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The Hour of God

THERE are moments when the Spirit moves among men and the breath of the Lord is abroad upon the waters of our being; there are others when it retires and men are left to act in the strength or the weakness of their own egoism. The first are periods when even a little effort produces great results and changes destiny; the second are spaces of time when much labour goes to the making of a little result. It is true that the latter may prepare the former, may be the little smoke of sacrifice going up to heaven which calls down the rain of God's bounty.

Unhappy is the man or the nation which, when the divine moment arrives, is found sleeping or unprepared to use it, because the lamp has not been kept trimmed for the welcome and the ears are sealed to the call. But thrice woe to them who are strong and ready, yet waste the force or misuse the moment; for them is irreparable loss or a great destruction.

In the hour of God cleanse thy soul of all self-deceit and hypocrisy and vain self-flattering that thou mayst look straight into thy spirit and hear that which summons it. All insincerity of nature, once thy defence against the eye of the Master and the light of the ideal, becomes now a gap in thy armour and invites the blow. Even if thou conquer for the moment, it is the worse for thee, for the blow shall come afterwards and cast thee down in the midst of thy triumph. But being pure cast aside all fear; for the hour is often terrible, a fire and a whirlwind and a tempest, a treading of the winepress of the wrath of God; but he who can stand up in it on the truth of his purpose is he who shall stand; even though he fall, he shall rise again, even though he seem to pass on the wings of the wind, he shall return. Nor let worldly prudence whisper too closely in thy ear; for it is the hour of the unexpected.
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Certitudes

IN THE deep there is a greater deep, in the heights a greater height. Sooner shall man arrive at the borders of infinity than at the fullness of his own being. For that being is infinity, is God.

I aspire to infinite force, infinite knowledge, infinite bliss. Can I attain it? Yes, but the nature of infinity is that it has no end. Say not therefore that I attain it. I become it. Only so can man attain God by becoming God.

But before attaining he can enter into relations with him. To enter into relations with God is Yoga, the supreme object and the noblest utility. There are relations within the compass of the humanity we have developed. These are called prayer, worship, adoration, sacrifice, thought, faith, science, philosophy. There are other relations beyond our developed capacity, but within the compass of the humanity we have yet to develop. Those are the relations that are attained by the various practices we usually call Yoga.

We may not know him as God, we may know him as Nature, our Higher Self, Infinity, some ineffable Goal. It was so that Buddha approached Him; so approaches him the rigid Adwaitin. He is accessible even to the Atheist. To the Materialist He disguises Himself in matter. For the Nihilist he waits ambushed in the bosom of Annihilation.

Ye yathã mãm prapadyante tãmstathaiva bhajãmyaham.
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Hymn to the Mother of Radiances

AN INNER fullness has come in like the coming in of light in dark caves. It fills, it illumines, it vibrates the multiple strings of life; it has found the contact with the forgotten achievements of the past to enable me to start the new ones of the future on the basis of the changing formations of the present. The currents of life well up to meet the descending rays of light from the upper heavens for transmutation of the base and the dark into the luminous and the true, for transmutation of the ugly and the wrong into the beautiful and the right.

O Mother of Radiances, you have dawned in the narrow horizons of my mind. Out of its depthless rigidities, in the midst of its walled-up spaces you have created a heart-like something that will live its eternal life. You have revealed to me a chamber alive and warm within the mind's substanceless polar regions and there I can safely retire and find in you my refuge.

The lower network of moving forces remains, but I feel your presence in its midst. The higher network of moving forces remains, and here you have stepped in also shedding a warmth of life that was not there before, you have turned the dull grey luminosity into a brilliance of living waters. Your active and living presence is everywhere; you have heeded my words of aspiration, the fire of my demand for your omnipresence. More than what I ignorantly sought for, you have revealed to me. You are intimate and one with me in truth and law and yet away and far off from me when in error and in falsehood.

When there are no more darkening shadows about me; when you see me bared of all shams and shows in every part of the being; when you see in every cell of my body an eternal home for you and an eternal temple; when you see me one with you in identity and still worshipping you; when you melt the compact gold of knowledge in the living and running waters of devotion; when you break my earth and release the energies; when you turn my pride into power in your hands and my ignorance into light, my narrowness into wideness, my selfishness into a true gathering together of forces in one centre, my greed into a capacity of untiring search after the truth for the attainment of its substances, my egoism into the true and conscious instrumental centre, my mind into a channel for you to descend, my heart into hearth of pure fire and flame, my life into a pure and translucent substance for your handling, my body into a conscious vessel for holding what of you is meant for me; then, O Mother of Radiances, my aim in life now and hereafter will be fulfilled in the true and right and vast way. Aspiration wakes in me! Achieve in me all that I flame for!
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II

EVOLUTION - PSYCHOLOGY - THE SUPERMIND

Man a Transitional Being

MAN is a transitional being, he is not final. For in man and high beyond him ascend the radiant degrees which climb to a divine supermanhood. There lies our destiny and the liberating key to our aspiring but troubled and limited mundane existence.

We mean by man mind imprisoned in a living body. But mind is not the highest possible power of consciousness; for mind is not in possession of Truth, but only its ignorant seeker. Beyond mind is a supramental or gnostic power of consciousness that is in eternal possession of Truth. The supermind is at its source it is the dynamic consciousness, in its nature at once and inseparably infinite wisdom and infinite will of the divine Knower and Creator. Supermind is superman; a gnostic supermanhood is the next distinct and triumphant evolutionary step to be reached by earthly nature.

The step from man to superman is the next approaching achievement in the earth's evolution. It is inevitable because it is at once the intention of the inner Spirit and the logic of Nature's process.

The appearance of a human possibility in a material and animal world was the first glint of some coming divine Light, the first far-off promise of a godhead to be born out of Matter. The appearance of the superman in the human world will be the fulfillment of this divine promise. Out of the material consciousness in which our mind works as a chained slave is emerging the disk of a secret sun of Power and Joy and Knowledge. The supermind will be the formed body of that radiant effulgence.

Supermanhood is not man climbed to his own natural zenith, not a superior degree of human greatness, knowledge, power, intelligence, will, character, genius, dynamic force, saintliness, love, purity or perfection. Supermind is something beyond mental man and his limits, it is a greater consciousness than the highest consciousness proper to human nature.

Man is a mental being whose mentality works here involved, obscure and degraded in a physical brain. Even in the highest of his kind it is baulked of its luminous possibilities of supreme force and freedom by this dependence, shut off even from its own divine powers, impotent to change our life beyond certain narrow and precarious limits; it is an imprisoned and checked force, most often nothing but a servitor or caterer of interests or a purveyor of amusements to the life and the body. But divine superman will be a gnostic spirit. Supermind in him will lay hands on the mental and physical instruments and, standing above and yet penetrating our lower already manifested parts, it will transform mind, life and body.

Mind is the highest force in man. But mind in man is an ignorant, clouded and struggling power. And even when most luminous it is possessed only of a thin, reflected and pallid light. A supermind free, master, expressive of divine glories will be the superman's central instrument. Its untrammeled movement of self-existent knowledge, spontaneous power and untainted delight will impress the harmony of the life of the gods on the earthly existence.

Man in himself is little more than an ambitious nothing. He is a littleness that reaches to a wideness and a grandeur that are beyond him, a dwarf enamoured of the heights. His mind is a dark ray in the splendours of the universal Mind. His life is a striving, exulting, suffering, an eager passion-tossed and sorrow-stricken or a blindly and dumbly longing petty moment of the universal Life. His body is a labouring perishable speck in the material universe. This cannot be the end of the mysterious upward surge of Nature. There is something beyond, something that mankind shall be; it is seen now only in broken glimpses through rifts in the great wall of limitations that deny its possibility and existence. An immortal soul is somewhere within him and gives out some sparks of its presence, above an eternal spirit overshadows him and upholds the soul-continuity of his nature. But this greater spirit is obstructed from descent by the hard lid of his constructed personality; and that inner luminous soul is wrapped, stifled, oppressed in dense outer coatings. In all but a few the soul is seldom active, in most hardly perceptible. The soul and spirit in man seem rather to exist above and behind his nature than to be a part of his external and visible reality. They are in course of birth rather than born in Matter; they are for human consciousness possibilities rather than things realised and present.

Man's greatness is not in what he is, but in what he makes possible. His glory is that he is the closed place and secret workshop of a living labour in which supermanhood is being made ready by a divine Craftsman. But he is admitted too to a yet greater greatness and it is this that, allowed to be unlike the lower creation, he is partly an artisan of this divine change; his conscious assent, his consecrated will and participation are needed that into his body may descend the glory that will replace him. His aspiration is earth's call to the supramental creator.

If earth calls and the Supreme answers, the hour can be even now for that immense and glorious transformation.

But what shall be the gain to be won for the Earth-consciousness we embody by this unprecedented ascent from mind to supermind and what the ransom of the supramental change? To what end should man leave his safe human limits for this hazardous adventure?

First consider what was gained when Nature passed from the brute inconscience of what seems inanimate Matter to the vibrant awakening of sensibility of plant range. Life was gained; the gain was the beginnings of the mite groping and involved, reaching a consciousness that stretches out dumbly for growth, towards sense vibration, to a preparation for vital yearnings, a living joy and beauty. The plant achieved a first form of life but could not possess it, because this first organised life-consciousness had feeling and seeking but blind, dumb, deaf, chained to the soil and was involved in its own nerve and tissue; it could not get out of them, could not get behind its nerve self as does the vital mind of the animal; still less could it turn down from above upon it to know and realise and control its own motions as does the observing and thinking mind in man. This was an imprisoned gain; for there was still a gross oppression of the first Inconscience which had covered up with the brute phenomenon of Matter and of Energy of Matter all signs of the Spirit. Nature could in no wise stop here, because she held much in her that was still occult, potential, unexpressed, unorganised, latent; the evolution had perforce to go farther. The animal had to replace the plant at the head and top of Nature.

And what then was gained when Nature passed from the obscurity of the plant kingdom to the awakened sense, desire and emotion and the free mobility of animal life? The gain was liberated sense and feeling and desire and courage and cunning and the contrivance of the objects of desire, passion and action and hunger and battle and conquest and the sex-call and play and pleasure, and all the joy and pain of the conscious living creature. Not only the life of the body which the animal has in common with the plant but a life-mind that appeared for the first time in the earth-story and grew from form to more organised form till it reached in the best the limit of its own formula.

The animal achieved a first form of mind, but could not possess it, because this first organised mind consciousness was enslaved in a narrow scope, tied to the full functioning of the physical body and brain and nerve, tied to serve the physical life and its desires and needs and passions, limited to the insistent uses of the vital urge, to material longing and feeling and action, bound in its own inferior instrumentation, its spontaneous combinings of association and memory and instinct. It could not get away from them, could not get behind them as man's intelligence gets behind them to observe them; still less could it turn down on them from above as do human reason and will to control, enlarge, re-order, exceed, sublimate.

At each capital step of Nature's ascent there is a reversal of consciousness in the evolving spirit. As when a climber turns on a summit to which he has laboured and looks down with an exalted and wider power of vision on all that was once above or on a level with him but is now below his feet, the
evolutionary being not only transcends his past self, his former now exceeded status, but commands from a higher grade of self-experience and vision, with a new apprehending feeling or a new comprehending sight and effectuating power, in a greater system of values, all that was once his own consciousness but is now below him and belongs to an inferior creation. This reversal is the sign of a decisive victory and the seal of a radical progress in Nature.

The new consciousness attained in the spiritual evolution is always higher in grade and power, always larger, more comprehensive, wider in sight and feeling, richer and finer in faculties, more complex, organic, dominating than the consciousness that was once our own but is now left behind us. There are greater breadth and space, heights before impassable, unexpected depths and intimacies. There is a luminous expansion that is the very sign-manual of the Supreme upon his work.

Mark that each of the great radical steps forward already taken by Nature has been infinitely greater in its change, incalculably vaster in its consequences than its puny predecessor. There is a miraculous opening to an always richer and wider expression, there is a new illuminating of the creation and a dynamic heightening of its significances. There is in this world we live in no equality of all on a flat level, but a hierarchy of ever-increasing precipitous superiorities pushing their mountain-shoulders upwards towards the Supreme.

Because man is a mental being, he naturally imagines that mind is the one great leader and actor and creator or the indispensable agent in the universe. But this is an error; even for knowledge mind is not the only or the greatest possible instrument, the one aspirant and discoverer. Mind is a clumsy interlude between Nature's vast and precise subconscient action and the vaster infallible superconscient action of the Godhead.

There is nothing mind can do that cannot be better done in the mind's immobility and thought-free stillness.

When mind is still, then Truth gets her chance to be heard in the purity of the silence.

Truth cannot be attained by the Mind's thought but only by identity and silent vision. Truth lives in the calm wordless Light of the eternal spaces; she does not intervene in the noise and cackle of logical debate.

Thought in the mind can at most be Truth's brilliant and transparent garment; it is not even her body. Look through the robe, not at it and you may see some hint of her form. There can be a thought-body of Truth, but that is the spontaneous supramental Thought and Word that leap fully formed out of the Light, not any difficult mental counterfeit and patchwork. The Supramental Thought is not a means of arriving at Truth, but a way of expressing her; for Truth in the Supermind is self-found or self-existent. It is an arrow from the Light, not a bridge to reach it.

Cease inwardly from thought and word, be motionless within you, look upward into the light and outward into the vast cosmic consciousness that is around you. Be more and more one with the brightness and the vastness. Then will Truth dawn on you from above and flow in on you from all around you.

But only if the mind is no less intense in its purity than its silence. For in an impure mind the silence will soon fill with misleading lights and false voices, the echo or sublimation of its own vain conceits and opinions or the response to its secret pride, vanity, ambition, lust, greed or desire. The Titans and the Demons will speak to it more readily than the divine Voices.

Silence is indispensable, but also there is needed wideness. If the mind is not silent, it cannot receive the lights and voices of the supernal Truth or receiving mixes with them its own flickering tongues and blind pretentious babble. Active, arrogant, noisy, it distorts and disfigures what it receives. If it is not wide, it cannot house the effective power and creative force of the Truth. Some light may play there but it becomes narrow, confined and sterile: the force that is descending is cabined and thwarted and withdraws again to its vast heights from this rebellious foreign plane. Or even if something comes down and remains, it is a pearl in the mire; for no change takes place in the nature or else there is formed only a thin intensity that points narrowly upward to the summits, but can hold little and diffuse less upon the world around it.
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Evolution

A PROGRESSIVE evolution of the visible and invisible instruments of the Spirit is the whole law of the earth nature; that too is the fundamental value which underlies all the other values of its existence and its process and gives them their significance.

Spirit has concealed itself in inconscient matter. It evolves, for itself first of all and as if that were its only preoccupation, forms of matter by the working of matter forces. It is only when this has been sufficiently done, then it thinks of life.

And yet a subconscient life and its imprisoned forces were there all the time in matter and its forces and are there even in its most apparently inanimate forms....

Afterwards came an evolution of mind in many forms by the working of liberated mind-forces. In those life-forces in matter and even in the very substance of matter mind was latent. An evolution of mind in the living form by a working of liberated mind-forces was the third chapter of the story. The third chapter is not completed, neither will it be the end of the narrative.


The evolution of the earth nature is not finished because it has manifested only three powers out of the seven-fold scale of consciousness that is involved in manifested Nature. It has brought out from its apparent inconscience only the three powers of Mind and Life and Matter.

Mind emerges out of life in matter; it is incapable of manifesting directly in the material form. It is there, but it acts mechanically in the somnambulism of an original force of inconscience and inertia. This and no more is what we mean by the inconscience of Matter; for although consciousness is there, it is involved, inorganic, mechanical in its action; it supports the works of Force by its inherent presence, but not by its light of active intelligence. This is why material Nature does the works of a supreme and miraculous intelligence and yet there seems to be no intervention of any indwelling Seer or Thinker.

Ether and material space are different names for the same thing. Space, in its origin at least if not in its universal character, is an extension of the substance of consciousness in which motion of energy can take place for the relations of being with being or force with force and for the building up of symbolic forms on which this interchange can be supported. Ether is space supporting the works of material energy and the symbolic forms it creates; it is, speaking paradoxically but to the point, immaterial or essential matter.




I

Evolution is the one eternal dynamic law and hidden process of the earth-nature.

An evolution of the instruments of the spirit in a medium of matter is the whole fundamental significance of the values of the earth-existence. All its other laws are its values of operation and process; the spiritual evolution is its one pervading secret sense.

The history of the earth is first an evolution of organised forms by the working of material forces.

There follows on this initial stage an evolution of life in the form and an organisation of a hierarchy of living forms by the working of liberated life-forces. The next step is an evolution of mind in living bodies and an organisation of more and more conscious lives by the process of developing mind forces. But this is not the end; for there are higher powers of consciousness beyond mind which await their turn and must have their act in the great play, their part of the creative Lila.

Matter, the medium of all this evolution, is seemingly inconscient and inanimate; but it appears to us so only because we are unable to sense consciousness outside a certain limited range, a fixed scale or gamut to which we have access. Below us there are lower ranges to which we are insensible and these we call subconscience or inconscience. Above us are higher ranges which are, to our inferior nature, an unseizable superconscience.

The difficulty of Matter is not an absolute inconscience, but an obscured consciousness limited by its own movement — vaguely, dumbly, blindly self-aware, only really responsive to anything outside its own form and forces. At its worst it can be called not so much inconscience as nescience. The awakening of a greater and yet greater consciousness in this Nescience is the miracle of the universe of Matter.

This nescience of Matter is a veiled, an involved or somnambulist consciousness which contains all the latent powers of the Spirit. In every particle, atom, molecule, cell of Matter there lives hidden and works unknown all the omniscience of the Eternal and all the omnipotence of the Infinite.

The evolution of forms and powers by which Matter will become more and more conscious until passing beyond form and life and mind it becomes aware, with the supernal awareness of the eternal and infinite Spirit in his own highest ranges, this is the meaning of earth existence. The slow self-manifesting birth of God in Matter is the purpose of the terrestrial Lila.


Matter is at once a force and a substance. Matter is original being, Brahman, made concrete in atomic division. Matter is original substance-force, Brahman-Shakti, made active in an obscure involution of the Spirit's powers in a self-forgetful nescience. Matter-force casts matter-substance, material Shakti casts Matter Brahman into form expressive of its own most characteristic powers. When that has been done, the physical world is ready for the splendid intrusion of conscious Life into the force-driven inertia of material substance.

Matter is not the only force, not the only substance. For Life and Mind and what is beyond Mind are also forces that are substances, but of another kind and degree. Spirit is the original force-substance; all these others are kinds and derivations of the force of Spirit, degrees and modifications of the substance of Spirit. Matter too is nothing but a power and degree of the Spirit; Matter too is substance of the Eternal.

The Matter that we see and sense is only an outermost sheath and crating; behind it are other subtler degrees of physical substance which are less dense with the atomic nescience, and it is easier for life, mind and other powers to enter into them and operate. If the finer invisible physical layers or couches did not exist supporting this gross visible physical world, that world could not abide; for then the fine operations of transmission between Spirit and Matter could not be executed at all and it is these that render the grosser visible operations possible. The evolution would be impossible; life and mind and beyond-mind would be unable to manifest in the material universe.

There is not only this material plane of being that we see, there is a physical life-plane proper to the vital physical operation of Nature. There is a physical mind-plane proper to a mental physical operation of Nature. There is a physical supermind plane proper to the supramental physical operation of Nature. There is too a plane of physical spirit-power or infinite physical Being-Consciousness-Force-Bliss proper to the spiritual physical operations of Nature. It is only when we have discovered and separated these planes of Nature and of our physical being and analysed the synthesis of their contributions to the whole play that we shall discover how the evolution of vital, mental and spiritual consciousness became possible in inconscient Matter.

But there is more; for beyond these many couches of the physical existence are other supra-physical degrees, many layers of Life, many layers of Mind, planes of Supermind, of Bliss, of Consciousness-Force and of infinite Being on which the physical existence depends for its origination and its continuance. It is the higher planes that constantly unfold unseen energies which have raised its evolution from the obscurity in which it began to the splendour of a light of consciousness to which the highest human mind shall only be the feeble glimmer of a glow-worm fire before the sun in its flaming glories.

