasate
tato bhuya iva te tamo ya u vidyayam ratah. Isa.9.

(Into a blind darkness they enter who follow after lumor,nce,
- they as if into a grealter darkness who devote themselves to
the inowledge alone.)

The exclusgivist tendency does not allow any bridge
between the two hemispheres of realily, sees no point in
Creatlon, conoﬁdevs life a mere "sound and fury signifying
nothing'. fﬂ_SAHOb the true import of the-teaching of the
UpanlgadUQ The Upanisad has time and agaln spoken of the world
proceeding from the Divine, and has declared the presence of
the Delight behind the vell of all apparent contraries:

iyam prihivi sarvesdm bhutanam madhu, asyal prthivyel

sarvani bhutaﬂ¢ madhu; yas cayem £ n%ha asyan nrthwvyam
tejomayo' nrtamayal purusal, yes cayam acH tmem sariras Lego—

mayo'mrtanayal purussh, ayem eva sa JO yam Atma, ldam amrtam, %
idem.brahma, idam servem. Br.U.I1I.5.1
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{This earth i1s like honey for all creatures, and all creatures
are like honey for this earth. This shining, immortal person
who is in this esarth and with reference to oneself, this
shining, immortal person who is 1n the body, he, indeed, is
just this self. This is immortal, this is Brahman, this is all.)

This indwelling principle of the Delight provides s
bridge between the two contraries; and it is only on the basis
of this bridge, Sri Aurobindo maintains, a Treally meaningful
freedom on earth is conceivable,

Only if there is & soul or self which is not g creatlon,
but a master of lature, not a formation of the stream of
universal energy, but 1tself The former and creator of 1ts -
own Karma, are we Justified in our claim of an actual freedon
or at least in our aspiration to a real liberty.73
Obviously it is this Divine principle in man that endows his
individuelity and personglity with a real depth and profundity,
and sccounts for the inherent urge in man for things higher
and nobler, and his capaclty to concelve and create lmages
of Truth, Beauty, Freedom and Good,

The Ideal of Perfection

However, if our study of the Upanisads leads us so far

then we may safely conclude that the ideal . the Upanisads
uphold 1s a life of freedom on earth-~Jivannuktl, to use a
naster phrase of the GItE which is regarded as the guintes-
cence of ‘the Upanisad, and not escapement from life and world
into the Hon-existent or some featureless colourless Exlstent.
Nevertheless we must not be hasty in our generallsation. Ve
have to consider carefully the values upheld by different
Upanisads and the spirit working behind then.

73

Sri Aurobindo, The Problem of Rebirth, p.96.
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ye ndham ndmrts sysm kim ahem tena kuryam. Br.U.II.4.3.
(What should I do with that by which I do not become immortal?)

1 bhtmalve sukham. Ch.U.¥II.23.1.

Nglpe sukhamast
ess in anything small. Only the Infinite

(There is no happin
is happlness.)

These two great sayings{mahavikya) of the two great Upanisads

nay well be counsidered to have summed up the values of the

> g

very posltlve words have been used.to denéte the state of
ultimate fulfilment, one 'amrts' (immortal) which is under-
scored by deiight since aﬁyta literally means nector, the other
is pbviously delight--gukham. In many other places like, Kadhu

Brahmen of Brhadaranyaka, and Brahminsnda and Vrgu Vallil of

Talttriya, Brahman, and for that matter the state of fulfilment
has been stated in terms of Bliss. Ye have quoted from Br.U,

earlier; let us now present a few words from Taittiriya:

bhavatli.2. 7.
exlstence.
at this creation

Raso val sah rasam hyeviyam labdvanan
(Verily, it i1s no other than the delight bel
When he has got hinm this delignt, then 1t
becomes a thing of bliss.) '

P @
[4)]

i
et

3nando brammeti vyalsdndt.3.6.
(Lie knew Bliss for the &bernal.)

oL

truth,

i

It may be contended that this is but one aspect of the
But it does not seem to be so. Of course there are passages

particulerly in Brhadiranyaka, which speak: of the experlence

of utter silence, like, na pretya samjhastil.IlI.4.12.(Vhen he

-l e S

¢
has departed there is no more knowledge) or na taltra caksur

gacchaltl na vBg gacchatl no nano. itenal.3. (There sight attalns

U M

not, nor speech attainsg, nor the mind). These make en atien

ja

to express the inexpressible. 1t follows by lmplication that



these states are most high and should be aspired for, and we

-

sholl see 1 ber that the experience of the Silent Brahman is
a necesg Sltj for the perfection of soul-culture, yet these are

not specifically held up as the highest values. Wherever values

very posltive words like anands, émrta, sukham etc., as Kena

gives out:

tadd ha tad-va anan nama, tad- vrnam 1ty u oEsitavyamn.iv. 6,
(The neme of That is 'That Delight'; as Thet Delight one

should ”ollow after It.) -

Aspiration for the cessgtion of rebirth has been arti-
culated in qulte g nunber of  places, for instance Lundaks says:

e purusam ye hy akimds te sukram etad ativartanti
] .

a
dhiradh.IIT.2, :

(The. wise men, wiho, free from desires, worshlp the Perso
pass beyond the seed(of rebirth). -

But 1s 1t not the idea that the aspiration is for getting rid
of the compulsion of rebirth, even as the whole Upanisadic
teachlng is focussed on knowing the Truth and thus getting
‘rid of the bondage of Ignorance? Whén Haitreyl wants to be
immortal does she think of conguering physical death? Vhen

Iia cn¢ke a is sald to have been void of death(vimrtyuh) having
obtained God-knowledge from Death (Kathall.3.18.) does 1t imply
that he becomes free from physical death(he was already in the
realnm of death), and that when he comes back to his father

he will live for ever on earth? Obviously the victory to be
won is in consclousness. A libérated man is really free from
death(in consclousness ) and the obligation to come back. After

physlical death he may get merged in the Absolute, or he nay
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take rest after passing through subtle physical, subtle vital
and subtle mental worlds in the psychic world, as Talttriys
II.8. puts 1t, presunably to assume physical body later o,
But he will come back to earth not under any compulsion, but
willfully for some divine purpose even as Sri Krsuna has come
many times as he says in the Gitéiv‘5a

So the focal point is the inner liberation through

God~realisation: if that is there 1life and work does not bind

one—-na karme lipyate nare. Iss2. (action cleaves not to a man)

Thus by dissolution of ego and of the attachment +o
“bizth the soul crosses beyond de@th 1t is liberated from all
limitation in the dualities. Having attained this liberation
it accepts becoming as a process of Weture subject to the soul
and not binding upon it and by Eﬂls free and divine beconming
enjOJS 1nmorwal¢tdo 7l

Sri Aurobindo guesses alnost the same was the teaching of
Buddha too:

This poss ibilitJ of an entire motionless imnorsonalitv
and vold Calm within doing outwwrdly the works of the eternal
veritlies, Love, {ruth and nL{ﬂbeOISﬂeSS, was perhaps the real
gist of the Buddha's teaching, -- This suneriority to ego and
to the chaln of personal work 1nos andito the identiflication with

.1..‘-

mutable form and idea, not the petty 1deal of an escape fron
the trouble and suffering of the physicsl birth. 75

The 1life and works ef Upsnisadic sages namely, Yajnavalkya,
king Ajatadatru, Sandilye, Gautama, Satyakima and so on Go
also point to the same 1deal of action on the basls of Knowledge°
The second verse of iéa categorically enjoins upon the seeker
of truth to do works-- kurvenneveha karmani JiJiviset Satam
samﬁq, (Doing verily works in this world one should wish
7!
7

.{:

Sri Aurobindo, ISa Upanisad, p.ill.