This is a stupendous hierarchy of the grades of consciousness between the darkest Matter and the most luminous Spirit. Consciousness in Matter has to go on climbing to the very top of the series and return with all it has to give us before the evolution can utterly fulfill its purpose.


Matter, Life, Mind, Supermind or Gnosis, and beyond these the quadruple power of a supreme Being-Consciousness-Force-Bliss: these are the grades of the evolutionary ascent from Inconscience to the Superconscience.

Life does not wholly come into the earth from outside it; its principle is there always in material things. But, imprisoned in the apparent inanimate inertia of Matter, it is bound by its movements and unable to manifest its own independent or dominant existence.

Life is there in the earth, rock, metal, gas, atom, electron and the other more subtle yet undiscovered forces and particles that constitute material energy and form. It is in everything, but at first a hardly detectable presence, organised only to support secretly material energies, processes, formations and transformations; it is there as an involved power for the building and expression of Form of Matter, not for the expression of Life. It is not in possession of itself, not self-conscious in the form, not pushed towards self-manifestation; a helpless tool and instrument, not a free agent, it is a servant of Matter and a slave of the Form, not the master of the house.

But above the material world there is a plane of dominant Life that presses down upon this material universe and seeks to pour into it whatever it can of its own types, powers, forces, impulsions, manifesting creative godheads. When in the material world form is ready, the Gods and Life-Daemons of this higher plane are attracted to put their creative touch upon Matter. Then there comes a rapid and sudden efflorescence of Life; the plant, the animalcule, the insect, the animal appear. A life-soul and a life-force with its many and always more complex movements are manifested in what seemed once to be inert and inanimate substance. Life-souls, life-minds, animal existences are born and evolve; a new world appears that is born and contained in this world of Matter and yet surpasses it in its true dynamic nature.




II


Involution of a superconscient Spirit in inconscient Matter is the secret cause of this visible and apparent world and the evolution of this Superconscient out of inconscient Nature is the keyword of the earth's riddle. Earth-life is one self-chosen habitation of a great Divinity and his aeonic will is to change it from a blind prison into his splendid mansion and high heaven-reaching temple. is the gradual evolution of a hidden illimitable consciousness and power out of the seemingly inert yet furiously driven force of insensible Nature.

The nature of the Divinity in the world is the immutable stability of an eternal existence that puts on superficial mutable forms, the indivisible light of an infinite consciousness that breaks out into multiform detail and grouping of knowledge, the illimitable movement of an omnipotent force that works out its marvels in self-imposed limits, the calm and ecstasy of an immeasurable Delight that creates waves and rhythms of the outward-going and inward-drawing intensities of its own creative and communicative world-possessing and self-possessing bliss. This will be the nature of our fourfold experience when it will work here in us in its unveiled nature; and if that manifestation had been from the beginning there would have been no problem of terrestrial existence.

But this Godhead here, whether within us or outside us in things and forces and creatures, started from an involution in inconscient Nature and began by the manifestation of its apparent opposites. In Non-existence, discontinuity and void, the appearance of a blind inconscient Force, in the creations of that Force a principle of difficult labour and suffering and pain: out of these opposites the Spirit in Matter has chosen to evolve its might and light and infinity and beatitude.




III

Before there could be any evolution, there must needs be an involution of the Divine. Otherwise
there would be not an evolution but a successive creation of things new, not contained in their antecedents, not their inevitable consequences or processes in a sequence, but arbitarily willed or miraculously conceived by an inexplicable Chance, a stumbling fortunate Force or an external Creator. 
All that is to change.

The long process of terrestrial formation and creation, the ambiguous miracle of life, the struggle of mind to appear and grow in an apparent vast Ignorance and to reign there as interpreter and creator and master, the intimations of a greater something that passes beyond the finite marvel of Mind to the infinite marvels of the Spirit, are not a meaningless and fortuitous passing result of some cosmic Chance with its huge combination of coincidences; they are not the lucky play of some blind material Force. These things are and can be only because of something eternal and divine that concealed itself in energy and form of Matter.

The secret of the terrestrial evolution is the slow and progressive liberation of this latent indwelling spirit, the difficult appearance of Something or Someone already involved with all its potential forces in a first formal basis of supporting substance, its greater slowly emerging movements locked up in an initial expressive power of Matter.

Man the thinker and seeker would not be here if he were not an embodied portion of an all-conscious Infinite that is superconscient above him but lies also hidden in the inconscience of the material universe.

Matter is the apparent beginning of the evolution but it is not its end. The development of form is not the most important or the most significant part of the evolutionary process; it is one sign of the thing that is being done, but it is not its essence. Material form is only a support and means for the progressive manifestation of the Spirit.

If all were chance or play of inconscient or inconsequent Force, there would be no reason why man with all his imperfections should not be the last word of this feat of unconscious intelligence or this haphazard miracle. It is because the Divine Spirit is there and his manifestation, the meaning of the movement is that a new power must emerge in the series that started from Matter.

The material universe would be a waste if wonderful desert if Life had not appeared as the first index to some marvellous utility and an ultimate profound and moving significance. But life too by itself would be a movement without sequence to its purposeful initiation or light to its own mystery if in Life there were not concealed an interpretative or at least a seeking power of consciousness that could turn upon its powers and way to grasp and direct them towards their own realised issue.

Because this infinite Spirit and eternal Divinity is here concealed in the process of material Nature, the evolution of a power beyond Mind is not only possible, but inevitable. If all were result of cosmic Chance there need be no necessity of its appearance, even as there was no necessity for any embarrassing emergence of a stumbling and striving vital consciousness in the mechanical whirl of Matter. And if all were the works of a mechanical Force, then too mind need not have unexpectedly appeared as a superior mechanism labouring to deal with Nature's grosser first machine and supermind would be still more a superfluity and a luminous insolence. Or, if a limited experimenting external Creator were the inventor of the universe, there would be no reason why he should not stop short at mind, content with the ingenuity of his labour. But since the Divinity is involved here and is emerging, it is inevitable that all his powers or degrees of power should emerge one after the other till the whole glory is embodied and visible.
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Psychology

PSYCHOLOGY is the science of consciousness and its states and operations in Nature and, if that can be glimpsed or experienced, its states and operations beyond what we know as Nature.

It is not enough to observe and know the movements of our surface nature and the superficial nature of other living creatures, just as it is not enough for Science to observe and know as electricity only the movements of lightning in the clouds or for the astronomer to observe and know only those movements and properties of the stars that are visible to the unaided eye. Here as there a whole world of occult phenomena have to be laid bare and brought under control before the psychologist can hope to be master of his province.

Our observable consciousness, that which we call ourselves, is only the little visible part of our being. It is a small field below which are depths and farther depths and widths and ever wider widths which support and supply it but to which it has no visible access. All that is our self, our being; what we see at the top is only our ego and its visible nature.

Even the movements of this little surface nature cannot be understood nor its true law discovered until we know all that is below or behind and supplies it — and know too all that is around it and above.

For below this conscient nature is the vast Inconscient out of which we come. The Inconscient is greater, deeper, more original, more potent to shape and govern what we are and do than our little derivative conscient nature. Inconscient to us, to our surface view, but not inconscient in itself or to itself, it is a sovereign guide, worker, determinant, creator. Not to know it is not to know our nether origins and the origin of the most part of what we are and do. And the Inconscient is not all.

For behind our little frontal ego and nature is a whole subliminal kingdom of inner consciousness with many planes and provinces. There are in that kingdom many powers, movements, personalities which
are part of ourselves and help to form our little surface personality and its powers and movements. This inner self, these inner persons we do not know, but they know us and observe and dictate our speech, our thoughts, feelings, doings even more directly than the Inconscient below us.

Around us too is a circumconscient Universal of which we are a portion. This circumconscience is pouring its forces, suggestions, stimuli, compulsions into us at every moment of our existence.

Around us is a universal Mind of which our mind is a formation and our thoughts, feelings, will, impulses are continually little more than a personally modified reception and transcription of its thought-waves, its force-currents, its foam of emotion and sensation, its billows of impulse.

Around us is a permanent universal Life of which our petty flow of life-formation that begins and ceases is only a small dynamic wave.
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Consciousness — Psychology

ALL that exists or can exist in this or any other universe can be rendered into terms of consciousness; there is nothing that cannot be known. This knowing need not be always a mental knowledge. For the greater part of existence is either above or below mind, and mind can know only indirectly what is above or what is below it. But the one true and complete way of knowing is by direct knowledge.

All can be rendered into terms of consciousness because all is either a creation of consciousness or else one of its forms. All exists in an infinite conscious existence and is a part or a form of it. In proportion as one can share directly or indirectly, completely or incompletely in the eternal awareness of this Infinite, or momentarily contact or enter into it, or formulate some superior or inferior power of its consciousness or knowledge, one can know what it knows in part or whole, by a direct knowing or an indirect coming to knowledge. A conscious, half conscious or subconscious participation in the awareness of the Infinite is the basis of all knowledge.

All things are inhabited by this consciousness, even the things that seem to us inconscient, and the consciousness in one form can communicate or contact with the consciousness in another or else penetrate or contain or identify with it. This in one form or another is the true process of all knowledge; the rest is ignorant appearance.

All things are one self; it is the one Knower who knows himself everywhere, from one centre or another in the multiplicity of his play. Otherwise no knowledge would be possible.

The sense of a greater or even of an ultimate Self need not be limited to a negative and empty wideness whose one character is to be without limitations or features. The first extreme push of our recoil from what we now are or think ourselves to be may and does often at first carry us over into this annihilating experience. A negation of our present error, a release from our petty irksome aching bonds may seem to be the only thing worth having, the only thing true. The rest is infinity, freedom, peace. We feel an Infinity that needs nothing but its own infinite to fill it. We rejoice in a freedom of which any form, name or description, any creative activity, any movement, any impulse would be a disturbing
denial and the beginning of a relapse into the error of will and desire, the ignorance of the illusory finite. To accept nothing but the bare bliss of infinity is the condition of this peace. The mind escaping from itself denies all thought, all form-making, all motion or play of any kind; for that would be a grievous return to itself, a miserable imprisonment and renewed hard-labour. The life released from the toil of labouring and striving and living, demands only immobility and no more to be, a sleep of force, the surety and rest of an immutable status. The body accepts denial and dissolution, for to be dissolved is to cease to breathe and suffer. A bodiless, lifeless, mindless infinite breadth and supreme silence shows to us that we are in contact with the Absolute....


All existence, — as the mind and sense know existence, — is manifestation of an Eternal and Infinite which is to the mind and sense unknowable but not unknowable to its own self-awareness.

Whatever the manifestation may be, spiritual or material or other, it has behind it something that is beyond itself, and even if we reached the highest possible heights of manifested existence there would be still beyond that even an Unmanifested from which it came.

The Unmanifested Supreme is beyond all definition and description by mind or speech; no definition the mind can make, affirmative or negative, which can be at all expressive of it or adequate.

To the mind this Unmanifest can present itself as a Self, a supreme Nihil (Tao or Sunyam), a featureless Absolute, an Indeterminate, a blissful Nirvana of manifested existence, a Non-Being out of which Being came or a Being of silence out of which a world-illusion came. But all these are mental formulas expressing the mind's approach to it, not That but impressions which fall from That upon the receiving consciousness, not the true essence or nature (Swarupa) of the Eternal and Infinite. Even the words Eternal and Infinite are only symbolic expressions through which the mind feels without
grasping some vague impression of this Supreme.

If we say of it neti neti, this can mean nothing except that nothing in the world or beyond it of which the mind can take cognisance is the Supreme in its entirety or its essence. If we say of it iti iti, this can mean at the most that what we see of it in the world or beyond is some indication of something that is there beyond and by traveling through all these indications to their absolutes we may get a step or two nearer to the Absolute of all absolutes, this Supreme. Both formulas have a truth in them, but neither touches the secret truth of the Supreme.
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The Supermind

THERE are three layers of the Supermind corresponding to three activities of the intuitive mind:


1. Interpretative Supermind

First is what I call Interpretative Supermind, corresponding to Intuition. I call it interpretative, because what is a possibility on the mental plane becomes a potentiality on the supramental plane and the Interpretative puts all the potentialities before you. It shows the root cause of events that may become true on the physical plane. When Intuition is changed into its supramental value, it becomes Interpretative Supermind.

2. Representative Supermind

Next comes what I call the Representative Supermind. It represents the actual movements of potentialities and shows what is in operation. When Inspiration is changed into its supramental value, then it becomes this Representative Supermind. Even this is not the highest. There you know certain potentialities in thought and action working and you can in many cases say what would happen or how a certain thing happened if it does.


3. Imperative Supermind

There is the Imperative Supermind which corresponds to Revelation. That is always true. Nothing can stand against it. It is knowledge fulfilling itself by its own inherent power.
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The Seven Suns of the Supermind

1. The Sun of Supramental Truth, — Knowledge Power originating the supramental creation.

Descent into the Sahasradala.


2. The Sun of Supramental Light and Will-Power, transmitting the Knowledge-Power as dynamic vision and command to create, found and organise the supramental creation.
Descent into the Ajna Chakra, the centre between the eyes.


3. The Sun of Supramental Word, embodying the Knowledge-Power, empowered to express and arrange the supramental creation.
Descent into the Throat Centre.


4. The sun of Supramental Love, Beauty, and Bliss, releasing the Soul of the Knowledge-Power to vivify and harmonise the supramental creation.
Descent into the Heart-Lotus.


5. The Sun of Supramental Force dynamised as a power and source of life to support the supramental creation.
Descent into the Navel Centre.

6. The Sun of Life-Radiances (Power-Rays) distributing the dynamis and pouring it into concrete formations.
Descent into the Penultimate Centre.

7. The Sun of Supramental Substance-Energy and Form-Energy empowered to embody the supramental life and stabilise the creation.

Descent into the Muladhara.
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The Divine Plan

A

THE SUPREME SELF-CONTAINED ABSOLUTE
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The Divine Plan

B

[image: Screen Shot 2019-06-30 at 6.39.59 AM]





[image: Screen Shot 2019-06-30 at 6.41.18 AM]





[image: Screen Shot 2019-06-30 at 6.43.59 AM]


[image: Screen Shot 2019-06-30 at 6.44.18 AM]


[image: Screen Shot 2019-06-30 at 6.44.35 AM]


[image: Screen Shot 2019-06-30 at 6.48.58 AM]


[image: Screen Shot 2019-06-30 at 6.50.06 AM]


Overmind takes all Truth that comes down to it from the Supermind, but sets up each Truth as a separate force and idea capable of conflicting with the others as well as cooperating with them. Each overmental being has his own world, each force has its own play and throws itself out to realise its own fulfilment in the cosmic play. All is possible ; and from this separative seat of conflicting and even mutually negating possibilities comes too, as soon as mind, life and matter are thrown out into play the pos­ sibility of ignorance, unconsciousness, falsehood, death and suffering.
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The Tangle of Karma

OBVIOUSLY we must leave far behind us the current theory of Karma and its shallow attempt to justify the ways of the Cosmic Spirit by forcing on them a crude identity with the summary notions of law and justice, the crude and often savagely primitive methods of reward and punishment, lure and deterrent dear to the surface human mind. There is here a more authentic and spiritual truth at the base of Nature's action and a far less mechanically calculable movement. Here is no rigid and narrow ethical law bound down to a petty human significance, no teaching of a child soul by a mixed system of blows
and lollipops, no unprofitable wheel of a brutal cosmic justice automatically moved in the traces of man's ignorant judgments and earthy desires and instincts. Life and rebirth do not follow these artificial constructions, but a movement spiritual and intimate to the deepest intention of Nature. A cosmic Will and Wisdom observant of the ascending march of the soul's consciousness and experience as it emerges out of subconscient Matter and climbs to its own luminous divinity fixes the norm and constantly enlarges the lines — or, let us say, since law is a too mechanical conception, the truth of Karma.

For what we understand by law is a single immutably habitual movement or recurrence in Nature fruitful of a determined sequence of things and that sequence must be clear, precise, limited to its formula, invariable. If it is not that, if there is too much flexibility of movement, if there intervenes too embarrassing a variety or criss-cross of action and reaction, a too rich complex of forces, the narrow uncompromising incompetence of our logical intelligence finds there not law but an incertitude and a chaos. Our reason must be allowed to cut and hew and arbitrarily select its suitable circumstances, isolate its immutable data, skeletonise or mechanise life; otherwise it stands open-mouthed at a loss unable to think with precision or act with effect in a field of subtle and indefinite measures. It must be allowed to deal with mighty Nature as it deals with human society, politics, ethics, conduct; for it can understand and do good work only where it is licensed to build and map out its own artificial laws, erect a clear, precise, rigid, infallible system and leave as little room as possible for the endless flexibility and variety and complexity that presses from the Infinite upon our mind and life. Moved by this need we endeavour to forge for our own souls and for the cosmic Spirit even such a single and inflexible law of Karma as we would ourselves have made had the rule of the world been left to us. Not this mysterious universe would we have made, but the pattern of a rational cosmos fitted to our call for a simple definite guidance in action and for a well-marked thumb rule facile and clear to our limited intelligence. But this force we call Karma turns out to be no such precise and invariable mechanism as we hoped; it is rather a thing of many planes that changes its face and walk and very substance as it mounts from level to higher level, and on each plane even it is not one movement but an indefinite complex of many spiral movements hard enough for us to harmonise together or to find out whatever secret harmony unknown to us and incalculable these complexities are weaving out in this mighty field of the dealings of the soul with Nature.

Let us then call Karma no longer a Law, but rather the many-sided dynamic truth of all action and life, the organic movement here of the Infinite. That was what the ancient thinkers saw in it before it was cut and shredded by lesser minds and turned into an easy and misleading popular formula. Action of Karma follows and takes up many potential lines of the spirit into its multitudinous surge, many waves and streams of combining and disputing world-forces; it is the processes of the creative Infinite; it is the long and multiform way of the progression of the individual and the cosmic soul in Nature. Its complexities cannot be unravelled by our physical mind ever bound up in the superficial appearance, nor by our vital mind of desire stumbling forward in the cloud of its own instincts and longings and rash determinations through the maze of these myriad favouring and opposing forces that surround and urge and drive and hamper us from the visible and invisible worlds. Nor can it be perfectly classified, accounted for, tied up in bundles by the precisions of our logical intelligence in its inveterate search for clear-cut dogmas. On that day only shall we perfectly decipher what is now to us Nature's obscure hieroglyph of Karma when there rises in our enlarged consciousness the supramental way of knowledge. The supramental eye can see a hundred meeting and diverging motions in one glance and envelop in the largeness of its harmonising vision of Truth all that to our minds is clash and opposition and the collision and interlocked strife of numberless contending truths and powers. Truth to the supramental sight is at once single and infinite and the complexities of its play serve to bring out with an abundant ease the rich significance of the Eternal's many-sided oneness.
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III

ON YOGA

The Way

FIRST be sure of the call and of thy soul's answer. For if the call is not true, not the touch of God's powers or the voice of his messengers, but the lure of thy ego, the end of thy endeavour will be a poor spiritual fiasco or else a deep disaster.

And if not the soul's fervour, but only the mind's assent or interest replies to the divine summons or only the lower life's desire clutches at some side attraction of the fruits of Yoga-power or Yoga-pleasure or only a transient emotion leaps like an unsteady flame moved by the intensity of the Voice or its sweetness or grandeur, then too there can be little surety for thee in the difficult path of Yoga.

The outer instruments of mortal man have no force to carry him through the severe ardours of this spiritual journey and Titanic inner battle or to meet its terrible or obstinate ordeals or nerve him to face and overcome its subtle and formidable dangers. Only his spirit's august and steadfast will and the quenchless fire of his soul's invincible ardour are sufficient for this difficult transformation and this high improbable endeavour.

Imagine not the way is easy; the way is long, arduous, dangerous, difficult. At every step is an ambush, at every turn a pitfall. A thousand seen or unseen enemies will start up against thee, terrible in subtlety against thy ignorance, formidable in power against thy weakness. And when with pain thou hast destroyed them, other thousands will surge up to take their place. Hell will vomit its hordes to oppose thee and enring and wound and menace; Heaven will meet thee with its pitiless tests and its cold luminous denials.

Thou shalt find thyself alone in thy anguish, the demons furious in thy path, the Gods unwilling above thee. Ancient and powerful, cruel, unvanquished and close and innumerable are the dark and dreadful Powers that profit by the reign of Night and Ignorance and would have no change and are hostile. Aloof, slow to arrive, far-off and few and brief in their visits are the Bright Ones who are willing or permitted to succour. Each step forward is a battle. There are precipitous descents, there are unending ascensions and ever higher peaks upon peaks to conquer. Each plateau climbed is but a stage on the way and reveals endless heights beyond it. Each victory thou thinkest the last triumphant struggle proves to be but the prelude to a hundred fierce and perilous battles...

But thou sayest God's hand will be with me and the Divine Mother near with her gracious smile of succour? And thou knowest not then that God's Grace is more difficult to have or to keep than the nectar of the Immortals or Kuvera's priceless treasures? Ask of His chosen and they will tell thee how often the Eternal has covered his face from them, how often he has withdrawn from them behind his mysterious veil and they have found themselves alone in the grip of Hell, solitary in the horror of the darkness, naked and defenceless in the anguish of the battle. And if his presence is felt behind the veil, yet is it like the winter sun behind clouds and saves not from the rain and snow and the calamitous storm and the harsh wind and the bitter cold and the atmosphere of a sorrowful grey and the dun weary dullness. Doubtless the help is there even when it seems to be withdrawn, but still is there the appearance of total night with no sun to come and no star of hope to pierce in the darkness.

Beautiful is the face of the Divine Mother, but she too can be hard and terrible. Nay, then, is immortality a plaything to be given lightly to a child, or the divine life a prize without effort or the crown for a weakling? Strive rightly and thou shalt have; trust and thy trust shall in the end be justified; but the dread Law of the Way is there and none can abrogate it.
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The Web of Yoga

TO BE one in all ways of thy being with that which is the Highest, this is Yoga.

To be one in all ways of thy being with that which is the All, this is Yoga.

To be one in thy spirit and with thy understanding and thy heart and in all thy members with the God in humanity, this is Yoga.

To be one with all Nature and all beings, this is Yoga.

All this is to be one with God in his transcendence and his cosmos and all that he has created in his being. Because from him all is and all is in him and he is all and in all and because he is thy highest Self and thou art one with him in thy spirit and a portion of him in thy soul and at play with him in thy nature, and because this world is a scene in his being in which he is thy secret Master and lover and friend and the lord and sustainer of all thou art, therefore is oneness with him the perfect way of thy being.



THE EVOLUTIONARY AIM OF YOGA

The human being on earth is God playing at humanity in a world of matter under the conditions of a hampered density with the ulterior intention of imposing law of spirit on matter and nature of deity upon human nature. Evolution is nothing but the progressive unfolding of Spirit out of the density of material consciousness and the gradual self-revelation of God out of this apparent animal being.

Yoga is the application, for this process of divine self-revelation, of the supreme force of Tapas by which God created the world, supports it and will destroy it. It substitutes always some direct action of an infinite divine force for the limited workings of our fettered animal humanity. It uses divine means in order to rise to divinity.

All Yoga is Tapasya and all Siddhi of Yoga is accomplishment of godhead either by identity or by relation with the Divine Being — in its principles or its personality or in both — or simultaneously by identity and relation.

Identity is the principle of Adwaita, relation of Dwaita, relation in a qualified identity of Visishtadwaita. But entire perfection comes by identity with God in essential experience and relation of difference with Him in experience of manifestation.


The infinite Being in rest aware of its own eternal oneness. There is the everlasting silence of the Absolute.

The infinite Conscious Power in movement aware of its own eternal many-ness — the everlasting movement and creation of the Supreme.

As in the immobile ether arises, first sign of the creative impulse of Nature, vibration, Shabda, and this vibration is a line of etheric movement, is ether contacting ether in its own field of mobile self-force and that primal stir is sufficient to initiate all forms and forces, even such is the original movement of the Infinite.

But this vibration is not the stir of any material force or substance and this contact is not material contact. This is a vibration of consciousness in spiritual essence; this is the contact of consciousness with itself in spiritual substance.

This original movement, not original or first in Time, for it was from ever and continues for ever, but original in that action of consciousness which is an eternal repetition of all things in an eternal present, or, if you will, an eternal past-present-future, the three simultaneous times of that ever packed Time of the Infinite that translates to our blind finite conception as the vast timelessness of the Absolute.

Matter is but a form of consciousness; nevertheless solve not the object entirely into its subjectivity. Reject not the body of God, O God lover, but keep it for thy joy; for His body too is delightful even as His spirit.

Perishable and transitory delight is always the symbol of the eternal Ananda, revealed and rapidly concealed, which seeks by increasing recurrence to attach itself to some typical form of experience in material consciousness. When the particular form has been perfected to express God in the type, its delight will no longer be perishable, but an eternally recurrent possession of man and beings in matter manifest in their periods and often in their movements of felicity.

II

All existence is Brahman, Atman and Ishwara, three names for one unnameable reality which alone exists. We shall give to this sole real existence the general name of God, because we find it ultimately to be not an abstract state of Existence, not conscious of itself, but a supreme and self-aware One who exists — absolutely in Himself, infinitely in the world with an appearance of the finite in His various manifestations in the world.

God in Himself apart from all world manifestation or realisable relation to world-manifestation is called the Paratpara Brahman, and is not knowable either to the knowledge that analyses or the knowledge that synthetically conceives. We can neither say of Him that He is personal or impersonal, existence or non-existence, pure or impure, Atman or un-Atman. We can only say to every attempt to define Him positively or negatively, neti neti not this, not this. We can pass into the Paratpara Brahman, but we cannot know the Paratpara Brahman.

God in the world is Brahman-Iswara-Atman, Prakriti or Shakti and Jiva. These are the three terms of His world-manifestation.

INITIAL DEFINITION AND DESCRIPTIONS

Yoga has four powers and objects, purity, liberty, beatitude and perfection. Whosoever has consummated these four mightinesses in the being of the transcendental, universal, lilamãya and individual God is the complete and absolute Yogin.

All manifestations of God are manifestations of the absolute Parabrahman.

The Absolute Parabrahman is unknowable to us, not because It is the nothingness of all that we are, for rather whatever we are in truth or in seeming is nothing but Parabrahman, but because It is pre-existent and supra-existent to even the highest and purest methods and the most potent and illimitable instruments of which soul in the body is capable.

In Parabrahman knowledge ceases to be knowledge and becomes an inexpressible identity. Become Parabrahman, if thou wilt and if That will suffer thee, but strive not to know It; for thou shalt not succeed with these instruments and in this body.

In reality thou art Parabrahman already and ever wast and ever will be. To become Parabrahman in any other sense, thou must depart utterly out of world-manifestation and out even of world-transcendence.

Why shouldst thou hunger after departure from manifestation as if the world were an evil? Has not That manifested itself in thee and in the world and art thou wiser and purer and better than the Absolute, O mind-deceived soul in the mortal? When That withdraws thee, then thy going hence is inevitable; until Its force is laid on thee, thy going is impossible, cry thy mind never so fiercely and wailingly for departure. Therefore neither desire nor shun thy world, but seek the bliss and purity and
freedom and greatness of God in whatsoever state or experience or environment.

So long as thou hast any desire, be it the desire of non-birth or the desire of liberation, thou canst not attain to Parabrahman. For That has no desires, neither of birth nor of non-birth, nor of world, nor of departure from world. The Absolute is unlimited by thy desire as It is inaccessible to thy knowledge.

If thou wouldst know Paratpara Brahman, then know It as It chooses to manifest Itself in world and transcending it, — for transcendence also is a relation to world and not the sheer Absolute, — since otherwise It is unknowable. This is the simultaneous knowing and not knowing spoken of in the Vedanta.

Of Parabrahman we should not say that “It” is world-transcendent or world-immanent or related or non-related to the world; for all these ideas of world and not-world, of transcendence and immanence and relation are expressions of thought by which mind puts its own values on the self-manifestation of Parabrahman to its own principle of knowledge and we cannot assert any, even the highest of them to be the real reality of that which is at once all and beyond all, nothing and beyond nothing. A profound and unthinking silence is the only attitude which the soul manifested in world should adopt towards the Absolute.

We know of Parabrahman that It Is, in a way in which no object is and shall be in the world, because whenever and in whatever direction we go to the farthest limits of soul-experience or thought-experience or body-experience or any essential experience whatsoever, we come to the brink of That and perceive It to be unknowabe, without any capacity of experiencing about it any farther truth whatsoever.

When thy soul retiring within from depth to depth and widening without from vastness to vastness stands in the silence of its being before an unknown and unknowable from which and towards which world is seen to exist as a thing neither materially real nor mentally real and yet not to be described as a dream or a falsehood, then know that thou art standing in the Holy of Holies, before the Veil that shall not be rent. In this mortal body thou canst not rend it, nor in any other body; nor in the state of self in body nor in the state of pure self, nor in waking nor in sleep nor in trance, nor in any state or circumstances whatsoever; for thou must be beyond state before thou canst enter into the Paratpara Brahman.

That is the unknown God to whom no altar can be raised and no worship offered; universe is His only altar, Existence is His only worship. That we are, feel, think, act or are but do not feel, do not think, do not act is for That enough. To That, the saint is equal with the sinner, activity with inactivity, man with the mollusc, since All are equally Its manifestations. These things at least are here of the Parabrahman and Para Purusha, which is the Highest that we know and the nearest to the Absolute. But what That is behind the veil or how behind the veil It regards Itself and its manifestation is a thing no mind can assume to tell or know; and he is equally ignorant and presumptuous who raises and inscribes to It an altar or who pretends to declare the Unknown to those who know that they can know It not. Confuse not thought, bewilder not the soul of man in its forward march, but turn to the universe and know That in this, tadeva etat, for so only and in these terms It has set itself out to be known to those who are in the universe. Be not deceived by Ignorance, be not deceived by Knowledge; there is none bound and none free and none seeking freedom but only God playing at these things in the extended might of His self-conscious being, parã mãyã, mahimãnam asya, which we call the universe.

III

The boon that we have asked from the Supreme is the greatest that the Earth can ask from the Highest, the change that is most difficult to realise, the most exacting in its conditions. It is nothing less than the descent of the supreme Truth and Power into Matter, the supramental established in the material plane and consciousness and the material world and an integral transformation down to the very principle of Matter. Only a supreme Grace can effect this miracle.

The supreme Power has descended into the most material consciousness but it has stood there behind the density of the physical veil, demanding before manifestation, before its great open workings can begin, that the conditions of the supreme Grace shall be there, real and effective.

A total surrender, an exclusive self-opening to the divine influence, a constant and integral choice of the Truth and rejection of the falsehood, these are the only conditions made. But these must be fulfilled entirely, without reserve, without any evasion or pretence, simply and sincerely down to the most physical consciousness and its workings.


To be one with the Eternal is the object of Yoga; there is no other object. All other aims are included in this one divine perfection.

To be one with the Eternal is to be one with him in being, consciousness, power and delight. All that is is summed in these four terms of the infinite, for all else are but their workings.

To be one with the Eternal is also to live in the Eternal and from him and in his presence and from his infinite nature, — sãyujya, sãlokya, sãmïpya, sãdrishya. These four together are one way of being and one perfection.

To live in the Eternal is also to live with the Eternal within us. Whosoever consciously inhabits his being, his conscious presence inhabits. God lives and moves and acts in us when we live and move and act in him.

One that is Two that are Many, — this is the formula of the eternal and timeless manifestation in the worlds of Sachchidananda.

One who is Two and becomes the Two who become Many, — this is the formula of the perpetual manifestation in time in the three worlds of Mind, Life and Matter.

One who is in himself for ever the Two and for ever innumerably All and Eternal and Infinite, this is the indication of the Supreme who is beyond Time and Timelessness in the highest Absolute.


The One is Four for ever in his supramental quaternary of Being, Consciousness, Force and Ananda.

Brahma, Vishnu, Shiva, Krishna, these are the eternal Four, the quadruple Infinite.

Brahma is the Eternal's Personality of Existence; from him all is created, by his presence, by his power, by his impulse.

Vishnu is the Eternal's Personality of Consciousness; in him all is supported, in his wideness, in his stability, in his substance.

Shiva is the Eternal's Personality of Force; through him all is created, through his passion, through his rhythm, through his concentration.

Krishna is the Eternal's Personality of Ananda; because of him all creation is possible, because of his play, because of his delight, because of his sweetness.

Brahma is Immortality, Vishnu is Eternity, Shiva is Infinity; Krishna is the Supreme's eternal, infinite, immortal Self-play — self-issuing, self-manifestation, self-finding.

Nothing can arise from Nothing. Asat, nothingness, is a creation of our mind; where it cannot see or conceive, where its object is something beyond its grasp, too much beyond to give even the sense of a vague intangible, then it cries out “Here there is nothing.” Out of its own incapacity it has created the conception of a zero. But what in truth is this zero? It is an incalculable Infinite.

Our sense by its incapacity has invented darkness. In truth there is nothing but Light, only it is a power of light either above or below our poor human vision's limited range.

For do not imagine that light is created by the Suns. The Suns are only physical concentrations of Light, but the splendour they concentrate for us is self-born and everywhere.

God is everywhere and wherever God is, there is Light. Jñãnam chaitanyam jyotir Brahma.


Of all that we know we know only the outside; even when we imagine that we have intimately seized the innermost thing, we have touched only an inner external. It is still a sheath of the covering, only it is a second or third or even a seventh sheath, not the most outward and visible.

It is the same when we think we know God or have possession of our highest inmost Self or have entered intimately into the inmost and supreme Spirit. What we know and possess is power or some powers of God, an aspect or appearance or formulation of the Self; what we have entered into is only one wideness or one depth of the Spirit.

This is because we know and possess by the mind or even what is below the mind, and when we find ourselves most spiritual, it is the mind spiritualised that conceives of itself as Spirit. Imagining that we have left mind behind us, we take it with us into its own spiritual realms and cover with it the Supramental Mystery. The result is something to us wonderful and intense; but compared with That Intensity and Wonder, it is something thin and inadequate.

IV

TWO AIMS FOR OUR SADHANA

That Yoga is full or perfect which enables us to fulfil entirely God's purpose in us in this universe.

All Yoga which takes the soul entirely out of world-existence, is a high but narrow specialisation of divine Tapasya.

God's purpose in us is that we should fulfil His divine being in world-consciousness under the conditions of the Lila.

With regard to the universe God manifests Himself triply, in the individual, in the universe, in that which transcends the universe.

In order to fulfil God in the individual, we must exceed the individual. The removal of limited ego and the possession of cosmic consciousness is the first aim of our Sadhana.

In order to fulfil God in the cosmos, individually, we must transcend the universe. The ascension into transcendent consciousness is the second aim of our sadhana.




THE OBJECT OF OUR YOGA

The object of our Yoga is self-perfection, not self-annulment.

There are two paths set for the feet of the Yogin, withdrawal from the universe and perfection in the universe; the first comes by asceticism, the second is effected by Tapasya; the first receives us when we lose God in Existence, the second is attained when we fulfil Existence in God. Let ours be the path of perfection, not of abandonment; let our aim be victory in the battle, not the escape from all conflict.

Buddha and Shankara supposed the world to be radically false and miserable; therefore escape from the world was to them the only wisdom. But this world is Brahman, the world is God, the world is Satyam, the world is Ananda; it is our misreading of the world through mental egoism that is a falsehood and our wrong relation with God in the world that is a misery. There is no other falsity and no other cause of sorrow.

God created the world in Himself through Maya; but the Vedic meaning of Maya is not illusion, it is wisdom, knowledge, capacity, wide extension in consciousness, prajñã prasritã purãni. Omnipotent Wisdom created the world, it is not the organised blunder of some Infinite Dreamer; omniscient Power manifests or conceals it in Itself or Its own delight, it is not a bondage imposed by His own ignorance on the free and absolute Brahman.

If the world were Brahman's self-imposed nightmare, to awake from it would be the natural and only goal of our supreme endeavour; or if life in the world were irrevocably bound to misery, a means of escape from this bondage would be the sole secret worth discovering. But perfect truth in world-existence is possible; for God here sees all things with the eye of truth; and perfect bliss in the world is possible; for God enjoys all things with the sense of unalloyed freedom. We also
can enjoy this truth and bliss, called by the Veda amrtam, Immortality, if by casting away our egoistic existence into perfect unity with His being we consent to receive the divine perception and the divine freedom.

The world is a movement of God in His own being; we are the centres and knots of divine consciousness which sum up and support the processes of His movement. The world is His play with His own self-conscious delight, He who alone exists, infinite, free and perfect; we are the self-multiplications of that conscious delight, thrown out into being to be His playmates. The world is a formula, a rhythm, a symbol-system expressing God to Himself in His own consciousness, — it has
no material existence but exists only in His consciousness and self-expression; we, like God, are in our inward being That which is expressed, but in our outward being terms of that formula, notes of that rhythm, symbols of that system. Let us lead forward God's movement, play out His play, work out His formula, execute His harmony, express Him through our selves in His system. This is our joy and our self-fulfilment; to this end we who transcend and exceed the universe, have entered into universe-existence.

Perfection has to be worked out, harmony has to be accomplished. Imperfection, limitation, death, grief, ignorance, matter, are only the first terms of the formula — unintelligible till we have worked out the wider terms and reinterpreted the formulary; they are the initial discords of the musician's tuning. Out of imperfection we have to construct perfection, out of limitation to discover infinity, out of death to find immortality, out of grief to recover divine bliss, out of ignorance to rescue divine self-knowledge, out of matter to reveal spirit. To work out this end for ourselves and for humanity is the object of our Yogic practice.




PURUSHA AND PRAKRITI

The self which we have to perfect, is neither the Jivatman which is ever perfect nor the ego which is the cause of imperfection, but the divine self manifested in the shifting stream of Nature.

Existence is composed of Prakriti and Purusha, the consciousness that sees and the consciousness that executes and formalises what we see. The one we call Soul, the other Nature. These are the first double terms from which our Yoga has to start. When we come to look in at our selves instead of out at the world and begin to analyse our subjective experience, we find that there are two parts of our being which can be, to all appearance, entirely separated from each other, one a consciousness which is still and passive and supports, and the other a consciousness which is busy and creative and is supported. The passive and fundamental consciousness is the Soul, the Purusha, Witness or sãksi; the active and superstructural consciousness is Nature, Prakriti, processive or creative energy of the sãksi. But the two seem at first to stand apart and distinct, as if they had no share in each other.

The Purusha, still and silent witness of whatever Prakriti chooses to create, not interfering with her works, but reflecting only whatever forms, names and movements she casts on the pure mirror of his eternal existence and the Prakriti restlessly creating, acting, forming and effecting things for the delight of the Purusha, compose the double system of the Sankhyas. But as we continue analysing their relations and accumulate more and more experience of our subjective life, we find that this seeing of the Purusha is in effect a command. Whatever Prakriti perceives it to be the pleasure of the Purusha to see, she tends to preserve in his subjective experience or to establish; whatever she perceives it to be his pleasure to cease to see, she tends to renounce and abolish. Whatever he consents to in her, she forces on him and is glad of her mastery and his submission but whenever he insists, she is bound eventually to obey. Early found to be true in our subjective experience, this ultimate principle of things is eventually discovered by the Yogin to determine even objective phenomena. The Purusha and Prakriti are therefore not only the Witness and the Activity witnessed, but the Lord and his executive energy. The Purusha is Ishwara, the Prakriti is His shakti. Their play with each other is both the motive and the executive force of all existence in the universe.




V

The aim put before itself by Yoga is God; its method is tapasyã. God is the All and that which exceeds, transcends the All; there is nothing in existence which is not God but God is not anything in that existence, except symbolically, in image to His own consciousness. Humanity also is symbol or eidolon of God, we are made in His image; and by that is meant, not a formal image, but in the image of His being and personality, the essence of divinity, its quality, the divine being and divine knowledge.

There are in everything existing phenomenally or, as we shall say, symbolically, two parts, the thing in itself and the symbol, Self and Nature, res (thing that is) and factum (thing that is made), immutable being and mutable becoming, that which is supernatural in it and that which is natural.