Ut

Sri Avrobindo, The Life Divine,(Pondy Ashram),p
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r~ 0
. 70 )
to live a hundred years.) In Xenag part 1v we get similar

stress on works. After delivering the truth of the Upanisad

s

Una says: Tasyaltapo-dama-karmetl pratistha. IV.8. (0Ff the
J L L 2 L

e

bty and self-conguest and works are the foundation)

Iternal austerl
This stress on work 1ls a Justification of life and works since,

'works are the essence of Life'. If we consider the spirit in

which counsel 1s given to a stﬁdent on the eve of his departure
from the house of the teacher we find an ungrudging accepbance
of life. Yo artificial division between the life of a truth-
seeker and that of a householder is also suggested by thenm.
Rather we see a broad design of life which shows due regard

to man's normal propensities, and needs of the society, and at

the same time lays down a disclpline that 1s expected to lead

-

to splri- ttainment. Let us quote a few words:
pramadall, ..
prajatantun ma vyavacchetsih,...deva-pltr~karyabhyam na prame-
ditavyan.
natr devo bhava, pitr devo bhava, acarya devo bhava,
atithl devo bhava, yanl anavadyanl karmanl tanl sevitavyani,
no itarani,... ’
. = T - Iacial I nard I 0 T DI I N
esa adesal, esa upadesah, esa vedopanisat. Te.

sgtyam vada, dherman cera, svadhyayan ma p
o

(Speak truth, walk 1n the way of thy duty, neglect not the study
of the Veda. Thou shalt not cut short the long thread of thy
racee. Thou shalt not be negligent of thy works untc the Gods
or thy works unto the rathers.

Let thy father be unto thee as thy God and thy mother
as thy Goddess whon thou adorest. Serve thy Lkaster as a God
and ag a God the stranger within thy dwelling. The works
that arxe without blame before people, thou shalt do these with
dillgence and no others. :

This is the law and the tesching. These are the
Commandments. )

o

76

’ Sri Avrobindo has added the followling note to his
translation of the verse: "kurvamneva. The stress of the
worrd eve glves the force, 'doingworks indeed, and not
refraining from them.'" 1da Upanisad p.2.
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Again in gulte a number of passages 1t has been urged
and quite naturally so that we nake effort to reach the Truth
here 1tself, as Xens says:

iha ced avedid atha satyan astl na ced ihavedin mahati
' vinastih. II.5.

(If nere one comes to that knowledge, then one truly is; if
here one comes not to the knowledge, bthen great is the
perdition.) o

If we take all these different lines of thought and
counsel together what appears to be the teaching of the
Upanisad 1gs that life should be :Qv.x lived in a way that
can lead us to the realisstion of Truth, and that on the

£

. . is . . . s
firm foundation of Truth alonexa life of bliss and fulfil-

bk

nent possible,

-

It has been shown that evelution is the inverse
- J_‘

process of mvolution. The divine spark within us-- the psychic

the leader of individual evolution.,. ¥We shsgll now

I
o
oz}

belng
see what exactly is the method of thet evolution, the other
nane for which is soul-culture. Obviously fulfilment is to

e reached through soul-culture.



CHAPTER VI

THE EETECD OF SOUL-CULTURL

s L
%]

=

Life of a2 nan: outer and ilnner view of

According to Sri Aurobiﬁdo;'man,'in his éurfaoe exis-
tence, is an aggregate of body, life, mind and the ego. The
body 1s full of inertia; the life, source of energy, is full
ty, 1t is ever eager for self-aggrandisement, yet
hil ; the mind and intellect operates by division
even in its highesgt flight. The egoc effects some scrt of a

compronlse among the diverse tendencies of the body, 1llfe:

[aT]

and mind, end carries on g self-centred existence so far as
it goes. Bul such a poor image of life is not the truth of
our existence; our destiny 1s not so much clrcumscribed,
.The Upanisads are eloguent about the high destiny of man.
An oné and the same breath they say that body life and mind
are Brahman and yelt not Brahmsn in Its inherent effulgence.
The gelf-imposed cover has To be piérced through, and then
alone the truth of the body life and mind will be revealéd
and also the purport of the cover.

The life of the nind, senses, vital activities in
which we dwell 1s not the whole or the chief part of our
existence, not the hignest, not gelf-existent, not master of
itself. It is an outer fringe, allower result, an inferior
working of something beyond.77
We have to grope almost in the dark t1ll that something beyond
which holds the key to life and existence 1s discovered. And
it is to this discovery that the Upanisads point to unegul-
vocally:

To rise out of this external and surface congclousness
towards eand into thet superconscient is our progress, our

75
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goal, our destiny of completeness and satisfacltion.

The Upanisad does nct assert the unreality, but
only the incompleteness and inferiority of our present
existence.?78

.On the surface the ego or the deslre-soul 1s the
organiser of our life; it plays a real role in the evolution
of the huuan individuality. But it is oblivious of the
unlversals. However may our intellect and emotion realise the
fact that we are bound on all sides interminally with all
octhers, that an individual 1life in isclation is inconcelvable,
yet the ego cannot get out of its lnherent separativeness.

This is the root of our trouble, the evil we must fight out.

Hultiplic *y'divorced from unity is a state of Ignorance.
kevertheless the ego 1s but a reflection of the inner person
(psychiic being) on the surface of existence. The spparent
rule of the ego has to be replaced by the real rule of the
psychic being. (yah kartéd so'yam val bhutatna karanaih
KBryiténteh-purusakh. keltri I11.3. Verily, he who is the doer
is the elemental self: he who causes to act by means of the
organs is the inner person.) The psychic being is the secret
guide of our nature-~pracodayitid valso (this very one is the
nover. laltri II.6.), and as & genuine spark of the Divine
it is never oblivious of the real root of life and existence.
Low, how to establish the rule of the psychic over our nature?
That is the crux of the problem. Here exactly we are concerned
with the actual method of soul-culture.
Yo'
70

Sri Aurobindo, Kens Upanisad (Pondy: Ashram),p.9l.