Everything in existence has something in it which seeks to transcend itself; Matter moves towards becoming Life, Life moves towards becoming Mind, Mind moves towards becoming ideal Truth, ideal Truth rises to become divine and infinite Spirit. The reason is that every symbol, being a partial expression of God, reaches out to and seeks to become its own entire reality; it aspires to become its real self by transcending its apparent self. Thing that is made is attracted towards thing that
is, becoming towards being, the natural to the supernatural, symbol towards thing in itself, Nature towards God.

The upward movement is the means towards fulfilment of existence in the world; downward movement is destruction, Hell, perdition. Everything tends (moves) upward; once it is assured of its actual existence it seeks the supernatural. Every nature is a step towards some supernature, something natural to itself but supernatural to what is below it. Life is supernatural to Matter, Mind supernatural to Life, ideal being supernatural to mental being, infinite being supernatural to ideal being. So too man is supernatural to the animal, God is supernatural to man. Man too as soon as he has assured his natural existence, must insist on his upward movement towards God. The upward movement is towards Heaven, the downward movement towards Hell.

The animal soul fulfils itself when it transcends animality and becomes human. Humanity also fulfils itself when it transcends humanity and becomes God.

By yielding to Nature, we fall away both from Nature and from God; by transcending Nature we at once fulfil all the possibilities of Nature and rise towards God. The human touches first the divine and then becomes divine.

There are those who seek to kill Nature in order to become the self; but that is not God's intention in humanity. We have to transcend Nature, not to kill it.

Every movement of humanity which seeks to deny Nature, however religious, lofty, austere, of whatever dazzling purity of ethereality, is doomed to failure, sick disappointment, disillusion or perversion. It is in its nature transient, because it contradicts God's condition for us. He has set Nature there as a condition of His self-fulfilment in the world.

Every movement of humanity which bids us be satisfied with Nature, dwell upon the earth and cease to look upwards, however rational, clear-sighted, practical, effective, comfortable it may be is doomed to weariness, petrifaction & cessation. It is in its nature transient because it contradicts God's intention in us. He dwells secret in Nature and compels us towards Him by His irresistible attraction.

Materialistic movements are as unnatural and abnormal as ascetic and negatory religions and philosophy. Under the pretence of bringing us back to Nature, they take us away from her entirely; for they forget that Nature is only phenomenally Nature but in reality she is God. The divine element in her is that which she most really is; the rest is only condition, process and stage in her development of the secret divinity.

Not to be immersed, enmeshed and bound by Nature, not to hate and destroy her, is the first thing we must learn if we would be complete Yogins and proceed towards our divine perfection.

Being still natural in the world to transcend Nature internally, so that both internally and externally we may master and use her as free and lord, svarãt samrãt, is our fulfilment.

Being still the symbol to reach through it the being that symbolises itself, to realise the symbol, is our fulfilment.

Being still a figure of humanity, man among men, a living body among living bodies, though housed in life and matter yet a mental being among mental beings, being and remaining all this that we are apparently, yet to exceed all this apparent manhood and become in the body what we are really, God, Spirit, supreme and infinite, pure Bliss, pure Force, pure Light, this is our fulfilment.

Our whole apparent life is a becoming, but all becoming has for its goal and fulfilment being — and God is the only being; to become divine in the nature of the world, in the symbol of our humanity is our fulfilment.

Yoga practised may be in its aim either perfect or partial, either selective or comprehensive. Perfect and comprehensive Yoga avoids limitations by aspects and leads to entire divinity.

In order to exceed our Nature and become divine, we must first get God; for we are the lower imperfect term of our being, He its higher perfect term. The finite, to become infinite, must know, love and touch infinity; the symbol being in order to become its own reality, must know, love and perceive that Reality. This necessarily is the imperative justification of religion, not of a church, creed or theology; — for all these things are religiosity not religion, — but that personal and intimate religious temper and spirit which moves man to worship, to aspire to or to pant after his own idea of the Supreme; for without such worship in the heart or such aspiration in the will or such thirst in the emotions, we shall not have the impulse or the strength for this great difficult and supreme
effort of human nature to transcend itself and climb to its super-nature. Therefore have the prophets spoken and the Avatars come to inspire man to that great call upon his upward straining energies. The aim of rationalism and Science is to make man content with his humanity and thus contradict Nature, baffling her evolution; the aim of religion, — but not unhappily of the creeds and churches, — is to further the great aim of Nature by pushing man towards his evolution.

The attainment of God is the true object of all human effort for which all the other efforts political, social, literary, intellectual, are only a necessary condition and preparation of the race; but there are both differences in the state of the attainment, differences in its range and effectivity. These states of divine attainment may usefully be distinguished: touch with God, indwelling in Him and becoming He. The first is initial and elementary; unless passing the veil of our ordinary nature we touch the divine Being or He leaning down imposes His touch on us, unless we come first into contact with Him either in our heart, our mind, our works or our being, we cannot go into (indwell in) Him. If we are strong in spirit, the touch may indeed be rapid and summary, we may wake at once and stride forward to the state of divine indwelling, soul of man in the Soul of God, the individual in the universal; but the touch must be there. To enforce this preliminary step, to bring man into some kind of contact with God, is the common and...the sole preoccupation of human religions. It does not matter greatly for its purpose how it is done; in however crude and elementary a way, through whatever intellectual errors and emotional blunders or ethical outrages, the touch must be established; this imperatively and above all things the religious spirit demands. Nature, as always her way, presses on to her all-important, immediate steps and is willing to purchase a single great and general gain by any number of particular losses. Man, besides, is so various in the arrangement of his human qualities, the master spring as well as the peculiar temperament differs so greatly or so subtly in each individual that there can never be for this purpose of nature's, too many sects, disciplines or different religions. Swami Vivekananda has well seen the consummation of religion in a state when each human individual has his own religion dictated by his own spiritual needs and nature; for collective creeds, churches and theologies, in spite of their temporary necessity and some undeniable permanent advantages, help to formalise the upward effort and deprive it of its adaptability, freedom and perfect individual sincerity. The priest and dogma will seldom leave God and the soul free to reach each other in that solitude and spontaneity which gives the union its highest force and delight. They are always pressing in to control and preside at the marriage and legitimise it with formulas, Riks and official registration.

Moreover the intellect of natural man is narrow, his effort soon exhausted and easily satisfied with imperfection. If he is led to think that his way of contact with the Divine is the only way, his own freedom of higher development is fettered or entirely taken away from him and in his intellectual and religious egoism he militates against the freedom of others. Most religions tend easily to believe that the contact with God once established, no matter with what limitations or of what kind, all is done that needs to be done, all fulfilled that God demands of us. Popular religions tend naturally to be dualistic and to preserve trenchant distinction between man and God dividing the symbol being from that which expresses itself in him; while with one hand they raise man towards his super-nature, with the other they hold him down to his ordinary nature. The lower is suffused with the glow of the heights and touched with its power and rapture, but it does not itself rise into and dwell within it. At its lowest the dualistic soul keeps (maintains) the taint of its imperfections, at its highest, unless in rare self-transcending
moments, keeps itself distinct in awe and reverence from the divine Lover, worships at His feet but cannot hide itself in His bosom.

Therefore Nature, still following her upward surge, has provided a mightier rank of human souls who are capable of going forward beyond this preliminary effort and, having entered into the very being of God, of dwelling there in beatitude. Entering into the consciousness of the Infinite, feeling it all around them and in them, ever thrilling with its touch, aware of identity with it in nature, joy and inner awareness, they yet preserve a constant separateness of their special being in that identity. They do not plunge themselves wholly into that divine ocean or, if they go slowly into it they keep hold on a fathom line which will preserve their touch with the surface. In nature such men are Visishtadwaitins, souls not drawn towards entire oneness. But unless man plunges himself wholly into God caring not whether he reemerge, unless the human sacrifices himself wholly to the divinity, keeping back no particle of his being, not even the last particle of separateness of the individual ego, the divine purpose in man cannot be utterly accomplished. Therefore Nature or the Will of God — for Nature is nothing but the Will of God in action — has provided that some, having indwelt in God, human soul in divine soul, shall be irresistibly called immediately, with brief respite or at long last to the utter immersion. They go inward and throw away the last trace of ego into God. Some of them, it has been said by a great teacher, are jïvakotis, human beings leaning so pre-eminently to the symbol-nature, that, if they had lost it albeit for
a while in the Reality, they lose themselves; once immersed, they cannot return; they are lost in God to humanity; others are ïshwarakotis, human beings whose centre has already been shifted upwards or from the beginning elevated in the superior planes of conscious existence, was established in God rather than Nature. Such men are already leaning down from God to Nature; they therefore may, in losing themselves in Him yet keep themselves and live in Man-God; they do not depart from their centre but rather go through it; arrived they are able to lean down again to humanity. Those who can thus emerge from their truth of God are the final helpers of humanity and are chosen by God and Nature to prepare the type of supernatural men to which our humanity is rising.

There are, then, these three divine conditions, states separately conceived of humanity's God attainment. Man being limited in energy and discrimination rather than catholic in intellect, fastens usually on this separate conception and limits himself to one or other of these conditions; Yogic method, also, being careful of the different natures of men, suits itself to their limitations, becomes selective and concentrates upon one of these conditions or another. Or even it becomes partial as
well as selective; for in its contact with God, it relates itself to a part of divine quality rather than the perfect divinity, to a God of mercy, a God of Justice, the Divine Master, the Divine Friend, or else with some aspect of divine impersonal being, to Infinite Rapture, to Infinite Force or to Infinite Calm and Purity. In the indwelling there may be the same limitations, in the becoming also they may persist. There is no fault to be found with this selective process or with this partiality. They are necessary; human limitations demand this device; human perfectibility itself finds its account in these concessions. Nature
knows her task and she proceeds to it with a wide, flexible and perfect wisdom which smiles at our impatient logical narrownesses and rigid, one-sighted consistencies. She knows she has an infinitely complex and variable material to deal with and must be infinitely complex and variable in her methods. We only consider precise method and ultimate fulfilment; she has to reckon on her way with thousand-armed struggles and infinite possibilities.

Nevertheless, her ultimate aim and the perfect and comprehensive Yoga is that which embraces rather than selects. We are meant to be within the symbol of humanity what God is in Himself and Universally. Now God is free, absolute from these limitations and all-comprehensive. He is always one in his being, yet both one with and separate from his symbols and in that differentiated oneness able to stand quite apart from them. So we too in our ultimate divine realisation when we have become one with our divine Self, may and should be able also to stand out as the self at once of all things and beings, yet differentiated in the symbol, so as to enjoy a blissful divided closeness such as that of the Lover and Beloved mingling yet separate in their rapture; and may and should even be able to stand away from God with a sort of entire separateness holding His hand still, unlike the pure dualist, but still standing away from Him so that we may enjoy that infinity of human relation with God which is the wonder and beauty and joy of dualistic religions. To accomplish this is the full or the Purna Yoga, and the Sadhak who can attain to it is in his condition the complete Yogin.

Is such a triune condition of the soul possible? Logically, it would seem impossible; logically, all trinities are chimeras and a thing must be one thing at a time and cannot combine three such divergent states as oneness, differentiated oneness and effective duality. But in these matters an inch of experience goes farther than a yard of logic, and experience, you will find, affirms that the triune God-state is perfectly possible and simple once you have attained God's fullness. We must not apply to the soul a logic which is based on the peculiarities of matter. It is true of a clod that it cannot be at the same time a clod hanging up or posted on some bough, a clod protruding from the earth and a shapeless mass trodden into the mother soil. But this is because the clod is divided from the earthly form. The soul is not divided from God by these barriers of material dimension. What is true of matter is not true of spirit, nor do the standards of form apply to the formless. For matter is conscious being confined in form, the spirit is conscious being using form but not confined in it; and it is the privilege of spirit that though indivisible in its pure being, it is freely self-divisible in its conscious experience and can concentrate itself in many states at a time. It is by this Tapas, by this varied concentration of self-knowledge that Divine Existence creates and supports the world and is at once the same God and Nature and World, Personal & Impersonal, Pure and Varied, Qualitied and without Qualities, Krishna and Kali, Shiva and Brahma and Vishnu, man and animal and vegetable and stone, all aspects of Himself and all symbols. We need not doubt therefore that we, recovering our divine reality, shall not be bound to a single condition or aspect but can command a triune or even a multiple soul-experience. We, becoming God, become that which is the All and exceeds and transcends the All, sarvabhütãni ãtmaivãbhüd vijãnatah. The soul of the perfect knower becomes all existent things and That transcendental in which all things have their existence, ihaiva, without ceasing to possess a human centre of separate experience. For this is the entire divinity that is the result of the perfect and comprehensive Yoga.
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Purna Yoga

THE ENTIRE PURPOSE OF YOGA

BY YOGA we can rise out of falsehood into truth, out of weakness into force, out of pain and grief into bliss, out of bondage into freedom, out of death into immortality, out of darkness into light, out of confusion into purity, out of imperfection into perfection, out of self-division into unity, out of Maya into God. All other utilisation of Yoga is for special and fragmentary advantages not always worth pursuing. Only that which aims at possessing the fullness of God is Purna Yoga; the Sadhaka of the Divine Perfection is the Purna Yogin.

Our aim must be to be perfect as God in His being and bliss is perfect, pure as He is pure, blissful as He is blissful, and, when we are ourselves siddhas in Purna Yoga, to bring all mankind to the same divine perfection. It does not matter if for the present we fall short of our aim, so long as we give ourselves whole-heartedly to the attempt and by living constantly in it and for it move forward even two inches upon the road; even that will help to lead humanity out of struggle and twilight in which it now dwells into the luminous joy which God intends for us. But whatever our immediate success, our unvarying aim must be to perform the whole journey and not lie down content in any wayside stage or imperfect resting place.

All Yoga which takes us entirely away from the world, is a high but narrow specialisation of divine tapasyã. God in His perfection embraces everything; we also must become all-embracing.

God in His ultimate existence beyond all manifestation and all knowledge, is the Absolute Parabrahman; in relation to the world He is that which transcends all universal existence while regarding it or in turning away from it; He is that which contains and upholds the universe, He is that which becomes the universe and He is the universe and everything which it contains.

He is also Absolute and Supreme Personality playing in the universe and as the universe; in the universe He appears to be its Soul and Lord, as the universe He appears to be the motion or process of the Will of the Lord and to become all the subjective and objective results of the motion. All the states of the Brahman, the transcendent, the continent, the universal, the individual are informed and sustained by the divine Personality. He is both the Existent and the state of existence. We call the state of existence the Impersonal Brahman, the Existent the Personal Brahman. There is no difference between them except to the play of our consciousness; for every impersonal state depends upon a manifest or secret Personality and can reveal the Personality which it holds and veils, and every Personality attaches to itself and can plunge itself into an impersonal existence. This they can do because Personality and Impersonality are merely different states of self-consciousness in our Absolute Being.

Philosophies and religions dispute about the priority of different aspects of God and different Yogins, Rishis and Saints have preferred this or that philosophy or religion. Our business is not to dispute about any of them, but to realise and become all of them, not to follow after any aspect to the exclusion of the rest, but to embrace God in all His aspects and beyond aspect.

God descending into world in various forms has consummated on this earth the mental and bodily form which we call humanity.

He has manifested in the world through the play of all-governing Soul with its own formative Will or Shakti, a rhythm of existence of which Matter is the lowest term and pure being the highest. Mind and Life stand upon Matter (manas and prãna on annam) and make the lower half of world-existence (aparardha); pure Consciousness and pure Bbliss proceed out of pure Being (cit and ãnanda out of sat) and make the upper half of world-existence (parãrdha). Pure idea (vijñãna) stands as the link between the two. These seven principles or terms of existence are the basis of the sevenfold world of the Puranas (Satyaloka, Tapas, Jana, Mahar, Swar, Bhuvar and Bhur).

The lower hemisphere in this arrangement of consciousness consists of the three vyãhritis of the Veda, “Bhur, Bhuvah, Swar”; they are states of consciousness in which the principles of the upper world are expressed or try to express themselves under different conditions. Pure in their own homes, they are in this foreign country subject to perverse, impure and disturbing combinations and workings. The ultimate object of life is to get rid of the perversity, impurity and disturbance and express them perfectly in these other conditions. Our life on this earth is a divine poem that we are translating into earthly language or a strain of music which we are rendering into words.

Being in Sat is one in multiplicity, one that regards its multiplicity without being lost or confused in it and multiplicity that knows itself as one without losing the power of multiple play in the universe. Under the conditions of mind, life and body, ahankãra is born, the subjective or objective form of consciousness is falsely taken for self-existent being, the body for an independent reality and the ego for an independent personality; the one loses itself in us in its multiplicity and it recovers
its unity, finds it difficult, owing to the nature of mind, to preserve its play of multiplicity. Therefore when we are absorbed in the world, we miss God in Himself; when we see God, we miss Him in the world. Our business is to break down and dissolve the mental ego and get back to our divine unity without losing our power of individual and multiple existence in the universe.

Consciousness in Chit is luminous, free, illimitable and effective; that which it is aware of as Chit (jñãna-shakti) it fulfils infallibly as Tapas (kriyã-shakti); for Jnana Shakti is only the stable and comprehensive, Kriya Shakti only the motional and intensive form of one self-luminous Conscious Being. They are one power of conscious force of God (Chit-Shakti of Sat-Purusha). But in the lower hemisphere, under the conditions of mind, life and body, the luminousness becomes divided and broken up into uneven rays, the freedom trammelled by egoism and unequal forms, the effectiveness veiled by the uneven play of forces. We have, therefore, states of consciousness, non-consciousness and false consciousness, knowledge and ignorance and false knowledge, effective force and inertia and ineffective force. Our business is by renouncing our divided and unequal individual force of action and thought into the one, undivided universal Chit -Shakti of Kali to replace our egoistic activities by the play in our body of the universal Kali and thus exchange blindness and ignorance for knowledge and ineffective human strength for the divine effective Force.

Delight in Ananda is pure, unmixed, one and yet multitudinous. Under the conditions of mind, life and body it becomes divided, limited, confused and misdirected and owing to shocks of unequal forces and uneven distribution of Ananda subject to the duality of positive and negative movements, grief and joy, pain and pleasure. Our business is to dissolve these dualities by breaking down their cause and plunge ourselves into the ocean of divine bliss, one, multitudinous, evenly distributed (sama), which takes delight from all things and recoils painfully from none.

In brief, we have to replace dualities by unity, egoism by divine consciousness, ignorance by divine wisdom, thought by divine knowledge, weakness, struggle and effort by self-contented divine force, pain and false pleasure by divine bliss. This is called in the language of Christ bringing down the kingdom of heaven on earth, or in modern language, realising and effectuating God in the world.

Humanity is, upon earth, the form of life chosen for this human aspiration and divine accomplishment; all other forms of life either do not need it or are ordinarily incapable of it unless they change into humanity. The divine fullness is therefore the sole real aim of humanity. It has to be effected in the individual in order that it may be effected in the race.

Humanity is a mental existence in a living body; its basis is matter, its centre and instrument mind and its medium life. This is the condition of average or natural humanity.

In every human being there is concealed (avyakta) the four higher principles. Mahas, pure ideality in vijñãna, is not a vyãhrti but the source of the vyãhrtis, the bank upon which mental, vital and bodily action draw and turn its large and infinite wealth into small coin of the lower existence. Vijnana being the link between the divine state and the human animal is the door of escape for man into the supernatural or divine humanity.

Inferior mankind gravitates downward from mind towards life and body; average mankind dwells constant in mind limited by and looking towards life and body; superior mankind levitates upward either to idealised mentality or to pure idea, direct truth of knowledge and spontaneous truth of existence; supreme mankind rises to divine beatitude and from that level either goes upward to pure Sat and Parabrahman or remains to beatify its lower members and raise to divinity in itself and others this human existence.

The man who dwells in the higher or divine and now hidden hemisphere of his consciousness, having rent the veil, is the true superman and the last product of that progressive self-manifestation of God in world, Spirit out of matter, which is now called the principle of evolution.

To rise into divine existence, force, light and bliss and recast in that mould all mundane existence is the supreme aspiration of religion and the complete practical aim of Yoga. The aim is to realise God in the universe, but it cannot be done without realising God transcendent of the Universe.