Ibid.
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Means of Llevatlion

fhé Upéniéads hévé not dealt with the method of soul-
culture élaborately. They hsve, however, given sufficilent
indication and uttered 2 good « many:” suggestive expresslions.
khost ef all the truth itself implies how to reach that. If
we have come to an understending of the fundamental truth

the Upanisads then it should not be difficult for us, with
the explicit suggestions and indications, to work out a broad
method of soul-culture as envisaged by the Upanisads. Cbviously
at this stage we are actually enteriné into the congideration
of Yoga° But before we start doing that we have fo steer our
way clear of certain misconceptions.

Yoga Defined

[~te

foga l’*erelly neans union (with the Divine). This is

the sense in which the word has been used in Kathsg II.3.11.
and bve. U. LI,11, It has been used in the sense of disclpline

e .
in Sve.U.VI.13. and to indicate H&ja Yoga

L

n general in kal.

)

U, Vi,18. Though in older Upsnisads this word does not occur,

union has been spoken of, and the discipline thereof indicated.
Infact the Upanisads teken together do not warrant the use
of the word in the restricted sense of Patanjali's Yoga,

which is a later development. The seeds of all the yogos-—

an

JHiEna, Xarma, bhakti, raja, hatha are spread over the Upani-

sads and no particular system hss been emphasized over agalnst
the others. The Gita in its attempt to bring out the essence
of the Upanisadic doctrine and showing the path toward reall-

satlon and living of that truth has, 1nch t, effected 2 synthesls
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anong the different lines of yoga indicated in the Upanisads,
Cbviously for a comprehensive experience of the many-sided
truth of tho Upanisad it 1s necessary to take up all the lines

is in “° this general sense

—
p

of approach in their essence.

o

that we use the term yoga; it implles union with

s

.7, LU, S
the Divine
but more particulerly the disclpline that leads to this union.

Yoge Distinguished from Hysticlsn

. Y Iy 1

Ib is necassary to distingulish yoga from mystlcism.
This has been done very clearly by H. Chaudhury:

hystics in the best sense of the term are those who
attain direct personal realizetion of the fundamental truth
of existence, whether thst truth be called God, Self, Veld,
Hothingness, Being, Silence, or the supreme Lystery. But
mysclol°m does not involve any definite mothodioally chalked-
out path by following wnlch mystic reallizatlion may be achleved.
Hystics o“*em stumble into thelir strange and unusual experi-
ences. Lysticism does not provide any Leobnlcue IOV systenatic
organisation of such unusual expericnces or for thelr proper
co-ordination with the ordinary non-nystic areas of human
consoiousness, sensuous, intellectual, moral, acsthetic and
enotion

Youw implies faitn in definite and systenmatic p
by following which mystic experience of pure existence
be achieved. It shows a sclentific splrit of ilnvestlgat!

the domain of the splrit or in the realm of the Unco:

It also believes in the need for a rational understandir
the interrelations thalt exist between nystic Ieallaauﬁop
and other provinces of hunan experience,?79 _ ’

.

~
L

The Upenised embodies a good deal of

CQ

nystical experiences,

he same time 1t dwells upon nmetaphysical guestions

ci

but a
and the method of self~discovery.

Yoga Further Zxnlsined

=

lne first step towards self-discovery would be to turn

.L

inwards; our senses and the desire-soul have a tendency to nove

79

H.Chaudhury, Integral Yoga, (London: George Allen
Unwin Ltd. 1965), v.31. :

[



outwards, to crave for things external; they must be made to
give up thelr preoccupation with externslities, and impressed
upon to turn inwards. This does not inply any mortification

of the flesh or starvation of the senses, This inwardization

is a necesgity for the deeper satisfaction and fulfilment of

the senges themselves. But thig inward-turning, to be natursl,
would presuppose certaln dissatisfaction with the way of
superflicial existence, and a 019301ty to discriminste between
the good and the pleasant (Katha I.2.2.). It is idle to construe
ascetlcisn iﬁ the rejection of wealth by Maltreyi (Br. U.IIL.V.3),
Some divine discontent must work behind every spiritual effort
Deussen has brought the charge of artificiality agalnst

voga in general:

The first (a 11h¢lqtloa of aeswfe) as wWe saw, is the
alm of the sannyés to effect the latter (annﬂn¢“qt¢01 of
the illusion of g anifold universe; by preparatory artlflqlg;

means is the funotion of the yoga.B80

A thing becomes artificigl when 1t 1s applied as a formula
to all cases lrrespective of suitabilitye The Upanisad does
not prescribe any rigld discipline for everybody. Haltreyl

rejects wealth, but not Katyayanl. Virocana pursues Prajdoati's

instruction so far as his natural endowment allows, whereas
Indra goes far ahead. What is glven by way of instruction to
the scholars on their way to the life of a householder is not

the game what is enjoined upon Farada by Sanatkumara, since

Narada wants to be led right away beyond the realm of darkness.

~ . > 1 -
Svetasvatars has expressly forbidden to declare the highest

30

P.Deussen, The Philosophy of the Upanisads, p.333.



nystery to one who is not f£fit to receive it(VI.22.). In this
connection Deussen has quoted one of the famous saylngs of
Mapoleon that whatever is not natural is imperfect (Tout ce
gul n'est naturel est imparfait.) To move outwards, to seek
pleasﬁre 1s 1lndeed the natural tendency of the senses and the
desire-~soul. But to be dissatisfiéd with them, to seek ways

of surpassing the limltations of normal existence is as much
natural. If the latter natural urge is taken up by something
in us-—-the will or the intellect, and canalised deliberately
in a systematlc manner we have what is‘called yoga, and if
this is considered as artificial then'any systematic effort
any discipline has to be condemned as-sucha Yoga is perfectly
natursl. Only it glves up the way of 'loaissez faire' and

takes to the rule of 'up and doing'. Mhat in normal course
would take many years”or lives is éought to be achieved within
a much shorter span of time. Yoga only hastens the process of
. nature, and it is the privilege of self-consclous man to do
that. Inwardization of nature, after an initlial formation of
the individuality through the instrumentation of the ego,

is the normal oourse éf humen growth and evolution. Yoga is
indeed meant to hasten the evolution. Inwardization is facili-~
tated by, emong other things, the study of scripture (gravena),
reflection (menana), and a stock-taking of one's life and
existence. The Upanisad speaks of the way fathérs (pitryana),

way of the gods (devayina), the way of the good (Sreya), the

way of the pleasant (preya), the way of the deslre and the way
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of the sacrifice of desire and 50 on. It is up %o an individual
to choose his own course of life. There is,therefore, no
arﬁificiélity in choosing the path of austerity, of deliberate
application and foregoing many things of apparent attraction.

Yoga ig not Anti-ex lSuOQthllSL

This willful choice of the path of austerity andthe

23

effort at turning the consclousness inward seemn Lo ilmply

Y

turning back from the life of the world. For does not the

doctrine of equanimity (samatvan), a basic prerequisite of

yoga, urge fhat a yogin has to take pleasure and pain egually,
without being affected by either of them? But truly this
instruction is not meant to starve ox maime the senses, rgther
to make them keener still by replacing the normal exbernal
ego~centrlc response by the penetrating souvl-view of things.
The latter is a truver view, and 1t can take equal dellight

in what on the surface appears to be the duality of pleasure

5

and pain. 1t would be wrong to SQU%te equaninity with indl-

In the view of old phil osoohle° pleasure and paln

are 1noepﬁreble like intellectual truth and falsehood and
power and incapaclty and blirth and death; tnerefore the only
posglible escape from them would be a total indifference, a
blenk response to the excitations of Srorld-self. But a subtler
psyoholoolcal knowledge shows us Lﬁau this view which is
based on the surface facts of existence only, doesgs not really

exhaust the possibilities of the problem. It 1s possible by
bf1n ing the real soul To the surface to replace the egolstic
sLanda;ds of pleasure and pain by an equal, an all-embracing
personal-impersonal delight.

To elaborabe the point Srl Aurcbindo has &lven g number of
illustrations: he continues:
The lover of Nature does this when he takes Joy in 2ll

the things of Hature universally without admltting repulsion
or fear or mere liking and disliking, percelving beauty in
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that which seems To others mean and insignificant, bare and
savage, terrible and repellent. The artist and the poet do

it when- they seek the rasa of the universal from the aesthetic
enotion or from the physical line or from the mental form

of beauty or from the inner sense and power slike of that

from which the ordinary man turns away and of that to which
he is attached by a sense of pleasure.8l

Yoge 1s inbegral Self~developnent

s

S0 we see inVurQLZat on means opening up of a newer

=

imension of consclousness. Bgo-centric 1ty is replaced by

b_l

a opsychlic approach, and consequently our life and mind cone

o

to take something of the nature of the universal principles
of which they are manifestations on the physical plane. What
would be the result of a complete psychic orientation of our
life end existence can best be given in the words of Sri
Aurébindo:

)

If the secret psychic Person can come forward intoe the
front and, replacing the desire-scul, govern overtly and
entirely and not only partially and from benind the vell this
outer ngture of mind, life and body, then these can be cast
into soul images of what is true, right and beautiful and in the
end.the whole nature can be turned towards bthe real gim of -
life, the supreme victory, the ascent into SpirlLU“l ex1ste40\o
This will virtually mean g new. birith inte a nigher consciousness
—punar utpddanam evisya(Ch.U.III.17.5.) This is possible only
with the co-operation of all the members of our being-—body,
life, mind and ego. Iiowhere in the Upanisad body and physical
life is seen to have been neglected. On the countrary it has
been asserted that annam{matter) is also Brahman and that

work is the foundation (weng IV.8.)of spiritual effort.

81
Sri Aur0usndo, The Iife ﬂ|v1nc, (Pondy:Ashran), pp.

26768,
82 1pid, pp.270-71.
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In Chandogya I1IT,17. the entire life has been conceived in
the image of a sacrlifice. Eve:ything has to be done, not
excluding eating and sex act, in a splrit of sacrifice, as
an act of offering to the gods and for thalt matter to the
dynamnic Ulvine u@holding the cosmos. This 1s the gist of
( d

Karmayoga. In Haitri Upanisad there is a passage (I.3.)

in
which king Srhadratha, who tock to extrenme austerity after
having established his son on the kingdom, reflects that &l

this foul-gmelling body is but a conglomeration of bone,skin

nuscle, marrow, nhucus, urine, bile etc. This is an unusual

ot

description, not characteristic of the Upanisads perhaps it

is the result of Buddhist influence. But even here in this

[¢ARN

akdyana who appeared before the king to

Wy

Upanisad the sage
instruct him showed (VI.9.) how all acts-—physical and nmengal
could be eleveted, made pure by offering to the divine fire

and he prayed: |

. visvo'si veisvanero'si visvam tvey: dharyate jaysménan,
visan tu tvan ahutayas ca ssrvih, VI.9
(Thou art all, thou art the Valdvanara (fire). A1l that is born
is supported by thee. Let all oblations enter into thee.)
Indeed according to éékéyanm all life should be lived as a
sacrifice.

As for the support of the vital, the great necesslty

of keepipg the_passions in conitrol has been urged., Brahig-
charya(conservation of energy by a regulated use) has beén
enjoined upon (e.g.,Katha I.2.24, ku.U. IIL,1.5.), and virtues
like austerity, almsgiving, uvprightness, non-violence, truth-

fulness have been prescribed (tapo danam arjavam shimsa satya-

vacanam iti. Ch.U. IIT.17.4.)



For the'upward and inward turning of the mind medita-
tion on various symbols of Truth, particularly Om which epito-
mises the entire Peality has been recommended. MHost of all the
Will, key to any splritual endeavour, has Tto be steadlly
focussed on the goal. Seeking support of the Fire for that--
agne nasya supathd Traye, ié@ 18.{0 god Agni, lead us by the
good path to the fejiOLLy) 1s ectually 1hvoklno the latent
wilill~force.

Agni 1s the seer-wlll in the unlverse unerring in all
its workseoaahe.is a Truth-consoiou§ soul,uu seer, 7~ rie
and a worker,--the immortal worker in man.o3

In this way when the.entiré nature gets attuned to a

higher endeavour a solid step is taken toward self-discovery.

<y

it is then that the inner psychic being begins to put forth

its 1lght directly on the more receptive parts of our ngture;
knowledge, love, delight begin to issue out. The psychic has
been spolken of by Taittiriya (ILI.5.) as the bliss self (Znenda

atnd), and Love is the head of him (tasya priyameva Sira ah).

Stens towards self- developmenb

Guru
After this plenary turning is taken it is necessary

that the truth-secker approaches a teacher who himself is a

seer for further pro.ress onward, as is sald in Xaths, Hu.U. and

cthers: :
t@dvangythﬁm sa gurumevabhigacchet samitpanih érotriyam
brehmanisthan, mu.U. L.2.12.

(For the ﬁnowledge‘01 That, let him approach, fuel in hand, a
Guru one who is learned in the Veda and is deveoted to contem-
plation of the Srahman.)