II

PARABRAHMAN, MUKTI AND HUMAN THOUGHT SYSTEMS

Parabrahman is the Absolute, and because It is the Absolute, it cannot be reduced into terms of knowledge. You can know the Infinite in a way, but you cannot know the Absolute.

All things in existence or non-existence are symbols of the Absolute created in self-consciousness (Chid-Atman); by its symbols the Absolute can be known so far as the symbols reveal or hint at it, but even the knowledge of the whole sum of symbols does not amount to real knowledge of the Absolute. You can become Parabrahman; you cannot know Parabrahman. Becoming Parabrahman means going back through self-consciousness into Parabrahman, for you already are That, only you have projected yourself forward in self-consciousness into its terms or symbols, Purusha and Prakriti through which you uphold the universe. Therefore, to become Parabrahman void of terms or symbols you must cease out of the universe.

By becoming Parabrahman void of Its self-symbols you do not become anything you are not already, nor does the universe cease to operate. It only means that God throws back out of the ocean of manifest consciousness one stream or movement of Himself into that from which all consciousness proceeded.

All who go out of universe consciousness, do not necessarily go into Parabrahman. Some go into undifferentiated Nature (avyãkrita prakriti), some lose themselves in God, some pass into a dark state of non-recognition of universe, (asat, sünya), some into a luminous state of non-recognition of universe, — Pure undifferentiated Atman, Pure Sat or Existence-Basis of universe, — some into a temporary state of deep sleep (susupti) in the impersonal principles of Ananda, Chit or Sat. All these are forms of release and the ego gets from God by His Maya or Prakriti the impulse towards any one of them to which the supreme Purusha chooses to direct him. Those whom He wishes to liberate, yet keep in the world, He makes jïvanmuktas or sends them out again as His vibhütis, they consenting to wear for the divine purposes a temporary veil of Avidya, which does not at all bind them and which they can rend or throw off very easily.

Therefore to lust after becoming Parabrahman is a sort of luminous illusion or sattwic play of Maya; for in reality there is none bound or none free and none needing to be freed and all is only God's Lila, Parabrahman's play of manifestation. God uses this sattwic Maya in certain egos in order to draw them upwards in the line of His special purpose and for these egos it is the only right and possible path.

But the aim of our Yoga is Jivanmukti in the universe; we have to live released in the world, not released out of the world, not because we need to be freed or for any other reason, but because that is God's will in us.

The Jivanmukta has, for perfect knowledge and self-fulfilment, to stand on the threshold of Parabrahman, but not to cross the threshold. The statement he brings back from the threshold is that That is and we are That, but what That is or is not, words cannot describe, nor mind discriminate.

Parabrahman being the Absolute is indescribable by any name or definite conception. It is not Being or Non-Being, but something of which Being and Non-Being are primary symbols; not Atman or un-Atman or Maya; not Personality or Impersonality; not Quality or Non-Quality; not Consciousness or Non-Consciousness; not Bliss or Non-Bliss; not Purusha or Prakriti; not god nor man nor animal; not release nor bondage; but something of which all these are primary or derivative, general or particular symbols. Still, when we say Parabrahman is not this or that, we mean that It cannot in its essentiality be limited to this or that symbol or any sum of symbols; in a sense Parabrahman is all this and all this is Parabrahman. There is nothing else which all this can be. Parabrahman being Absolute is not subject to logic, for logic applies only to the determinate. We talk confusion if we say that the Absolute cannot manifest the determinate and therefore the universe is false or non-existent. The very nature of the Absolute is that we do not know what it is or is not, what it can do or cannot do; we have no reason to suppose that there is anything it cannot do or that its Absoluteness is limited by any kind of impotency. We experience spiritually that when we go beyond everything else we come to something Absolute; we experience spiritually that the universe is in the nature of a manifestation proceeding, as it were, from the Absolute; but all these words and phrases are merely intellectual
terms trying to express the inexpressible. We must state what we see as best we can, but need not dispute what others see or state; rather we must accept and in our own system locate and account for what they have seen and stated. Our only dispute is with those who deny credit to the vision or freedom and value to the statements of others; not with those who are content with stating their own vision.

A philosophical or religious system is only a statement of that arrangement of existence in universe which God has revealed to us as our status of being. It is given in order that the mind may have something to stand upon while we act in Prakriti. But our vision need not be precisely the same in arrangement as the vision of others, nor is the form of thought that suits our mentality bound to suit a mentality differently constituted. Firmness, without dogmatism, in our own system, toleration, without weakness, of all other systems should therefore be our intellectual outlook.

You will find disputants questioning your system on the ground that it is not consistent with this or that Shastra or this or that great authority, whether philosophers, saints or Avatars. Remember then that realisation and experience are alone of essential importance. What Shankara argued or Vivekananda conceived intellectually about existence or even what Ramakrishna stated from his multitudinous and varied realisation, is only of value to you so far as you are moved by God to accept and renew it in your own experience. The opinions of thinkers and saints and Avatars should be accepted as hints but
not as fetters. What matters to you is what you have seen or what God in His universal personality or impersonally or again personally in some teacher, Guru or pathfinder undertakes to show to you in the path of Yoga.



III

God or Parapurusha is Parabrahman unmanifest and inexpressible turned towards a certain kind of manifestation or expression, of which the two eternal terms are Atman and Jagati, Self and Universe. Atman becomes in self-symbol all existences in the universe; so too, the universe when known, resolves all its symbols into Atman. God being Parabrahman is Himself Absolute, neither Atman nor Maya nor un-Atman; neither Being nor not-being (sat, asat); neither Becoming nor non-Becoming (sambhüti, asambhüti); neither Quality nor non-Quality (saguna, nirguna); neither Consciousness nor non-Consciousness (caitanya, jada); neither Soul nor Nature (purusha, prakriti), neither Bliss nor non-Bliss; neither man, nor god nor animal; He is beyond all these things, He maintains and contains all these things in Himself as world; He is and becomes all these things.

The only difference between Parabrahman and Parapurusha is that we think of the first as something beyond our universe-existence, expressed here indeed, but still inexpressible, and of the second as something approaching our universe-existence, inexpressible indeed, but still here expressed. It is as if, in reading a translation of the Ramayana or Homer's Iliad, we were to look at the unapproachable something no translator can seize and say “This is not the Ramayana”, “This is not the Iliad” and yet, looking at the comparative adequacy of the expressions which do succeed in catching something of the original spirit and intention, were at the same time to say “This is Valmikie”, “This is Homer.” There is no other difference except this of standpoint. The Upanishads speak of the Absolute Parabrahman as Tat; they say Sa when they speak of the Absolute Parapurusha.
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The Supramental Yoga

ALL YOGA done through the mind alone or through the heart or the will or the vital force or the body ends in some one aspect of the infinite and eternal Existence and rests satisfied there, as the mind imagines for ever. Not through these alone shall thy Yoga move, but through all these at once and, supremely, through that which is beyond them. And the end of thy Yoga shall be the integrality of thy entrance not into one aspect, but into all the Infinite, all the Eternal, all the Divine in all its aspects indivisibly unified together.

Whatever is beyond mind and life and body is spirit. But spirit can be realised even on these lower levels, in the spiritualised mind, in the spiritualised life-force, even in the spiritualised physical consciousness and body. But if thou rise not up beyond the mind-level, then in these realisations the spirit must needs be modified by the medium through which thou attainest to it, and its supreme truth can only be seized in a reflection, partial even in widest apparent universality, and the utmost essential integrality will escape thy seizure.

Rise rather into the supramental levels and then all the rest shall remain a part of thy experience, but wonderfully changed, transfigured by a supreme alchemy of consciousness into an element of the supramental glory. All that other Yogas can give thee, thou shalt have, but as an experience overpassed, put in its place in the Divine Whole and delivered from the inadequacy of an exclusive state or experience.


The supramental Yoga is at once an ascent towards God and a descent of Godhead into the embodied nature.

The ascent can only be achieved by a one-centred all-gathering upward aspiration of the soul and mind and life and body; the descent can only come by a call of the whole being towards the infinite and eternal Divine. If this call and this aspiration are there, or if by any means they can be born and grow constantly and seize all the nature, then and then only a supramental uplifting and transformation becomes possible.

The call and the aspiration are only first conditions; there must be along with them and brought by their effective intensity an opening of all the being to the Divine and a total surrender.

This opening is a throwing wide of all the nature on all its levels and in all its parts to receive into itself without limits the greater divine Consciousness which is there already above and behind and englobing this mortal half-conscious existence.

In the receiving there must be no inability to contain, no breaking down of anything in the system, mind or life or nerve or body under the transmuting stress. There must be an endless receptivity, an always increasing capacity to bear an ever stronger and more and more insistent action of the divine Force. Otherwise nothing great or permanent can be done; the Yoga will end in a breakdown or an inert stoppage or a stultifying or a disastrous arrest in a process which must be absolute and integral if it is not to be a failure.

But since no human system has this endless receptivity and unfailing capacity, the supramental Yoga can succeed only if the Divine Force, as it descends, increases the personal power and equates the strength that receives with the Force that enters from above to work in the nature. This is only possible if there is on our part a progressive surrender of the being into the hands of the Divine; there must be a complete and never-failing assent, a willingness to let the Divine Power do with us whatever is needed for the work that has to be done.

Man cannot by his own effort make himself more than man; the mental being cannot by his own unaided force change himself into a supramental spirit. A descent of the Divine Nature can alone divinise the human receptacle.

For the powers of our mind, life and body are bound to their own limitations and, however high they may rise or however widely expand, they cannot rise above their natural ultimate limits or expand beyond them. But still, mental man can open to what is beyond him and call down a supramental Light, Truth and Power to work in him and do what the mind cannot do. If mind cannot by effort become what is beyond mind, Supermind can descend and transform mind into its own substance.

If the Supramental Power is allowed by man's discerning assent and vigilant surrender to act according to its own profound and subtle insight and flexible potency, it will bring about slowly or swiftly a divine transformation of our fallen and im-perfect nature.

This descent, this working is not without its possibility of calamitous fall and danger. If the human mind or the vital desire seizes hold on the descending force and tries to use it according to its own limited and erring ideas or flawed and egoistic impulses, — and this is inevitable in some degree until this lower mortal has learned something of the way of that greater immortal nature, — stumblings and deviations, hard and seemingly insuperable obstacles and wounds and suffering cannot be escaped and even death or utter downfall are not impossible. Only when the conscious integral surrender to the Divine has been learned by mind and life and body, can the way of the Yoga become easy, straight, swift and safe.

And it must be a surrender and an opening to the Divine alone and to no other. For it is possible for an obscure mind or an impure life force in us to surrender to undivine and hostile forces and even to mistake them for the Divine. There can be no more calamitous error. Therefore our surrender must be no blind and inert passivity to all influences or any influence, but sincere, conscious, vigilant, pointed to the One and the Highest alone.

Self-surrender to the divine and infinite Mother, however difficult, remains our only effective means and our sole abiding refuge, — self-surrender to her means that our nature must be an instrument in her hands, the soul a child in the arms of the Mother.


This divinisation of the nature of which we speak is a metamorphosis, not a mere growth into some kind of superhumanity, but a change from the falsehood of our ignorant nature into the truth of God-nature. The mental or vital demi-God, the Asura, Rakshasa and Pishacha, — Titan, vital giant and demon, — are superhuman in the pitch and force and movement and in the make of their characteristic nature, but these are not divine and these not supremely divine, for they live in a greater mind power or life power only, but they do not live in the supreme Truth, and only the supreme Truth is divine. Only those who live in a supreme Truth-Consciousness and embody it are inwardly made or else remade in the Divine image.

The aim of the supramental Yoga is to change into this supreme Truth-Consciousness, but this truth is something beyond mind and this consciousness is far above the highest mind-consciousness. For truth of mind is always relative, uncertain and partial, but this greater Truth is peremptory and whole. Truth of mind is a representation, always an inadequate, most often a misleading representation, and even when most accurate, only a reflection, Truth's shadow and not its body. Mind does not live in Truth or only seeks after it and grasps at best some threads from its robe; the Supermind lives in Truth and its native substance, form and expression; it has not to seek after it, but possesses it always automatically and is what it possesses. This is the very heart of the difference.

The change that is effected by the transition from mind to Supermind is not only a revolution in knowledge or in our power for knowledge. If it is to be complete and stable, it must be a divine transmutation of our will too, our emotions, our sensations, all our power of life and its forces, in the end even of the very substance and functioning of our body. Then only can it be said that the Supermind is there upon earth, rooted in its very earth-substance and embodied in a new race of divinised creatures.

Supermind at its highest reach is the divine Gnosis, the Wisdom-Power-Light-Bliss of God by which the Divine knows and upholds and governs and enjoys the universe.
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The Divine Superman

THIS is thy work and the aim of thy being and that for which thou art here, to become the divine superman and a perfect vessel of the Godhead. All else that thou hast to do, is only a making thyself ready or a joy by the way or a fall from thy purpose. But the goal is this and the purpose is this and not in the power of the way or the joy by the way but in the joy of the goal is the greatness and the delight of thy being. The joy of the way is because that which is drawing thee is also with thee on thy path and the power to climb was given thee that thou mightest mount to thy own summits.

If thou hast a duty, this is thy duty; if thou ask what shall be thy aim, let this be thy aim; if thou demand pleasure, there is no greater joy, for all other joy is broken or limited, the joy of a dream or the joy of a sleep or the joy of the self-forgetting. But this is the joy of thy whole being. For if thou sayest what is thy being, this is thy being, the Divine, and all else is only its broken or its perverse appearance. If thou seekest the Truth, this is the Truth. Place it before thee and in all things be faithful to it.

It has been well said by one who saw but through a veil and mistook the veil for the face that thy aim is to become thyself; and he said well again that the nature of man is to transcend himself. This is indeed his nature and that is indeed the divine aim of his self-transcending.

What then is the self that thou hast to transcend and what is the Self that thou hast to become? For it is here that thou shouldst make no error; for this error, not to know thyself, is the fountain of all thy grief and the cause of all thy stumbling.

That which thou hast to transcend is the self that thou appearest to be, and that is man as thou knowest him, the apparent Purusha. And what is this man? He is a mental being enslaved to life and matter; and where he is not enslaved to life and matter, he is the slave of his mind. But this is a great and heavy servitude; for to be the slave of mind is to be the slave of the false, the limited and the apparent.

The Self that thou hast to become is the self that thou art within behind the veil of mind and life and matter. It is to be the spiritual, the divine, the superman, the real Purusha. For that which is above the mental being is the superman. It is to be the master of thy mind, thy life and thy body; it is to be a king over Nature of whom thou art now the tool, lifted above her who now has thee under her feet. It is to be free and not a slave, to be one and not divided, to be immortal and not obscured by death, to be full of light and not darkened, to be full of bliss and not the sport of grief and suffering, to be uplifted into power and not cast down into weakness. It is to live in the Infinite and possess the finite. It is to live in God and be one with him in his being. To become thyself is to be this and all that flows from it.

Be free in thyself, and therefore free in thy mind, free in thy life and thy body. For the Spirit is freedom.

Be one with God and all beings; live in thyself and not in thy little ego. For the Spirit is unity.

Be thyself immortal, and put not thy faith in death; for death is not of thyself, but of thy body. For the Spirit is immortality.

To be immortal is to be infinite in being and consciousness and bliss; for the Spirit is infinite and that which is finite lives only by his infinity.

These things thou art, therefore thou canst become all this; but if thou art not these things, then thou couldst never become them. What is within thee, that alone can be revealed in thy being. Thou appearest indeed to be other than this, but wherefore shouldst thou enslave thyself to appearances?

Rather arise, transcend thyself, become thyself. Thou art man and the whole nature of man is to become more than himself. He was the man-animal, he has become more than the animal man. He is the thinker, the craftsman, the seeker after beauty. He shall be more than the thinker, he shall be the seer of knowledge; he shall be more than the craftsman, he shall be the creator and master of his creation; he shall be more than the seeker of beauty, for he shall enjoy all beauty and all delight. Physical, he seeks for his immortal substance; vital he seeks after immortal life and the infinite power of his being; mental and partial in knowledge, he seeks after the whole light and the utter vision.

To possess these is to become the superman; for he is to rise out of mind into the Supermind. Call it the divine mind or Knowledge or the Supermind; it is the power and light of the divine will and the divine consciousness. By the Supermind the Spirit saw and created himself in the worlds, by that he lives in them and governs them. By that he is Swarat Samrat, self-ruler and all-ruler.

Supermind is superman; therefore to rise beyond mind is the condition.

To be the superman is to live the divine life, to be a god; for the gods are the powers of God. Be a power of God in humanity.

To live in the divine Being and let the consciousness and bliss, the will and knowledge of the Spirit possess thee and play with thee and through thee, this is the meaning.

This is the transfiguration of thyself on the mountain. It is to discover God in thyself and reveal him to thyself in all things. Live in his being, shine with his light, act with his power, rejoice with his bliss. Be that Fire and that Sun and that Ocean. Be that joy and that greatness and that beauty.

When thou hast done this even in part, thou hast attained to the first steps of supermanhood.
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IV

THOUGHTS AND APHORISMS

JNANA - KARMA - BHAKTI

Jnana

(The numbers given below are only for reference purposes)

THERE are two allied powers in man: Knowledge and Wisdom. Knowledge is so much of the truth, seen in a distorted medium, as the mind arrives at by groping; Wisdom what the eye of divine vision sees in the spirit.

1

Inspiration is a slender river of brightness leaping from a vast and eternal knowledge; it exceeds reason more perfectly than reason exceeds the knowledge of the senses.

2

When I speak, the reason says, “This will I say”; but God takes the word out of my mouth and the lips say something else at which reason trembles.

3

I am not a Jnani, for I have no knowledge except what God gives me for His work. How am I to know whether what I see be reason or folly? Nay, it is neither; for the thing seen is simply true and neither folly nor reason.

4

If mankind only caught a glimpse of what infinite enjoyments, what perfect forces, what luminous reaches of spontaneous knowledge, what wide calms of our being lie waiting for us in the tracts which our animal evolution has not yet conquered, they would leave all and never rest till they had gained these treasures. But the way is narrow, the doors are hard to force, and fear, distrust and scepticism are there, sentinels of Nature to forbid the turning away of our feet from less ordinary pastures.

5

Late, I learned that when reason died then Wisdom was born; before that liberation, I had only knowledge.

6

What men call knowledge is the reasoned acceptance of false appearances. Wisdom looks behind the veil and sees. Reason fixes details and contrasts them. Reason divides, Wisdom marries contrasts in a single harmony.

7

Either do not give the name of knowledge to your beliefs only, and of error, ignorance or charlatanism to the beliefs of others; or do not rail at the dogmas of the sects and their intolerance.

8

What the soul sees and has experienced, that it knows; the rest is appearance, prejudice and opinion.

9

My soul knows that it is immortal. But you take a dead body to pieces and cry triumphantly “Where is your soul and where is your immortality?”

10

Immortality is not the survival of the mental personality after death, though that also is true, but the waking possession of the unborn and deathless Self of which body is only an instrument and a shadow.

11

They proved to me by convincing reasons that God does exist, and I believed them. Afterwards I saw God, for He came and embraced me. And now which am I to believe, the reasonings of others or my own experience?

12

They told me, “These things are hallucinations.” I inquired what was a hallucination and found that it meant a subjective or a psychical experience which corresponds to no objective or no physical reality. Then I sat and wondered at the miracles of the human reason.

13

Hallucination is the term of Science for those irregular glimpses we still have of truths shut out from us by our preoccupation with matter; coincidence for the curious touches of the artist, — in the work of that supreme and universal Intelligence which in its conscious being, as on a canvas, has planned and executed the world.

14

That which men term a hallucination is the reflection in the mind and senses of that which is beyond our ordinary mental and sensory perceptions and superstition arises from the mind's wrong understanding of these reflections. There is no other hallucination.

15

Do not like so many modern disputants smother thought under polysyllables or charm inquiry to sleep by the spell of formulas and cant words. Search always. Find out the reason for things which seem to the hasty glance to be mere chance or illusion.

16

Someone was laying down that God must be this or that or He would not be God. But it seemed to me that I can only know what God is and I do not see how I can tell Him what He ought to be. For what is the standard by which we can judge Him? These judgments are the follies of our egoism.