In fzct much of this higher knowledge 1s communicated sllently

!ﬁ

Sr 83 :
Sri Aurobindo, On the Veda, (Pondy; Ashram),p.441,




to the disciple by the Guru. So we see in the Upanisadic
eplsodes puplls are coming to live with the Guru whose example
also is an important thing. kuch of this teaching is nén-

verbal, even wihen 1t is verbal, it is more than what mere words

can convey; 1t comes as a force and light. The light suffuses
o L. M K c ,, 1 Cgp— -3 m .

the entire belng of the person who receives the Truth, as we
gsee 1n the case of Satyskéms and Upakosala who could at once
be recognised as having been blegsed by the Truth (Ch.U.IV.
9.2., IV.14.2.). This perhaps is the reason that we do not
get elaborate description of the method of at ning the

higher knowledge.

Falth
This being the character of the teu01ipg, Feoith
has been consldered as an inportant preregulsite. Nachiketa

-

ni

-

had the Faith, so he got the supreme Knowledge-—-prabru
tvam $raddadhindya mahyam (expound unto me, for I have Falth-

Kathg I.1.13.). Falth is not something blind oxr irratlonal.

|.,_1

1t 1s a foreknowledge, an inchoate intuition of something

vet to come in the fromt. It arises as a result of the actlon
th’a.
us, as the, says:

4 -~

of the psychic belng on the mind and heart of
Sraddhzmayo' yam puruso yo yacchraddhall ss eva sah. XVII.3.
(This }urusa is made of PFaith and whaltever is that faith he

t and that is he.) Kaths aptly asks: astiti brubato’
nyatre kathan fadu-alab?yatef 1r.3.12, KUnless one says 'He igh

how can one become sensible of Him?)

Divine Helwo

It is not always thalb teaching is imparted
by the human Guru, it may even come from supernatural agencles,

as we see Satyakéma receiving the Truth from a bull, a fire,



a swan and a diver-bird (Ch,U. IV.5-8), so much so that his
Guru found nothing left %o be taught by himself-~atra ha ns
kinm cana.ﬁiyayeti, viygyeti (In it nothing whabsoever was

left out, yea, nothing was left out. Ch.U, IV.9.3.). Slmiiarly
Upakosala got instruction from the fire (Ch.U. IV.14); Und
appeared before Indra to enlighten the gods (Kena IIX.12).
Bven Prej3patli and Sanatkumara, the two gﬁeat Teachers occuring
in Chandogya are not human beings, neither Yawe of Xaths, |
(of course their disciplies too are not human). Whatever be
the immediate sgency frém which the truth proceeds, it is
ultimately the Self which chooses to reveal Itself. Kaotha

and hundeks has made this point clear:

yemevalsa vrnute tens labhya tasyaisa atmd vivrnute
banuvm svam. daths I.2.23., Lu.U., I11.2.3.

(Only by him whom It chooses can it be won; to him this Self
unveils 1ts own body.)

Fruits of Soul-culture

Wé have indicated esrlier what is the culmination of
soul-culture, in what form highest spiritual experiences dawn
on the seekers., We have descriptions in the Upsnisads of the
individual consclousness getting merged into the indefinable
Absolute, of blissful unlon with the Divine who 1s reallsed
to be 41l-Delight, of the experience of One Vasgt Reallity
 pervading the universe, and of one's idenfity with all creatures
high and low., The Divine 1s inexhaﬁstible, so 1s the experience

m

of Him diliverse and meny-sided. The sages have asplred to

- o~ L} L] e 1 . | o
reslise the Truth here itself-- 1lhalva Santo' tha vidmastad
vayam. Br. U, IV.4.14, (kay we know It whlle we are here

itself), and after realisation of the Truth they felt like



living long to help others, through example and instruction,

to take to the path of Truth. kany of them like Janska, and
Ajétaéatfu have not shunned their ﬁlngly duties however worldly
and strenuvous these might otherwise appear. Kings and Brahmins,
old and young, men and women have sought the truth and lived

a life in soclety as perfect as thelr inner light has made
them capable of. Soul~culture as envisaged by the Upanisads

1s not something exXtraordinary to be practised by a few, in
the remoteness of the forest or the nonastery. The sages are
nostly householders, and they lived in- villages not very far
from cilties and royal capitals. There was free exchange both
as regerds things temporal and eternal.

Upanisads foster all the lines of Yogs

it is sometimes contended by those who prefer to consider

e

the Upanisad as the Jfans-Kanda that it is the way of the

S

knowledge~-jfidne~yoga which is upheld by the Upsnisads. e

0

;_J.
S

have shown 1n the flrst chapter how illmfounded is the div
the Vedas into Jhana and Karma, and we shall now see how
partial is this idea that Jnuna yoga predominates in the
Upanisads. We have pointed out earlier in this chapter that
the synthesis atiempted in the Gita of the different paths
of yoga is the only logical sequel of the teachings of the
Upanisads. 1In. fact, separatlon of the different paths—1tT
is, however, doubtful if thorough separation is at all possible
-~ ig a much later phenomenon. LIt i1s the result, on the one
1end, of speclalisation l.e., exploring the utmost possibili-
ties of a particulsr line of approasch te the Divine, and, on

the other, of a narrovwing down and a deviation from the many-
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sided comprehensive approach of the Upanisad. Purva HImamngs

lald stress on works, Utltar Liminms 88 on Jfina, sects centering
round Rudfa, Visnu, particularly the latter, prized devollion
above 21l others. Another line followed g more rational proce-
dure which did slmost usurp the name yoga exclusively for
itself. This is the way chalked out in the Yogesitras of
Patanjall. Buddhism has used a good deal of it. However., though
the seeds of all these are spread over the Upanigads, they

are not distinguished from one ancther in the peridd of the

4

early and principal Upanisads with which we are concerned.

p;

In a good deal of stress 1s there in the Upanisads on

- q

knowledge. It 1ls asserted time and again that knowledge brings
liveration. It has to be like that since the entire effort of
the Upanisads 1s to bring down the message of a higher awareness
" of things, of a different dimenslion of consclousness. But

. whereas the way of knowledge gives exclusive stress on the
featureless Absolute;, which alone is Heal according to this,

we come across in the Upanisad other dynamic aspects of the
Absolute and at the same time fts universal and individual
aspects. Stress 1s on meditatlon quite much, but at the sanme

i J. > )
1

time recitation (Japa) of Pranave, Giyatrl an ther chants

has Dbeen eulogised; this actually comes under the purview

of the way of the devotion (Bhakti-yoszal. We do not have

-

nuch of the raptures of union with the Personsl God inm the

Upanisad, as we see in later Bhaktl literature, but the Divine

hag been repeatedly conceived as the All-Delight-—raso val sa.

And there is no dearth of such elements as prayer for temporal



and spiritual results, grace, devotion, and submission.
References are there in a number of Upanisads to some steps

of the eiéht—fold path of H8ja yoga. As for Kerma yoga,
Upanisad does not make any artificial division between ritual-
igtic and non-ritualistic work. lorks in general it accepts

as part of the world pfooesso This is the idea we get from

the counsel given to the graduates in Taittiriya. But this is
no passive acceptence of something that cannot be dispensed
with. vhen stress is gilven on a particular node of gliving--
hriyad deysm, samvida deyam (give with shame, give with fellow-
feeling. Tai.U.I,1l.)--we see the ' importance of the attitude
behind a work. It has been urged to do all works with the
spirit of sacrifice i.e., as offerings to the cosumlic God or
the gods who are active in the maintensnce of the cosmos.

o I

Offering has particularly been recommended to the inner fire--—
“the psychic beilng who 1s to carry the fruit high aloft, who

is the leader of individual existence, who has the onus
this life 1n the image of the Divine. Hapali Sastry has shown
through elaborate and technical discussion of mystical symbolé
that most of the Upanisadic Sadhsnis which comprise Bhim3

Vidya, Prans Vidva, Sandilye Vidys, Vaisvanara Vidya and many

others and which have formed parts of the dlscussion in Brahms-

sbtra, start with the neart i.e., the seat of the psychic .

being the awakenimgiof which 1is the most lmportant step towards
S

T
final realisation. In this way elements of knowledge, devotion
108 .
Vide the first four chapters of Lights on the Upanlsads
by T.V.Kapall Sastry, (Pondy: Sri Auro. Ashram, 1947).



work etc. get merged together.

Agaln, hardly any distinction can be made between a
physical and a mental work. Performance of a ritual-=~is it an
external work or an internal one? Hands and mind go together.
hat matters most 1g the mind operating behind the work. 4An
offering done with a desire produées guite a different result
from one done without desire. So distinction between internal
work (study, teaching, thinking, meditation etc.) and external

e

work (glving, tilling ground, ruling a country etc.) are very
nuch relgtive, almost artificlal. Life 1s made of work, and
if it 'is done in the right spirit all 1life can be made yoga,

X

leee, means of hagtening the lmmer progress. When the Upanisad

!

says, 'Volng verily works in this.world one should wish o live

a hundred years' (Isa 2), 11 means to work in this spirit.

The Vedlc Aryans made a ritual of thelir entire life; this also

=

is the legacy of the Upanisad. Cnly in the Upanlsad we see a

o
AL

greater dellberation on the inner aspect of -~ - life, and

gueries about the Truth.

) [N

panisad viewed as an ald To

o

Bthical Stand of The

Soul~culture

This: stress on the inner aspect of all work leads

PR A |

us to another controvertial issue posed by the modern mind.

L.

It is about the ethics in the Upanisads. In the VWestern
religious and philosophical tradition ethics has received
alnost an absolute stebus, and they have always lnsisted on

certain objective stendard of ethics. The case is a little

- ',

different with the Lastern tradition. That is why even the nost
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synpathetic western mind finds it difficult to understand

the Dastern point of view, and modern Indian thinkers, like

Ranade  strain themselves to show that the Upanisads are not
85 :

devoid of ethics.

Ethics deals wilith rules of coxnduct on the basgis of our

}.l

notion of right amd wrong, good and bad. It tries to formulate
s universal norm of conduct and put that in objective terms
as laws. How, 1f we schematise the sentieﬁf world into three
psychological stages, e.g., Infrarational, rational snd supra-
rationsl we shall see how the go-called unifersal laws fa2l1l to
arry any sense for elithe an first or the third stage. In
the infrarational stage life is guided by instincht, and the
instihct méy carry some sense of right and wrong but it cannot
be brought under sny rational term. What we have called supra-
rational 1s a stage of freedom that regults from an idenwtlity

.

in spirit with the Divine. At this stage of utter liberation

|

the conduct of a man is determined divinely. There is no

point in golng to bind the conduct of such a man with the
categorical imperatives of our mental code, ¥ven in the rational
Suaoe'there can hardly be any universal rule of conduct valid
for all time and all climes. Is 1t not a fact that our ethical
laws are largely determined by social factors—ethnic, economic,
educational, cultural and so on? The ancient sages nust ha ave
been aware of the situationyi.e;, the relative character of

ethical rules, and at the same time thelr indispensability

Vldo Cﬂwntcr VI of A constructive Survey of Uvanisadic
Philosophy, by R.D.kanade, (Fooma: Oriental bBook Agency, 1926)




for the discipline of an individual and the smooth running
of the society. They were not surely lacking in ethical sense
as has béen complained by Deussen:

The anclent Indlans, whose. consclousness of human
solidarity, of common needs and interests, was but slightly
developed, the sense of the objective worth of moral action
is very dnferior to ours,...36

Wle may well remember the counsel given to the disciples in

=
o

alttiriya I.11l., the famous da da da of Brhadirenyaka V.2.,

and Chandogya Ii1.17.4. where five moral virtues--tapas, danam,

v javan, ahingd, satyavacanan-—have been put forward inciden-

tally while imaging life as. a great sacrifice, ox the virtue

)

of straight forwerdness eulogised in the Gauvtama-Satyakama
episode., Still more important 1s the fact that the sages were
discussing things in the background of a socilety well establi~
shed in morality as has been polnted out by Deussen himself:
Offences of this character (theft, drunkenuness, nurder
and adultery) were not common and thalt many an Indian chieftain
might make in substance his own the honourable testimony
- ' . . Yr o= I, - -
which. ASvapati Kalkeys bears to his subjects:
'In my kingdom there is no thief,
~¥o churl, no drunkard, .
None who neglects the sacrifice or the sacred lore,
No adulterer or courtesan.' (Ch.U, V.1l.5.) 87
From the historical point of view also 1t may be sald
that ethical rules founded oxn the metaphysical wisdom of the
anclent sages are even now truly instrumental for the mainte-
nance of order and cohesion in Indian soclety, and not the
laws passed by present-day clamorous legislatures having no
roots-in the soll,

55
87

; I - ST £
P.Deussen, The Philosophy of the Upanisads, pp.304-065.

Ibid, p.366.
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However, for any splritual development what is imporbtant
is not so much the rules of conduct as the spirit in which
something is done. Efficacy of ethics is to be judged from the
subjective polnt of view and not by any objective standard.
Deussen has come to the point, yet has missed much of the
subjective issue involved,

Such a standard must have regard rather to the subjec-
tlive worth of am action, which consists in .the greatness of
the persomnal sacrifice which is involved, or more strictly
speaking in the actor's consciousness of the greatness of the
sacrifice which he believes himself to be making, and conse-
guently in the degree of self-denlal(tapas), and self-renun-
clation(nyasa), which is exhibited in the action, whether in
other respects 1t be of great or little or absolutely no
value for others.88

To be consaious of the greatness of the sacrifice one
is making, or to exhibit self-denial -and self-renunciation
is not the right import of the subjective approach to ethics.
The former may well inflate one's ego and the latter may be

-

mere exhibitionism. The western nind seems to find it difficult

LA

to get »id of its objective criterion. Stace writes while

defending nystilclsn,
We are left al least with the assurance that mystical
consciousness should be, for those who possess it, a powerful

R PN

motive and impulsion vowsrds ethlcal, and therefore towards
social, action. 89

Social actlion is something good and noble, 1t may be indicative
of a sense of identity developed in the mystlc with all . men
but by itself it caxnot be the measure of the worth or other-

wise of mystlcism. What he lunsists as soclial or ethical actlon

88 . .
P.Deussen, PThe Philosgcovnhy of the Upanlsads, 1.364.
89 )
Y. 7. 8tace, lysticisn snd Philosophy, (Vew Yorik:
Lippincott & Co.), ».333. :
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bolls eventually down to charity end philanthropy. And it

has been anply @emonstrated by social psychology that charity

and philanthropy as csuch withoult the decper subjective element

=
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operating behind, may give rise to a good deal of socd

Soclallists are always protesting agalnst the 1

jo

ea of charity.