17

Chance is not in this universe; the idea of illusion is itself an illusion. There was never illusion yet in the human mind that did not conceal and disfigure a truth.

18

When I had the dividing reason I shrank from many things; after I had lost it in sight, I hunted through the world for the ugly and the repellent, but I could no longer find them.

19

God had opened my eyes; for I saw the nobility of the vulgar, the attractiveness of the repellent, the perfection of the maimed and the beauty of the hideous.

20

Forgiveness is praised by the Christian and the Vaishnava, but for me, I ask, “What have I to forgive and whom?”

21

God struck me with a human hand; shall I say then, “I pardon Thee thy insolence, O God”?

22

God gave me good in a blow. Shall I say, “I forgive thee, O Almighty One, the harm and the cruelty, but do it not again”?

23

When I pine at misfortune and call it evil, or am jealous and disappointed, then I know that there is awake in me again the eternal fool.

24

When I see others suffer, I feel that I am unfortunate, but the wisdom that is not mine, sees the good that is coming and approves.

25

Sir Philip Sidney said of the criminal led out to be hanged, “There, but for the grace of God, goes Sir Philip Sidney.” Wiser, had he said, “There, by the grace of God, goes Sir Philip Sidney.”

26

God is a great and cruel Torturer because He loves. You do not understand this, because you have not seen and played with Krishna.

27

One called Napoleon a tyrant and imperial cut-throat; but I saw God armed striding through Europe.

28

I have forgotten what vice is and what virtue; I can only see God, His play in the world and His will in humanity.

29

I saw a child wallowing in the dirt and the same child cleaned by his mother and resplendent, but each time I trembled before his utter purity.

30

What I wished or thought to be the right thing does not come about; therefore it is clear that there is no All-Wise one who guides the world but only blind Chance or a brute Causality.

31

The Atheist is God playing at hide and seek with Himself; but is the Theist any other? Well, perhaps; for he has seen the shadow of God and clutched at it.

32

O Thou that lovest, strike! If Thou strike me not now, I shall know that Thou lovest me not.

33


O Misfortune, blessed be thou; for through thee I have seen the face of my Lover.

34

Men are still in love with grief; when they see one who is too high for grief or joy, they curse him and cry, “O thou insensible!” Therefore Christ still hangs on the cross in Jerusalem.

35

Men are in love with sin; when they see one who is too high for vice or virtue, they curse him and cry, “O thou breaker of bonds; thou wicked and immoral one!” Therefore Sri Krishna does not live as yet in Brindavan.

36

Some say Krishna never lived, he is a myth. They mean on earth; for if Brindavan existed nowhere, the Bhagavat could not have been written.

37

Strange! the Germans have disproved the existence of Christ; yet his crucifixion remains still a greater historic fact than the death of Caesar.

38

Sometimes one is led to think that only those things really matter which have never happened; for beside them most historic achievements seem almost pale and ineffective.

39

There are four very great events in history, the siege of Troy, the life and crucifixion of Christ, the exile of Krishna in Brindavan and the colloquy with Arjuna on the field of Kurukshetra. The siege of Troy created Hellas, the exile in Brindavan created devotional religion, (for before there was only meditation and worship,) Christ from his cross humanised Europe, the colloquy at Kurukshetra will yet liberate
humanity. Yet it is said that none of these four events ever happened.

40

They say that the gospels are forgeries and Krishna a creation of the poets. Thank God then for the forgeries and bow down before the inventors.

41

If God assigns to me my place in Hell, I do not know why I should aspire to Heaven. He knows best what is for my welfare.

42

If God draw me towards Heaven, then, even if His other hand strive to keep me in Hell, yet must I struggle upwards.

43

Only those thoughts are true the opposite of which is also true in its own time and application; indisputable dogmas are the most dangerous kind of falsehoods.

44

Logic is the worst enemy of Truth, as self-righteousness is the worst enemy of virtue; for the one cannot see its own errors nor the other its own imperfections.

45

When I was asleep in the Ignorance, I came to a place of meditation full of holy men and I found their company wearisome and the place a prison; when I awoke, God took me to a prison and turned it into a place of meditation and His trysting ground.

46

When I read a wearisome book through and with pleasure, yet perceived all the perfection of its wearisomeness, then I knew that my mind was conquered.

47

I knew my mind to be conquered when it admired the beauty of the hideous, yet felt perfectly why other men shrank back or hated.

48

To feel and love the God of beauty and good in the ugly and the evil, and still yearn in utter love to heal it of its ugliness and its evil, this is real virtue and morality.

49

To hate the sinner is the worst sin, for it is hating God; yet he who commits it glories in his superior virtue.

50

When I hear of a righteous wrath, I wonder at man's capacity for self-deception.

51

This is a miracle that men can love God, yet fail to love humanity. With whom are they in love then?

52

The quarrels of religious sects are like the disputing of pots, which shall be alone allowed to hold the immortalising nectar. Let them dispute, but the thing for us is to get at the nectar in whatever pot and obtain immortality.

53

You say that the flavour of the pot enters the liquor. That is taste; but what can deprive it of its immortalising faculty?

54

Be wide in me, O Varuna; be mighty in me, O Indra; O Sun, be very bright and luminous; O Moon, be full of charm and sweetness. Be fierce and terrible, O Rudra; be impetuous and swift, O Maruts; be strong and bold, O Aryama; be voluptuous and pleasurable, O Bhaga; be tender and kind and loving and passionate, O Mitra. Be bright and revealing, O Dawn; O Night, be solemn and pregnant. O Life, be full, ready and buoyant; O Death, lead my steps from mansion to mansion. Harmonise all these, O Brahmanaspati. Let me not be subject to these gods, O Kali.

55

When, O eager disputant, thou hast prevailed in a debate, then art thou greatly to be pitied, for thou hast lost a chance of widening knowledge.

56

Because the tiger acts according to his nature and knows not anything else, therefore he is divine and there is no evil in him. If he questioned himself, then he would be a criminal.

57

The animal, before he is corrupted, has not yet eaten of the tree of the knowledge of good and evil; the god has abandoned it for the tree of eternal life; man stands between the upper heaven and the lower nature.

58

One of the greatest comforts of religion is that you can get hold of God sometimes and give him a satisfactory beating. People mock at the folly of savages who beat their gods when their prayers are not answered; but it is the mockers who are the fools and the savages.

59

There is no mortality. It is only the Immortal who can die; the mortal could neither be born nor perish.

60

There is nothing finite. It is only the Infinite who can create for himself limits. The finite can have no beginning nor end, for the very act of conceiving its beginning and end declares its infinity.

61

I heard a fool discoursing utter folly and wondered what God meant by it; then I considered and saw a distorted mask of truth and wisdom.

62

God is great, says the Mahomedan. Yes, He is so great that He can afford to be weak, whenever that too is necessary.

63

God often fails in His workings; it is the sign of His illimitable godhead.

64

Because God is invincibly great, He can afford to be weak; because He is immutably pure, He can indulge with impunity in sin; He knows eternally all delight, therefore He tastes also the delight of pain; He is inalienably wise, therefore He has not debarred Himself from folly.

65

Sin is that which was once in its place, persisting now it is out of place; there is no other sinfulness.

66

There is no sin in man, but a great deal of disease, ignorance and misapplication.

67

The sense of sin was necessary in order that man might become disgusted with his own imperfections. It was God's corrective for egoism. But man's egoism meets God's device by being very dully alive to its own sins and very keenly alive to the sins of others.

68

Sin and virtue are a game of resistance we play with God in His efforts to draw us towards perfection. The sense of virtue helps us to cherish our sins in secret.

69

Examine thyself without pity, then thou wilt be more charitable and pitiful to others.

70

A thought is an arrow shot at the truth; it can hit a point, but not cover the whole target. But the archer is too well satisfied with his success to ask anything farther.

71

The sign of dawning Knowledge is to feel that as yet I know little or nothing; and yet, if I could only know my knowledge, I already possess everything.

72

When Wisdom comes, her first lesson is, “There is no such thing as knowledge; there are only aperçus of the Infinite Deity.”

73

Practical knowledge is a different thing; that is real and serviceable, but it is never complete. Therefore to systematise and codify it is necessary but fatal.

74


Systematise we must, but even in making and holding the system, we should always keep firm hold on this truth that all systems are in their nature transitory and incomplete.

75

Europe prides herself on her practical and scientific organisation and efficiency. I am waiting till her organisation is perfect; then a child shall destroy her.

76

Genius discovers a system; average talent stereotypes it till it is shattered by fresh genius. It is dangerous for an army to be led by veterans; for on the other side God may place Napoleon.

77

When knowledge is fresh in us, then it is invincible; when it is old, it loses its virtue. This is because God moves always forward.

78

God is infinite Possibility. Therefore Truth is never at rest; therefore, also, Error is justified of her children.

79

To listen to some devout people, one would imagine that God never laughs; Heine was nearer the mark when he found in Him the divine Aristophanes.

80

God's laughter is sometimes very coarse and unfit for polite ears; He is not satisfied with being Molière, He must needs also be Aristophanes and Rabelais.

81

If men took life less seriously, they could very soon make it more perfect. God never takes His works seriously; therefore one looks out on this wonderful Universe.

82

Shame has admirable results and both in aesthetics and in morality we could ill spare it; but for all that it is a badge of weakness and the proof of ignorance.

83

The supernatural is that the nature of which we have not attained or do not yet know, or the means of which we have not yet conquered. The common taste for miracles is the sign that man's ascent is not yet finished.

84

It is rationality and prudence to distrust the supernatural; but to believe in it, is also a sort of wisdom.

85

Great saints have performed miracles; greater saints have railed at them; the greatest have both railed at them and performed them.

86

Open thy eyes and see what the world really is and what God; have done with vain and pleasant imaginations.

87

This world was built by Death that he might live. Wilt thou abolish death? Then life too will perish. Thou canst not abolish death, but thou mayst transform it into a greater living.

88

This world was built by Cruelty that she might love. Wilt thou abolish cruelty? Then love too will perish. Thou canst not abolish cruelty, but thou mayst transfigure it into its opposite, into a fierce Love and Delightfulness.

89

This world was built by Ignorance and Error that they might know. Wilt thou abolish ignorance and error? Then knowledge too will perish. Thou canst not abolish ignorance and error, but thou mayst transmute them into the utter and effulgent exceeding of reason. (Footnote: Or, exceeding of reason.)

90

If Life alone were and not death, there could be no immortality; if love were alone and not cruelty, joy would be only a tepid and ephemeral rapture; if reason were alone and not ignorance, our highest attainment would not exceed a limited rationality and worldly wisdom.

91

Death transformed becomes Life that is Immortality; Cruelty transfigured becomes Love that is intolerable ecstasy; Ignorance transmuted becomes Light that leaps beyond wisdom and knowledge.

92

Pain is the touch of our Mother teaching us how to bear and grow in rapture. She has three stages of her schooling, endurance first, next equality of soul, last ecstasy.

93

All renunciation is for a greater joy yet ungrasped. Some renounce for the joy of duty done, some for the joy of peace, some for the joy of God and some for the joy of self-torture, but renounce rather as a passage to the freedom and untroubled rapture beyond.

94

Only by perfect renunciation of desire or by perfect satisfaction of desire can the utter embrace of God be experienced, for in both ways the essential precondition is effected, — desire perishes.

95

Experience in thy soul the truth of the Scripture; afterwards, if thou wilt, reason and state thy experience intellectually and even then distrust thy statement, but distrust never thy experience.

96

When thou affirmest thy soul-experience and deniest the different soul-experience of another, know that God is making a fool of thee. Dost thou not hear His self-delighted laughter behind thy soul's curtains?

97

Revelation is the direct sight, the direct hearing or the inspired memory of Truth, drishti, sruti, smriti; it is the highest experience and always accessible to renewed experience. Not because God spoke it, but because the soul saw it, is the word of the Scriptures our supreme authority.

98

The word of Scripture is infallible; it is in the interpretation the heart and reason put upon the Scripture that error has her portion.

99

Shun all lowness, narrowness and shallowness in religious thought and experience. Be wider than the widest horizons, be loftier than the highest Kanchenjunga, profounder than the deepest oceans.

100

In God's sight there is no near or distant, no present, past or future. These things are only a convenient perspective for His world-picture.

101

To the senses it is always true that the sun moves round the earth; this is false to the reason. To the reason it is always true that the earth moves round the sun; this is false to the supreme vision. Neither earth moves nor sun; there is only a change in the relation of sun-consciousness and earth-consciousness.

102

Vivekananda, exalting Sannyasa, has said that in all Indian history, there is only one Janaka. Not so, for Janaka is not the name of a single individual, but a dynasty of self-ruling kings and the triumph-cry of an ideal.

103

In all the lakhs of ochre-clad Sannyasins, how many are perfect? It is the few attainments and the many approximations that justify an ideal.

104

There have been hundreds of perfect Sannyasins, because Sannyasa had been widely preached and numerously practised; let it be the same with the ideal freedom and we shall have hundreds of Janakas.

105

Sannyasa has a formal garb and outer tokens; therefore men think they can easily recognise it; but the freedom of a Janaka does not proclaim itself and it wears the garb of the world; to its presence even Narada was blinded.

106

Hard is it to be in the world, free, yet living the life of ordinary men; but because it is hard, therefore it must be attempted and accomplished.

107

When he watched the actions of Janaka, even Narada the divine sage thought him a luxurious worldling and libertine. Unless thou canst see the soul, how shalt thou say that a man is free or bound?

108

All things seem hard to man that are above his attained level and they are hard to his unaided effort; but they become at once easy and simple when God in man takes up the contract.

109

To see the composition of the sun or the lines of Mars is doubtless a great achievement; but when thou hast the instrument that can show thee a man's soul as thou seest a picture, then thou wilt smile at the wonders of physical Science as the playthings of babies.

110

Knowledge is a child with its achievements; for when it has found out something, it runs about the streets whooping and shouting; Wisdom conceals hers for a long time in a thoughtful and mighty silence.

111

Science talks and behaves as if it had conquered all knowledge. Wisdom, as she walks, hears her solitary tread echoing on the margin of immeasurable Oceans.

112

Hatred is the sign of a secret attraction that is eager to flee from itself and furious to deny its own existence. That too is God's play in His creature.

113

Selfishness is the only sin, meanness the only vice, hatred the only criminality. All else can easily be turned into good, but these are obstinate resisters of deity.

114

The world is a long recurring decimal with Brahman for its integer. The period seems to begin and end, but the fraction is eternal; it will never have an end and never had any real beginning.

115

The beginning and end of things is a conventional term of our experience; in their true existence these terms have no reality, there is no end and no beginning.

116

“Neither is it that I was not before nor thou nor these kings nor that all we shall not be hereafter.” Not only Brahman, but beings and things in Brahman are eternal; their creation and destruction is a play of hide and seek with our outward consciousness.

117

The love of solitude is a sign of the disposition towards knowledge; but knowledge itself is only achieved when we have a settled perception of solitude in the crowd, in the battle and in the mart.

118

If when thou art doing great actions and moving giant results, thou canst perceive that THOU art doing nothing, then know that God has removed His seal on thy eyelids.

119

If when thou sittest alone, still and voiceless on the mountaintop, thou canst perceive the revolutions thou art conducting, then hast thou the divine vision and art freed from appearances.

120

The love of inaction is folly and the scorn of inaction is folly; there is no inaction. The stone lying inert upon the sands which is kicked away in an idle moment, has been producing its effect upon the hemispheres.

121

If thou wouldst not be the fool of Opinion, first see wherein thy thought is true, then study wherein its opposite and contradiction is true; last, discover the cause of these differences and the key of God's harmony.

122

An opinion is neither true nor false, but only serviceable for life or unserviceable; for it is a creation of Time and with time it loses its effect and value. Rise thou above opinion and seek wisdom everlasting.

123

Use opinion for life, but let her not bind thy soul in her fetters.

124

Every law, however embracing or tyrannous, meets somewhere a contrary law by which its operation can be checked, modified, annulled or eluded.

125

The most binding Law of Nature is only a fixed process which the Lord of Nature has framed and uses constantly; the Spirit made it and the Spirit can exceed it, but we must first open the doors of our prison-house and learn to live less in Nature than in the Spirit.

126

Law is a process or a formula; but the soul is the user of processes and exceeds formulas.

127

Live according to Nature, runs the maxim of the West; but according to what Nature, the nature of the body or the nature which exceeds the body? This first we ought to determine.

128

O son of Immortality, live not thou according to Nature, but according to God; and compel her also to live according to the deity within thee.

129

Fate is God's foreknowledge outside Space and Time of all that in Space and Time shall yet happen; what He has foreseen, Power and Necessity work out by the conflict of forces.

130

Because God has willed and foreseen everything, thou shouldst not therefore sit inactive and wait upon His providence, for thy action is one of His chief effective forces. Up then and be doing, not with egoism, but as the circumstance-instrument and apparent cause of the event that He has predetermined.

131

When I knew nothing, then I abhorred the criminal, sinful and impure, being myself full of crime, sin and impurity; but when I was cleansed and my eyes unsealed, then I bowed down in my spirit before the thief and the murderer and adored the feet of the harlot; for I saw that these souls had accepted the terrible burden of evil and drained for all of us the greater portion of the churned poison of the world-ocean.

132

The Titans are stronger than the gods because they have agreed with God to front and bear the burden of His wrath and enmity; the gods were able to accept only the pleasant burden of His love and kindlier rapture.

133

When thou art able to see how necessary is suffering to final delight, failure to utter effectiveness and retardation to the last rapidity, then thou mayst begin to understand something, however faintly and dimly, of God's workings.

134

All disease is a means towards some new joy of health, all evil and pain a tuning of Nature for some more intense bliss and good, all death an opening on widest immortality. Why and how this should be so, is God's secret which only the soul purified of egoism can penetrate.

135

Why is thy mind or thy body in pain? Because thy soul behind the veil wishes for the pain or takes delight in it; but if thou wilt — and perseverest in thy will — thou canst impose the spirit's law of unmixed delight on thy lower members.

136

There is no iron or ineffugable law that a given contact shall create pain or pleasure; it is the way thy soul meets the rush or pressure of Brahman upon the members from outside them that determines either reaction.

137

The force of soul in thee meeting the same force from outside cannot harmonise the measures of the contact in values of mind-experience and body-experience, therefore thou hast pain, grief or uneasiness. If thou canst learn to adjust the replies of the force in thyself to the questions of world-force, thou shalt find pain becoming pleasurable or turning into pure delightfulness. Right relation is the condition of blissfulness, rtam the key of Ananda.

138

Who is the superman? He who can rise above this matter-regarding broken mental human unit and possess himself universalised and deified in a divine force, a divine love and joy and a divine knowledge.

139

If thou keepest this limited human ego and thinkest thyself the superman, thou art but the fool of thy own pride, the plaything of thy own force and the instrument of thy own illusions.

140

Nietzsche saw the superman as the lion-soul passing out of camelhood, but the true heraldic device and token of the superman is the lion seated upon the camel which stands upon the cow of plenty. If thou canst not be the slave of all mankind, thou art not fit to be its master, and if thou canst not make thy nature as Vasistha's cow of plenty with all mankind to draw its wish from her udders, what avails thy leonine supermanhood?

141

Be to the world as the lion in fearlessness and lordship, as the camel in patience and service, as the cow in quiet, forbearing and maternal beneficence. Raven on all the joys of God as a lion over its prey, but bring also all humanity into that infinite field of luxurious ecstasy to wallow there and to pasture.

142

ART

If Art's service is but to imitate Nature, then burn all the picture galleries and let us have instead photographic studios. It is because Art reveals what Nature hides, that a small picture is worth more than all the jewels of the millionaires and the treasures of the princes.

143

If you only imitate visible Nature, you will perpetrate either a corpse, a dead sketch or a monstrosity; Truth lives in that which goes behind and beyond the visible and sensible.

144

O Poet, O Artist, if thou but holdest up the mirror to Nature, thinkest thou Nature will rejoice in thy work? Rather she will turn away her face. For what dost thou hold up to her there? Herself? No, but a lifeless outline and reflection, a shadowy mimicry. It is the secret soul of Nature thou hast to seize, thou hast to hunt eternally after the truth in the external symbol, and that no mirror will hold for thee, nor for her whom thou seekest.