]

Fh

by social action is meant exertion of some beneficial
influence on soclety, well that may be done in s charachteristic
nystlc menner—silently and impefceptiveiyg It is wrong to
hold up some objective moral léw as of universal wvalidity.
The Good sought after by ethics is one of the divine
verities like Truth and Bliss. Hational codes of ethics try
to approximate the Good, but ultimate Good transcends the
limitations of all codes. The foundation of all ethics is the
iﬁﬁerent sense. of good 1n man. Bult this sense is not the sane
or equally developed in a2ll. Quter code helps us no doubt,
but a thing really becomes our own and conbtributes towards
our seli-development only when 1t answers to the promptings
- of our inner nature., In fact in his Journey towards progress
every men has to work out his own ideal of good, as wes done

s

differently from the  same clue of 'da' by the gods, men and

90 -
demons. (Br.U. V.2.) He may err, he may stumble but it is he
wino has to find out his law which is the same as his soul.
If his soul 1s uniqgue 1lnsplte of 1its belng one with the universsl

Self,his law: of conduct and 1ldeal of good has also to be unique.

90 .
The gods Took the syllable to mean danyaba (control
yourself), men took it as dattz (give), and the demons as
dayadhvam(be compassionate), according bto the intrinsic
ethical needs of then. '
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He obeys an inner 1deal, not an outer standard; he
answers to a divine law in his being, not to a social claim
or gecollective necesolby The ethlcal inmperatlive comes not
from arowid, but from within and above him.91

o

tion of absolving the sannyisin from

DSt G

The Indisn tradil

;5.

all socilal and religious obligatlions has got this undertone

of significance that a person who.is entirely devoted to the

(o)

o

seexing of Truth should be free to find out his own law of

conduct. And obviously the law lies deep in his soul.

It is this secret psychic entity which is the true
original Consclence in us deeper than the constructed and
conventional consclence of the moralist, for it is this which
points always towards Truth and Right and Beauty, and towards
Love and Harmony and all that 1ls a divine pObDLbllluy in us,
and persists till these things become the major need of our
neture, It is the psychic persoaaILLf in us that flowers as
the saint, the sage, the seer; when 1t reaches 1ts full strenth,
it turns “ﬂe being towards tne Iknowledge of Self and the
Divine, and towardg the supreme Truth, the supreme Good, the
supreme Beagubty, Love and Bliss, the divine helghts and large-
nesses, and opens us to the touch of spiritual sympathy,
universality, oneness.92

So we see it is no lack of ethilcal seunse, but the
presence of o keener sense of the limitations of objective
‘universal codes in the discovery of the souvl and spiritual
orientatlion of life which is respounsible for the paucity of
ethical deliberations 1n the Upanisad. koral sermons are there

in abundance in the Hahdbharats and other books of Smrti; the

lon

panisads have dealt with the highest truth and law of life,

w

they could glive uvtmbist emphsslis only on the Self and the
method of discovery of the individual and supreme selves as

the means of fulfilment of life. The self has been found

9L .
Sri Aurobindo, The Iuman Cycle, Pondy-A hrawm), anOOa
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to be the secret and source of all divine verities. To find
the self man must tﬁrn inwards, he will get an inkling of it
at the fifst, then promptings will come, then he will feel
the concrete presence of 1it, and eventuvally will dawn the
realisation of it in more. and more completeness. The capacity
to do real good to others 1s raximi- sed only when one
realises, through plenary self-discovery, one's identity
with all others. Till then all our efforté ar; relativé and
tentative though useful for the individuvael and the socilety,

and. needs be pursued as g means of soul-culture,
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SULLARY AND CONCLUSIOQL

We hé&e attempted g reappraisal of the teachings of
the Upanisads in the light of Sri Aurobindo. Though we have
limited ourselves to a partioulaf aspect of the Upanisadic
teaching yet. the whole message of the sacred literature has
come under ourfpurview'direcﬁly or indirectly.

Anong modern thinkeré Srl Aurobindo occuples a unique
position, Through first. hand knowledge and experience he has
grasped the great traditions of the Eést and the West, and
broughf.them closer to each other in his Integral System of
Philosophy. Secondly he combines in himself s keen intellect,
erudition and spiritual wisdom which make him pafficularly
competent To take up the study of the Upanisads.

- Srl Aurobindo has approached the Upapisadsvdirectly,

and not via media the Bralmastbtra as was done by older Achiryas.

He has tried to evaluete the Upanlsads having placed them in
proper persyective. He has not pushed aside the Vedas dubbing
them as mere Karmskanda, rather has traced in them the early
inception of sPiritu;l illuninetion and revelstlons of which
the Upanisad is & particular later development and to which
it refers with special reverence. The Vedas have also sedl.
the tone for the enbtire. anclent culturebwhich by and large.
testifies to a balanced outlook on life, and is by no means
ascetic. The Upanigsads embody the spiritual quest of the

ancient people. Of necessity they are occupied more wlth

(97)
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the abstract than with the concrete realities of life. The
urgency of finding out the Truth by all méans 1s there writ
large on the pages of every Upanisad. But this does not involve
conteﬁpt for life, rather the use of life and works for finding
the Truth, and after the discovery o mzke them expregsive
of the truth for others to emulate. It has been urged by the
Upanlsad to take Vidya and Avidya together, and not to renounce
WOrkK. | ' |
Vedznta philosophy is baéed on the Upanisads. But
different schoolsg of Vedante differ a .good deal from one
aniother. Bach. school gives stress on 2 perticular line of
thought in the Upanisads and tries to formulate a complete
systen from that point of view. In fact it is difficult to
harﬁonise all the different trends of thought intellectually.