145

I find in Shakespeare a far greater and more consistent universalist than the Greeks. All his creations are universal types from Lancelot Gobbo and his dog up to Lear and Hamlet.

146

The Greeks sought universality by omitting all finer individual touches; Shakespeare sought it more successfully by universalising the rarest individual details of character. That which Nature uses for concealing from us the Infinite, Shakespeare used for revealing the Anantaguna in man to the eye of humanity.

147

Shakespeare, who invented the figure of holding up the mirror to Nature, was the one poet who never condescended to a copy, a photograph or a shadow. The reader who sees in Falstaff, Macbeth, Lear or Hamlet imitations of Nature, has either no inner eye of the soul or has been hypnotised by a formula.

148

Where in material Nature wilt thou find Falstaff, Macbeth or Lear? Shadows and hints of them she possesses, but they themselves tower above her.

149

There are two for whom there is hope, the man who has felt God's touch and been drawn to it and the sceptical seeker and self-convinced atheist; but for the formularists of all the religions and the parrots of free thought, they are dead souls who follow a death that they call living.

150

A man came to a scientist and wished to be instructed; this instructor showed him the revelations of the microscope and telescope, but the man laughed and said, “These are obviously hallucinations inflicted on the eye by the glass which you use as a medium; I will not believe till you show these wonders to my naked seeing.” Then the scientist proved to him by many collateral facts and experiments the reliability of his knowledge but the man laughed again and said, “What you term proofs, I term coincidences, the number of coincidences does not constitute proof; as for your experiments, they are obviously effected under abnormal conditions and constitute a sort of insanity of Nature.” When confronted with the results of mathematics, he was angry and cried out, “This is obviously imposture, gibberish and superstition; will you try to make me believe that these absurd cabalistic figures have any real force and meaning?” Then the scientist drove him out as a hopeless imbecile; for he did not recognise his own system of denials and his own method of negative reasoning. If we wish to refuse an impartial and open-minded enquiry, we can always find the most respectable polysyllables to cover our refusal or impose tests and conditions which stultify the enquiry.

151

When our minds are involved in matter, they think matter the only reality; when we draw back into immaterial consciousness, then we see matter a mask and feel existence in consciousness alone as having the touch of reality. Which then of these two is the truth? Nay, God knoweth; but he who has had both experiences, can easily tell which condition is the more fertile in knowledge, the mightier and more blissful.

152

I believe immaterial consciousness to be truer than material consciousness. Because I know in the first what in the second is hidden from me and also can command what the mind knows in matter.

153

Hell and Heaven exist only in the soul's consciousness. Ay, but so does the earth and its lands and seas and fields and deserts and mountains and rivers. All world is nothing but arrangement of the Soul's seeing.

154

There is only one soul and one existence; therefore we all see one objectivity only; but there are many knots of mind and ego in the one soul-existence, therefore we all see the one Object in different lights and shadows.

155

* * *

The idealist errs; it is not Mind which created the worlds but that which created mind has created them. Mind only mis-sees, because it sees partially and by details what is created.

156

Thus said Ramakrishna and thus said Vivekananda. Yes, but let me know also the truths which the Avatar cast not forth into speech and the prophet has omitted from his teachings. There will always be more in God than the thought of man has ever conceived or the tongue of man has ever uttered.

157

What was Ramakrishna? God manifest in a human being; but behind there is God in His infinite impersonality and His universal Personality. And what was Vivekananda? A radiant glance from the eye of Shiva; but behind him is the divine gaze from which he came and Shiva himself and Brahma and Vishnu and OM all-exceeding.

158

He who recognises not Krishna, the God in man, knows not God entirely; he who knows Krishna only, knows not even Krishna. Yet is the opposite truth also wholly true that if thou canst see all God in a little pale, unsightly and scentless flower, then hast thou hold of His supreme reality.

159

Shun the barren snares of an empty metaphysics and the dry dust of unfertile intellectuality. Only that knowledge is worth having which can be made use of for a living delight and put out into temperament, action, creation and being.

160

Become and live the knowledge thou hast; then is thy knowledge the living God within thee.

161

Evolution is not finished; reason is not the last word nor the reasoning animal the supreme figure of Nature. As man emerged out of the animal, so out of man the superman emerges.

162

The power to observe law rigidly is the basis of freedom; therefore in most disciplines the soul has to endure and fulfil the law in its lower members before it can rise to the perfect freedom of its divine being. Those disciplines which begin with freedom are only for the mighty ones who are naturally free or in former lives have founded their freedom.

163

Those who are deficient in the free, full and intelligent observation of a self-imposed law, must be placed in subjection to the will of others. This is one principal cause of the subjection of nations. After their disturbing egoism has been trampled under the feet of a master, they are given or, if they have force in them, attain a fresh chance of deserving liberty by liberty.

164

To observe the law we have imposed on ourselves rather than the law of others is what is meant by liberty in our unregenerate condition. Only in God and by the supremacy of the spirit can we enjoy a perfect freedom.

165

The double law of sin and virtue is imposed on us because we have not that ideal life and knowledge within which guides the soul spontaneously and infallibly to its self-fulfilment. The law of sin and virtue ceases for us when the sun of God shines upon the soul in truth and love with its unveiled splendour. Moses is replaced by Christ, the Shastra by the Veda.

166

God within is leading us always aright even when we are in the bonds of the ignorance; but then, though the goal is sure, it is attained by circlings and deviations.

167

The Cross is in Yoga the symbol of the soul and nature in their strong and perfect union, but because of our fall into the impurities of ignorance it has become the symbol of suffering and purification.

168

Christ came into the world to purify, not to fulfil. He himself foreknew the failure of his mission and the necessity of his return with the sword of God into a world that had rejected him.

169

Mahomed's mission was necessary, else we might have ended by thinking, in the exaggeration of our efforts at self-purification, that earth was meant only for the monk and the city created as a vestibule for the desert.

170

When all is said, Love and Force together can save the world eventually, but not Love only or Force only. Therefore Christ had to look forward to a second advent and Mahomed's religion, where it is not stagnant, looks forward through the Imams to a Mehdi.

171

Law cannot save the world, therefore Moses' ordinances are dead for humanity and the Shastra of the Brahmin is corrupt and dying. Law released into Freedom is the liberator. Not the Pandit, but the Yogin; not monasticism, but the inner renunciation of desire and ignorance and egoism.

172

Even Vivekananda once in the stress of emotion admitted the fallacy that a personal God would be too immoral to be suffered and it would be the duty of all good men to resist Him. But if an omnipotent supra-moral Will and Intelligence governs the world, it is surely impossible to resist Him; our resistance would only serve His ends and really be dictated by Him. Is it not better then, instead of condemning or denying, to study and understand Him?

173

If we would understand God, we must renounce our egoistic and ignorant human standards or else ennoble and universalise them.

174

Because a good man dies or fails and the evil live and triumph, is God therefore evil? I do not see the logic of the consequence. I must first be convinced that death and failure are evil; I sometimes think that when they come, they are our supreme momentary good. But we are the fools of our hearts and nerves and argue that what they do not like or desire, must of course be an evil!

175

When I look back on my past life, I see that if I had not failed and suffered, I would have lost my life's supreme blessings; yet at the time of the suffering and failure, I was vexed with the sense of calamity. Because we cannot see anything but the one fact under our noses, therefore we indulge in all these snifflings and clamours. Be silent, ye foolish hearts! Slay the ego, learn to see and feel vastly and universally.

176

The perfect cosmic vision and cosmic sentiment is the cure of all error and suffering; but most men succeed only in enlarging the range of their ego.

177

Men say and think “For my country!” “For humanity!” “For the world!” but they really mean “For myself seen in my country!” “For myself seen in humanity!” “For myself imaged to my fancy as the world!” That may be an enlargement, but it is not liberation. To be at large and to be in a large prison are not one condition of freedom.

178

Live for God in thy neighbour, God in thyself, God in thy country and the country of thy foeman, God in humanity, God in tree and stone and animal, God in the world and outside the world, then art thou on the straight path to liberation.

179

There are lesser and larger eternities; for eternity is a term of the soul and can exist in Time as well as exceeding it. When the Scriptures say “sãswatih samãh”, they mean for a long space and permanence of time or a hardly measurable aeon; only God Absolute has the absolute eternity. Yet when one goes within, one sees that all things are really eternal; there is no end, neither was there ever a beginning.

180

When thou callest another a fool, as thou must sometimes, yet do not forget that thou thyself hast been the supreme fool in humanity.

181

God loves to play the fool in season; man does it in season and out of season. It is the only difference.

182

In the Buddhists' view to have saved an ant from drowning is a greater work than to have founded an empire. There is a truth in the idea, but a truth that can easily be exaggerated.

183

To exalt one virtue, — compassion even, — unduly above all others is to cover up with one's hand the eyes of wisdom. God moves always towards a harmony.

184

Pity may be reserved, so long as thy soul makes distinctions, for the suffering animals; but humanity deserves from thee something nobler; it asks for love, for understanding, for comradeship, for the help of the equal and brother.

185

The contributions of evil to the good of the world and the harm sometimes done by the virtuous are distressing to the soul enamoured of good. Nevertheless be not distressed nor confounded, but study rather and calmly understand God's ways with humanity.

186

In God's providence there is no evil, but only good or its preparation.

187

Virtue and vice were made for thy soul's struggle and progress; but for results they belong to God, who fulfils himself beyond vice and virtue.

188

Live within; be not shaken by outward happenings.

189

Fling not thy alms abroad everywhere in an ostentation of charity; understand and love where thou helpest. Let thy soul grow within thee.

190

Help the poor while the poor are with thee; but study also and strive that there may be no poor for thy assistance.

191

The old Indian social ideal demanded of the priest voluntary simplicity of life, purity, learning and the gratuitous instruction of the community, of the prince, war, government, protection of the weak and the giving up of his life in the battlefield, of the merchant, trade, gain and the return of his gains to the community by free giving, of the serf, labour for the rest and material havings. In atonement for his serfhood, it spared him the tax of self-denial, the tax of blood and the tax of his riches.

192

The existence of poverty is the proof of an unjust and ill-organised society, and our public charities are but the first tardy awakening of the conscience of a robber.

193

Valmikie, our ancient epic poet, includes among the signs of a just and enlightened state of society not only universal education, morality and spirituality but this also that there shall be none who is compelled to eat coarse food, none uncrowned and unanointed, or who lives a mean and petty slave of luxuries.

194

The acceptance of poverty is noble and beneficial in a class or an individual, but it becomes fatal and pauperises life of its richness and expansion if it is perversely organised into a general or national ideal.

195

Poverty is no more a necessity of social life than disease of the natural body; false habits of life and an ignorance of our true organisation are in both cases the peccant causes of an avoidable disorder.

196

Athens, not Sparta, is the progressive type for mankind. Ancient India with its ideal of vast riches and vast spending was the greatest of nations. Modern India with its trend towards national asceticism has fully become poor in life and sunk into weakness and degradation.

197

Do not dream that when thou hast got rid of material poverty, men will ever so be happy or satisfied or society freed from ills, troubles and problems. This is only the first and lowest necessity. While the soul within remains defectively organised there will always be outward unrest, disorder and revolution.

198

Disease will always return to the body if the soul is flawed; for the sins of the mind are the secret cause of the sins of the body. So too poverty and trouble will always return on man in society, so long as the mind of the race is subjected to egoism.

199

Religion and philosophy are best to rescue man from his ego; then the kingdom of heaven within will be spontaneously reflected in an external divine city.

200

Mediaeval Christianity said to the race, “Man, thou art in thy earthly life an evil thing and a worm before God; renounce then egoism, live for a future state and submit thyself to God and His priest.” The results were not over-good for humanity. Modern knowledge says to the race, “Man, thou art an ephemeral animal and no more to Nature than the ant and the earthworm, a transitory speck only in the universe. Live then for the State and submit thyself antlike to the trained administrator and the scientific expert.” Will this gospel succeed any better than the other?

201

Vedanta says rather, “Man, thou art of one nature and substance with God, one soul with thy fellow-men. Awake and progress then to thy utter divinity, live for God in thyself and in others.” This gospel which was given only to the few, must now be offered to all mankind for its deliverance.

202

The human race always progresses most when most it asserts its importance to Nature, its freedom and its universality.

203

Animal man is the obscure starting-point, the present natural man, varied and tangled, the mid-road, but supernatural man the luminous and transcendent goal of our human journey.

204

Life and action culminate, are eternally crowned for thee when thou hast attained the power of symbolising and manifesting in every thought and act, in art, literature and life, in home and government and society, in wealth-getting, wealth-having or wealth-spending the One Immortal in His lower mortal being.

205
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Karma

GOD leads man while man is misleading himself; the higher nature watches over the stumblings of the lower mortality: this is the tangle and contradiction out of which we have to escape into the into a clear
knowledge, the self-unity to which alone is possible a faultless action.

1

That thou shouldst have pity on creatures is well, but not well, if thou art a slave to thy pity. Be a slave to nothing except to God, not even to His most luminous angels.

2

Beatitude is God's aim for humanity; get this supreme good for thyself first that thou mayst distribute it entirely to thy fellow-beings.

3

He who acquires for himself alone, acquires ill though he may call it heaven and virtue.

4

In my ignorance I thought anger could be noble and vengeance grandiose; but now when I watch Achilles in his epic fury, I see a very fine baby in a very fine rage and I am pleased and amused.

5

Power is noble, when it overtops anger; destruction is grandiose, but it loses caste when it proceeds from vengeance. Leave these things, for they belong to a lower humanity.

6

Poets make much of death and external afflictions, but the only tragedies are the soul's failures and the only epic man's triumphant ascent towards godhead.

7

The tragedies of the heart and the body are the weeping of children over their little griefs and their broken toys. Smile within thyself, but comfort the children; join also, if thou canst, in their play.

8

“There is always something abnormal and eccentric about men of genius.” And why not? For genius itself is an abnormal birth and out of man's ordinary centre.

9

Genius is Nature's first attempt to liberate the imprisoned god out of her human mould; the mould has to suffer in the process. It is astonishing that the cracks are so few and unimportant.

10

Nature sometimes gets into a fury with her own resistance, then she damages the brain in order to free the inspiration; for in this effort the equilibrium of the average material brain is her chief opponent. Pass over the madness of such and profit by their inspiration.

11

Who can bear Kali rushing into the system in her fierce force and burning godhead? Only the man whom Krishna already possesses.

12

Hate not the oppressor, for, if he is strong, thy hate increases his force of resistance; if he is weak, thy hate was needless.

13

Hatred is a sword of power, but its edge is always double. It is like the Kriya of the ancient magicians which, if baulked of its prey, returned in fury to devour its sender.

14

Love God in thy opponent, even while thou strikest him; so shall neither have hell for his portion.

15

Men talk of enemies, but where are they? I only see wrestlers of one party or the other in the great arena of the universe.

16

The saint and the angel are not the only divinities; admire also the Titan and the Giant.

17

The old writings call the Titans the elder gods. So they still are, nor is any god entirely divine unless there is hidden in him also a Titan.

18

If I cannot be Rama, then I would be Ravana; for he is the dark side of Vishnu.

19

Sacrifice, sacrifice, sacrifice always, but for the sake of God and humanity, not for the sake of sacrifice.

20

Selfishness kills the soul; destroy it. But take care that your altruism does not kill the souls of others.

21

Very usually, altruism is only the sublimest form of selfishness.

22

He who will not slay when God bids him, works in the world an incalculable havoc.

23

Respect human life as long as you can; but respect more the life of humanity.

24

Men slay out of uncontrollable anger, hatred or vengeance; they shall suffer the rebound now or hereafter; or they slay to serve a selfish end, coldly; God shall not pardon them. If men slay, first let their soul have known death for a relief and seen God in the stricken, the stroke and the striker.

25

Courage and love are the only indispensable virtues; even if all the others are eclipsed or fall asleep, these two will save the soul alive.

26

Meanness and selfishness are the only sins that I find it difficult to pardon; yet they alone are almost universal. Therefore these also must not be hated in others, but in ourselves annihilated.

27

Nobleness and generosity are the soul's ethereal firmament; without them, one looks at an insect in a dungeon.

28

Let not thy virtues be such as men praise or reward, but such as make for thy perfection and God in thy nature demands of thee.

29

Altruism, duty, family, country, humanity are the prisons of the soul when they are not its instruments.

30

Our country is God the Mother; speak not evil of her unless thou canst do it with love and tenderness.

31

Men are false to their country for their own profit; yet they go on thinking they have a right to turn in horror from the matricide.

32

Break the moulds of the past, but keep safe its genius and its spirit, or else thou hast no future.

33

Revolutions hew the past to pieces and cast it into a cauldron, but what has emerged is the old Aeson with a new visage.

34

The world has had only half a dozen successful revolutions and most even of these were very like failures; yet it is by great and noble failures that humanity advances.

35

* * *

Atheism is a necessary protest against the wickedness of the Churches and the narrowness of creeds. God uses it as a stone to smash these soiled card-houses.

36

How much hatred and stupidity men succeed in packing up decorously and labelling “Religion”!

37

God guides best when He tempts worst, loves entirely when He punishes cruelly, helps perfectly when violently He opposes.

38

If God did not take upon Himself the burden of tempting men, the world would very soon go to perdition.

39

Suffer yourself to be tempted within so that you may exhaust in the struggle your downward propensities.

40

If you leave it to God to purify, He will exhaust the evil in you subjectively; but if you insist on guiding yourself, you will fall into much outward sin and suffering.

41

Call not everything evil which men call evil, but only that reject which God has rejected; call not everything good which men call good, but accept only what God has accepted.

42

Men in the world have two lights, duty and principle; but he who has passed over to God, has done with both and replaced them by God's will. If men abuse thee for this, care not, O divine instrument, but go on thy way like the wind or the sun fostering and destroying.

43

Not to cull the praises of men has God made thee His own, but to do fearlessly His bidding.

44

Accept the world as God's theatre; be thou the mask of the Actor and let Him act through thee. If men praise or hiss thee, know that they too are masks; and take God within for thy only critic and audience.

45

If Krishna be alone on one side and the armed and organised world with its hosts and its shrapnel and its maxims on the other, yet prefer thy divine solitude. Care not if the world passes over thy body and its shrapnel tear thee to pieces and its cavalry trample thy limbs into shapeless mire by the wayside; for the mind was always a simulacrum and the body a carcass. The spirit liberated from its casings ranges and triumphs.

46

If thou think defeat is the end of thee, then go not for the fight, even though thou be the stronger. For Fate is not purchased by any man nor is Power bound over to her possessors. But defeat is not the end, it is only a gate or a beginning.

47

I have failed, thou sayest. Say rather that God is circling about towards His object.

48

Foiled by the world, thou turnest to seize upon God. If the world is stronger than thou, thinkest thou God is weaker? Turn to Him rather for His bidding and for strength to fulfil it.

49

So long as a Cause has on its side one soul that is intangible in faith, it cannot perish.

50

Reason gives me no basis for this faith, thou murmurest. Fool! if it did, faith would not be needed or demanded of thee.

51

Faith in the heart is the obscure and often distorted reflection of a hidden knowledge.

The believer is often more plagued by doubt than the most inveterate sceptic. He persists because there is something subconscient in him which knows. That tolerates both his blind faith and twilit doubts and drives towards the revelation of that which it knows.

52

The world thinks that it moves by the light of reason, but it is really impelled by its faiths and instincts.

53

Reason adapts itself to the faith or argues out a justification of the instincts; but it receives the impulse subconsciously, therefore men think that they act rationally.

54

The only business of reason is to arrange and criticise the perceptions. It has neither in itself any means of positive conclusion nor any command to action. When it pretends to originate or impel, it is masking other agencies.

55

Until Wisdom comes to thee, use the reason for its God-given purposes and faith and instinct for theirs. Why shouldst thou set thy members to war upon each other?

56

Perceive always and act in the light of thy increasing perceptions but not those of the reasoning brain only. God speaks to the heart when the brain cannot understand him.

57

If thy heart tell thee, Thus and by such means and at such a time it will happen, believe it not. But if it gives thee the purity and wideness of God's command, hearken to it.

58

When thou hast the command, care only to fulfil it. The rest is God's will and arrangement which men call chance and luck and fortune.

59

If thy aim be great and thy means small, still act; for by action alone these can increase to thee.