-
L

The Upanisads sbound in paradoxes, and these are puzzling

to the intellect°'0ur reasoning works on the bagis of cexrtaln
a~priorl categories of logic. The Upanlisad very often flouts
then., We expect reality to conform to our loglc, but reallty
nzy well escape our logic; this is what Sri Aurobindo
particularly points to in what he has called the Logic of

the Infinite. The Upanisads do not querrel with one another
because their view is the view of the Infinite, of the Reality
itself., 411 the schools of Vedanta are bogged down by the
dichotomies of part and whole. They are obliged to make a
sharp division between the Real and the phenomensl. Advaita,
like all absolutism trles to safeguard the.purity of the-

Absolute by denying the reality of the phenomena ultimately.
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It thus falls to reconcile Immanent and Transcendent Brahman
spoken of together all the time in the Upanisads. Qualified
Honism mekes a compromlse between the two. It puﬁs the world

and Jiva as appendages to the Brshman endowed with personal

r‘-r-
}..)-

gualities. Jivg is consldered by 1t as finite since it is but

a part of the whole., But Upanis

26}

ad 1s never tired of speaking

s

of the identity of Jiva and Brahman. Dualism ends up with

J“

all sorts of differences between God, Qiy@; elements of matier
and so on, wWhich i1s obviougly quite far from the essentia l'
teaching of the Upanisad which is the unity of all realit CY .
Sri Aurobindo has demonstrated the ways of
and the nece“ﬁltj of our gilving uvp of much of our finite
loglcal cnueoox‘c when we Try to conpeive the Reglity which

transcends finitude, Hls stand on the indeterming

the Absolute, the static as ell as the dynani

f__.a
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w
e}
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Bralman, the method and process of self-nanifestation of

5

Brelmarn, gradations of consoiousnessa and the relationship

between different categories of reall ty in the whole chain

of involution and evolution go a long way btowards harmonisation

m iy 1

and integration of the diverse trends of thought in the

Upanisads. He has found certaln basic truth in all three

oL

' N
mejor schools of Vedinta noted above, but otherwise he conslders

k! 2 )

them to be too partial. He hes shown that the three views of

the soul's relation to Bramman entertsined by the three schools

are. the result

O
)

the reflection on our purified mind of the

three statuses of the Supermind-—the dynamic Divine polsed

McMASTER UNIVERSH ¥ LiURARY



for manifestation. From the high altltude of supramental
vislon it is possible to reconcile the contraries.
Atlan has been variously described in the Upanisads.

In some passages 1t 1s synonymous with Brahmen, in some it
is sald to be the same truth in everything, yet .1n some
thers it 1s spoken of as the indwelling person in nan. ALl
these passages are based on truth-vision. In the transcenden-
tal congclousness of Brahman there is but One. When there is
a movement towaﬁds self-extension for manifestation to be
possible, Jivatman appears as the support of that, to be the

self-same truth in everything. When manifestation tekes place

ature a delegate of Jivatman,

and the Divine dons the garb of I

an i1ndividuvalised soul, a spark of the pure - =%

“

S

1ght comes

oy

dovm as the secret support of each individuality. In man
this. divine princlple is sufficiently awakened, it is the
lnner person. Essentially this person is tﬂe same with the
Supreme Person.

Again, this person is the bridge between the manifest
and the unmenifest. The ;. wamanifest One brings out of 1tself
this world of memifestation through a gradusal process of
self-obscuration. The world is made of the same stuff as the
Divine, but with a difference. Self-obscuration, the donning

of Ignorance made the manifold world of mind, life and bedy

(0]

forgetful of their divine essence. They do, therefore, grope

in the darkness, or rather, the half-light of Ignorance (kaya).

ehind all their strivings for strength, delight, knowledge,

o

power they are obscurely secking for the truth of themselves,

their origin. They obscurely feel but are yet to realise
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that 'bhumaiva sukhan, ndlpe sukham asti' (Bliss is in the

lnfinite; not im finitude). The'disoover& of the essential
truth of their existence will be possible through the knowledge.
of the self,-~ first the individuval person in us, who is

seated the heart to lead us towards light, then the one self
in everything, end ultimately the Absolute Self or Brahman,

That is why 'atmansm biddhi' (know thyself) comes as a refrain

in the Upaniéads, For to knaw the self, the nature parts in
us—- nind, life and body have to turn inwards. Normally they
are outward going. A change of direction has To be introduced.
This is what has been called soul-culture, ancient people
called 1t yoga.

Turning 6f the mind and senses from out to inwards
may nean turning beck from 1ife; but 1t need not be so.
bBvery time the mind turns inward it mqy fcmlrelnlo ced to
meet the outside world with greater confidence° The idea is
to replace a separative ego-~centric view by a more unitlive
soul-view of ﬁhi ngs. Such a process 1s sure to give greater
mastery over life., Cbviously the attempt has to be made with
the whole of ong's eiiStenoeynthought, emotions, physical
propeunsities evefyﬁhing has to agree to a Jjoint undertaking.
Life cannot be divided into compartments. Branching out of the.
yoga into different lines based prcdonlnantly on some aspect
of our life-~thought, emotlons, works etc. 1s a later phero-

&>o.
menon., In some, this has lead to speclalisation,l.e., utmost

development of & particular line of approach to the Divine,
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but on the other hand this 1s a deviation from the total
approach suggested by the Upanisads. In the Upanisads we see
the eleménts of all the yogas but hone of them seems to be
recoumended exclusively. There is a great stress on knowledge

-

tever be the line of approach

indeed, but this is natural; wha
it is through knowledge that the bondage of Ignorance has to
be cut. This stress on knowledge has an added significance.
It marks off Upesnisadlc yoga or soul-culture from what is
commonly known as mystlcism or ecstatic union ﬁith the Divine.
Liberation in the Upanisadic sense means sttaining to a higher
consciousness in which one reslises one's own self, feels
one's identity with all others and meeté the essential truth
of,éxistencem;phenomenal and transé:endental°

-Soul~culture is obviously a way of life motivated by
the highest values. All that concerns our llfe--art, llterature,
ethics, love, affectlon, physical work, family and soclal
relations and so on and so forth will come under this motivation,
and be confronted frdm that point of view. Slnce the process
of soul-culture will be something dynamlc and progresslve,
no fixed code of ethics and for that matiter no fixed category
nay help this culture for long. Much will depend upon the
rhythm of inner growth of an individual. |

a-1

Iin fine 1t may be pointed out that Sri Aurobindo's

approach to the Upanisads 1s full of significance. It

implies the necesslty of a reassessment of much of Indian



religious tradition snd culture. Secondly, this approach

is largely free from mediaeval theological notions; consequently
1t openslthe door of the Upanisads to the modern man., Soul-
culture in the Upanisads as explained in the light of Sri
Aurobindo puts up the anclent scripture as g living

source of imnspiration. Indeed soul-culture has a bearing

upon world l1life and society to-day, since ulbtimately soclet;

o<

depends on the quallity of the individuals. Lastly, the Logic

of the Infinite points to a new approach to scriptural studies.
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