60

Care not for time and success. Act out thy part, whether it be to fail or to prosper.

61

There are three forms in which the command may come, the will and faith in thy nature, thy ideal on which heart and brain are agreed and the voice of Himself or His angels.

62

There are times when action is unwise or impossible; then go into Tapasya in some physical solitude or in the retreats of thy soul and await whatever divine word or manifestation.

63

Leap not too quickly at all voices, for there are lying spirits ready to deceive thee, but let thy heart be pure and afterwards listen.

64

There are times when God seems to be sternly on the side of the past; then what has been and is, sits firm as on a throne and clothes itself with an irrevocable “I shall be”. Then persevere, though thou seem to be fighting the Master of all; for this is His sharpest trial.

65

All is not settled when a cause is humanly lost and hopeless; all is settled, only when the soul renounces its effort.

66

He who would win high spiritual degrees, must pass endless tests and examinations. But most are anxious only to bribe the examiner.

67

Fight, while thy hands are free, with thy hands and thy voice and thy brain and all manner of weapons. Art thou chained in thy enemy's dungeons and have his gags silenced thee? Fight with thy silent all-besieging soul and thy wide-ranging will-power and when thou art dead, fight still with the world-encompassing force that went out from God within thee.

68

Thou thinkest the ascetic in his cave or on his mountain-top a stone and a do-nothing? What dost thou know? He may be filling the world with the mighty currents of his will and changing it by the pressure of his soul-state.

69

That which the liberated sees in his soul on its mountain-tops, heroes and prophets spring up in the material world to proclaim and accomplish.

70

The Theosophists are wrong in their circumstances but right in the essential. If the French Revolution took place, it was because a soul on the Indian snows dreamed of God as freedom, brotherhood and equality.

71

All speech and action comes prepared out of the eternal Silence.

72

There is no disturbance in the depths of the Ocean, but above there is the joyous thunder of its shouting and its racing shoreward; so is it with the liberated soul in the midst of violent action. The soul does not act; it only breathes out from itself overwhelming action.

73

O soldier and hero of God, where for thee is sorrow or shame or suffering? For thy life is a glory, thy deeds a consecration, victory thy apotheosis, defeat thy triumph.

74

Do thy lower members still suffer the shock of sin and sorrow? but above, seen of them or unseen, thy soul sits royal, calm, free and triumphant. Believe that the Mother will ere the end have done her work and made the very earth of thy being a joy and a purity.

75

If thy heart is troubled within thee, if for long seasons thou makest no progress, if thy strength faint and repine, remember always the eternal word of our Lover and Master, “I will free thee from all sin and evil; do not grieve.”

76

Purity is in thy soul; but for actions, where is their purity or impurity?

77

O Death, our masked friend and maker of opportunities, when thou wouldst open the gate, hesitate not to tell us beforehand; for we are not of those who are shaken by its iron jarring.

78

Death is sometimes a rude valet; but when he changes this robe of earth for that brighter raiment, his horseplay and impertinences can be pardoned.

79

Who shall slay thee, O soul immortal? Who shall torture thee, O God ever-joyous?

80

Think this when thy members would fain make love with depression and weakness, “I am Bacchus and Ares and Apollo; I am Agni pure and invincible; I am Surya ever burning mightily.”

81

Shrink not from the Dionysian cry and rapture within thee, but see that thou be not a straw upon those billows.

82

Thou hast to learn to bear all the gods within thee and never stagger with their inrush or break under their burden.

83

Mankind have wearied of strength and joy and called sorrow and weakness virtue, wearied of knowledge and called ignorance holiness, wearied of love and called heartlessness enlightenment and wisdom.

84

There are many kinds of forbearance. I saw a coward hold out his cheek to the smiter; I saw a physical weakling struck by a strong and self-approving bully look quietly and intently at the aggressor; I saw God incarnate smile lovingly on those who stoned him. The first was ridiculous, the second terrible, the third divine and holy.

85

It is noble to pardon thine own injurers, but not so noble to pardon wrongs done to others. Nevertheless pardon these too, but when needful, calmly avenge.

86

When Asiatics massacre, it is an atrocity; when Europeans, it is a military exigency. Appreciate the distinction and ponder over this world's virtues.

87

Watch the too indignantly righteous. Before long you will find them committing or condoning the very offence which they have so fiercely censured.

88

“There is very little real hypocrisy among men.” True, but there is a great deal of diplomacy and still more self-deceit. The last is of three varieties, conscious, subconscious and half-conscious; but the third is the most dangerous.

89

Be not deceived by men's shows of virtue, neither disgusted by their open or secret vices. These things are the necessary shufflings in a long transition-period of humanity.

90

Be not repelled by the world's crookedness; the world is a wounded and venomous snake wriggling towards a destined off-sloughing and perfection. Wait; for it is a divine wager, and out of this baseness, God will emerge brilliant and triumphant.

91

Why dost thou recoil from a mask? Behind its odious, grotesque or terrible seemings Krishna laughs at thy foolish anger, thy more foolish scorn or loathing and thy most foolish terror.

92

When thou findest thyself scorning another, look then at thy own heart and laugh at thy folly.

93

Avoid vain disputing; but exchange views freely. If dispute thou must, learn from thy adversary; for even from a fool, if thou listen not with the ear and the reasoning mind but the soul's light, thou canst gather much wisdom.

94

Turn all things to honey; this is the law of divine living.

95

Private dispute should always be avoided; but shrink not from the public battle; yet even there appreciate the strength of thy adversary.

96

When thou hearest an opinion that displeases thee, study and find out the truth in it.

97

The mediaeval ascetics hated women and thought they were created by God for the temptation of monks. One may be allowed to think more nobly both of God and of woman.

98

If a woman has tempted thee, is it her fault or thine? Be not a fool and a self-deceiver.

99

There are two ways of avoiding the snare of woman, one is to shun all women and the other to love all beings.

100

Asceticism is no doubt very healing, a cave very peaceful and the hill-tops wonderfully pleasant; nevertheless do thou act in the world as God intended thee.

101

Three times God laughed at Shankara, first, when he returned to burn the corpse of his mother, again, when he commented on the Isha Upanishad, and the third time when he stormed about India preaching inaction.

102

Men labour only after success and if they are fortunate enough to fail, it is because the wisdom and force of Nature overbear their intellectual cleverness. God alone knows when and how to blunder wisely and fail effectively.

103

Distrust the man who has never failed and suffered; follow not his fortunes, fight not under his banner.

104

There are two who are unfit for greatness and freedom, the man who has never been a slave to another and the nation that has never been under the yoke of foreigners.

105

Fix not the time and the way in which thy ideal shall be fulfilled. Work and leave time and way to God all-knowing.

106

Work as if the ideal had to be fulfilled swiftly and in thy lifetime; persevere as if thou knewest it not to be unless purchased by a thousand years yet of labour. That which thou darest not expect till the fifth millennium, may bloom out with tomorrow's dawning and that which thou hopest and lustest after now, may have been fixed for thee in thy hundredth advent.

107

Each one of us has a million lives yet to fulfil upon earth. Why then this haste and clamour and impatience?

108

Stride swiftly, for the goal is far; rest not unduly, for thy Master is waiting for thee at the end of thy journey.

109

I am weary of the childish impatience which cries and blasphemes and denies the ideal because the Golden Mountains cannot be reached in our little day or in a few momentary centuries.

110

Fix thy soul without desire upon the end and insist on it by the divine force within thee; then shall the end itself create the means, nay, it shall become its own means. For the end is Brahman and already accomplished; see it always as Brahman, see it always in thy soul as already accomplished.

111

Plan not with the intellect, but let thy divine sight arrange thy plans for thee. When a means comes to thee as thing to be done, make that thy aim; as for the end, it is, in world, accomplishing itself and, in thy soul, already accomplished.

112

Men see events as unaccomplished, to be striven for and effected. This is false seeing; events are not effected, they develop. The event is Brahman, already accomplished from of old, it is now manifesting.

113

* * *

As the light of a star reaches the earth hundreds of years after the star has ceased to exist, so the event already accomplished in Brahman at the beginning manifests itself now in our material experience.

114

Governments, societies, kings, police, judges, institutions, churches, laws, customs, armies are temporary necessities imposed on us for a few groups of centuries, because God has concealed His face from us. When it appears to us again in its truth and beauty, then in that light they will vanish.

115

The anarchic is the true divine state of man in the end as in the beginning; but in between it would lead us straight to the devil and his kingdom.

116

The communistic principle of society is intrinsically as superior to the individualistic as is brotherhood to jealousy and mutual slaughter; but all the practical schemes of Socialism invented in Europe are a yoke, a tyranny and a prison.

117

If communism ever re-establishes itself successfully upon earth, it must be on a foundation of soul's brotherhood and the death of egoism. A forced association and a mechanical comradeship would end in a world-wide fiasco.

118

Vedanta realised is the only practicable basis for a communistic society. It is the kingdom of the saints dreamed of by Christianity, Islam and Puranic Hinduism.

119

“Freedom, equality, brotherhood,” cried the French revolutionists, but in truth freedom only has been practised with a dose of equality; as for brotherhood, only a brotherhood of Cain was founded — and of Barabbas. Sometimes it calls itself a Trust or Combine and sometimes the Concert of Europe.

120

“Since liberty has failed,” cries the advanced thought of Europe, “let us try liberty cum equality or, since the two are a little hard to pair, equality instead of liberty. For brotherhood, it is impossible; therefore we will replace it by industrial association.” But this time also, I think, God will not be deceived.

121

India had three fortresses of a communal life, the village community, the larger joint family and the order of the Sannyasins; all these are broken or breaking with the stride of egoistic conceptions of social life; but is not this after all only the breaking of these imperfect moulds on the way to a larger and diviner communism?

122

The individual cannot be perfect until he has surrendered all he now calls himself to the divine Being. So also, until mankind gives all it has to God, never shall there be a perfected society.

123

There is nothing small in God's eyes; let there be nothing small in thine. He bestows as much labour of divine energy on the formation of a shell as on the building of an empire. For thyself it is greater to be a good shoemaker than a luxurious and incompetent king.

124

Imperfect capacity and effect in the work that is meant for thee is better than an artificial competency and a borrowed perfection.

125

Not result is the purpose of action, but God's eternal delight in becoming, seeing and doing.

126

God's world advances step by step fulfilling the lesser unit before it seriously attempts the larger. Affirm free nationality first, if thou wouldst ever bring the world to be one nation.

127

A nation is not made by common blood, a common tongue or a common religion; these are only important helps and powerful conveniences. But wherever communities of men not bound by family ties are united in one sentiment and aspiration to defend a common inheritance from their ancestors or assure a common future for their posterity, there a nation is already in existence.

128

Nationality is a stride of the progressive God passing beyond the stage of the family; therefore the attachment to clan and tribe must weaken or perish before a nation can be born.

129

Family, nationality, humanity are Vishnu's three strides from an isolated to a collective unity. The first has been fulfilled, we yet strive for the perfection of the second, towards the third we are reaching out our hands and the pioneer work is already attempted.

130

With the present morality of the human race a sound and durable human unity is not yet possible; but there is no reason why a temporary approximation to it should not be the reward of strenuous aspiration and untiring effort. By constant approximations and by partial realisations and temporary successes Nature advances.

131

Imitation is sometimes a good training-ship; but it will never fly the flag of the admiral.

132

Rather hang thyself than belong to the horde of successful imitators.

133

Tangled is the way of works in the world. When Rama the Avatar murdered Vali or Krishna, who was God himself, assassinated, to liberate his nation, his tyrant uncle Kansa, who shall say whether they did good or did evil? But this we can feel, that they acted divinely.

134

Reaction perfects and hastens progress by increasing and purifying the force within it. This is what the multitude of the weak cannot see who despair of their port when the ship is fleeing helplessly before the storm-wind, but it flees, hidden by the rain and the ocean furrow, towards God's intended haven.

135

Democracy was the protest of the human soul against the allied despotisms of autocrat, priest and noble; Socialism is the protest of the human soul against the despotism of a plutocratic democracy; Anarchism is likely to be the protest of the human soul against the tyranny of a bureaucratic Socialism. A turbulent and eager march from illusion to illusion and from failure to failure is the image of European progress.

136

Democracy in Europe is the rule of the Cabinet minister, the corrupt deputy or the self-seeking capitalist masqued by the occasional sovereignty of a wavering populace. Socialism in Europe is likely to be the rule of the official and policeman masqued by the theoretic sovereignty of an abstract State. It is chimerical to enquire which is the better system; it would be difficult to decide which is the worse.

137

The gain of democracy is the security of the individual's life, liberty and goods from the caprices of the tyrant one or the selfish few; its evil is the decline of greatness in humanity.

138

This erring race of human beings dreams always of perfecting their environment by the machinery of government and society; but it is only by the perfection of the soul within that the outer environment can be perfected. What thou art within, that outside thee thou shalt enjoy; no machinery can rescue thee from the law of thy being.

139

Be always vigilant against thy human proneness to persecute or ignore the reality while thou art worshipping its semblance or token. Not human wickedness but human fallibility is the opportunity of Evil.

140

Honour the garb of the ascetic, but look also at the wearer, lest hypocrisy occupy the holy places and inward saintliness become a legend.

141

So many strive after competence or riches, the few embrace poverty as a bride; but, for thyself, strive after and embrace God only. Let Him choose for thee a king's palace or the bowl of the beggar.

142

What is vice but an enslaving habit and virtue but a human opinion? See God and do His will; walk in whatever path He shall trace for thy goings.

143

In the world's conflicts espouse not the party of the rich for their riches, nor of the poor for their poverty, of the king for his power and majesty, nor of the people for their hope and fervour, but be on God's side always. Unless indeed He has commanded thee to war against Him! then do that with thy whole heart and strength and rapture.

144

How shall I know God's will with me? I have to put egoism out of me, hunting it from every lair and burrow, and bathe my purified and naked soul in His infinite workings; then He himself will reveal it to me.

145

Only the soul that is naked and unashamed can be pure and innocent, even as Adam was in the primal garden of humanity.

146

Boast not thy riches, neither seek men's praise for thy poverty and self-denial; both these things are the coarse or the fine food of egoism.

147

Altruism is good for man, but less good when it is a form of supreme self-indulgence and lives by pampering the selfishness of others.

148

By altruism thou canst save thy soul, but see that thou save it not by indulging in the perdition of thy brother.

149

Self-denial is a mighty instrument for purification; it is not an end in itself nor a final law of living. Not to mortify thyself but to satisfy God in the world must be thy object.

150

It is easy to distinguish the evil worked by sin and vice, but the trained eye sees also the evil done by self-righteous or self-regarding virtue.

151

The Brahmin first ruled by the book and the ritual, the Kshatriya next by the sword and the buckler; now the Vaishya governs by machinery and the dollar, and the Sudra, the liberated serf, presses in with his doctrine of the kingdom of associated labour. But neither priest, king, merchant nor labourer is the true governor of humanity; the despotism of the tool and the mattock will fail like all the preceding despotisms. Only when egoism dies and God in man governs his own human universality, can this earth support a happy and contented race of beings.

152

Men run after pleasure and clasp feverishly that burning bride to their tormented bosoms; meanwhile a divine and faultless bliss stands behind them waiting to be seen and claimed and captured.

153

Men hunt after petty successes and trivial masteries from which they fall back into exhaustion and weakness; meanwhile all the infinite force of God in the universe waits vainly to place itself at their disposal.

154

Men burrow after little details of knowledge and group them into bounded and ephemeral thought-systems; meanwhile all infinite wisdom laughs above their heads and shakes wide the glory of her iridescent pinions.

155

Men seek laboriously to satisfy and complement the bounded being made of the mental impressions they have grouped about a mean and grovelling ego; meanwhile the spaceless and timeless Soul is denied its joyous and splendid manifestation.

156

O Soul of India, hide thyself no longer with the darkened Pandits of the Kaliyuga in the kitchen and the chapel, veil not thyself with the soulless rite, the obsolete law and the unblessed money of the Dakshina; but seek in thy soul, ask of God and recover thy true Brahminhood and Kshatriyahood with the eternal Veda; restore the hidden truth of the Vedic sacrifice, return to the fulfilment of an older and mightier Vedanta.

157

Limit not sacrifice to the giving up of earthly goods or the denial of some desires and yearnings, but let every thought and every work and every enjoyment be an offering to God within thee. Let thy steps walk in thy Lord, let thy sleep and waking be a sacrifice to Krishna.

158

This is not according to my Shastra or my Science, say the men of rule, the formalists. Fool! is God then only a book that there should be nothing true and good except what is written?

159

By which standard shall I walk, the word that God speaks to me, saying “This is My will, O my servant,” or the rules that men who are dead, have written? Nay, if I have to fear and obey any, I will fear and obey God rather and not the pages of a book or the frown of a Pandit.

160

Thou mayst be deceived, wilt thou say, it may not be God's voice leading thee? Yet do I know that He abandons not those who have trusted Him even ignorantly, yet have I found that He leads wisely even when He seems to deceive utterly, yet would I rather fall into the snare of the living God than be saved by trust in a dead formulary.

161

Act according to the Shastra rather than thy self-will and desire; so shalt thou grow stronger to control the ravener in thee; but act according to God rather than the Shastra; so shalt thou reach to His highest which is far above rule and limit.

162

The Law is for the bound and those whose eyes are sealed; if they walk not by it, they will stumble; but thou who art free in Krishna or hast seen his living light, walk holding the hand of thy Friend and by the lamp of eternal Veda.

163

The Vedanta is God's lamp to lead thee out of this night of bondage and egoism; but when the light of Veda has dawned in thy soul, then even that divine lamp thou needest not, for now thou canst walk freely and surely in the eternal sunlight.

164

What is the use of only knowing? I say to thee, Act and be, for therefore God sent thee into this human body.

165

What is the use of only being? I say to thee, Become, for therefore wast thou established as a man in this world of matter.

166

The path of works is in a way the most difficult side of God's triune causeway; yet is it not also, in this material world at least, the easiest, widest and most delightful? For at every moment we clash against God the worker and grow into His being by a thousand divine touches.

167

This is the wonder of the way of works that even enmity to God can be made an agency of salvation. Sometimes God draws and attaches us most swiftly to Him by wrestling with us as our fierce, invincible and irreconcilable enemy.

168

Shall I accept death or shall I turn and wrestle with him and conquer? That shall be as God in me chooses. For whether I live or die, I am always.

169

What is this then thou callest death? Can God die? O thou who fearest death, it is Life that has come to thee sporting with a death-head and wearing a mask of terror.

170

There is a means to attain physical immortality and death is by our choice, not by Nature's compulsion. But who would care to wear one coat for a hundred years or be confined in one narrow and changeless lodging unto a long eternity?

171

Fear and anxiety are perverse forms of will. What thou fearest and ponderest over, striking that note repeatedly in thy mind, thou helpest to bring about; for, if thy will above the surface of waking repels it, it is yet what thy mind underneath is all along willing, and the subconscious mind is mightier, wider, better equipped to fulfil than thy waking force and intellect. But the spirit is stronger than both together; from fear and hope take refuge in the grandiose calm and careless mastery of the spirit.

172

God made the infinite world by Self-knowledge which in its works is Will-Force self-fulfilling. He used ignorance to limit His infinity; but fear, weariness, depression, self-distrust and consent to weakness are the instruments by which He destroys what He created. When these things are turned on what is evil or harmful and ill-regulated within thee, then it is well; but if they attack thy very sources of life and strength, then seize and expel them or thou diest.

173

Mankind has used two powerful weapons to destroy its own powers and enjoyment, wrong indulgence and wrong abstinence.

174

Our mistake has been and is always to flee from the ills of Paganism to asceticism as a remedy and from the ills of asceticism back to Paganism. We swing for ever between two false opposites.

175

It is well not to be too loosely playful in one's games or too grimly serious in one's life and works. We seek in both a playful freedom and a serious order.

176

For nearly forty years I suffered constantly from the smaller and the greater ailments, behind the wholly good I was weakly in constitution and mistook their cure for a burden that Nature had laid upon me. When I renounced the aid of medicines, then they began to depart from me like disappointed parasites. Then only I understood what a mighty force was the natural health within me and how much mightier yet the Will and Faith exceeding mind which God meant to be the divine support of our life in this body.

177

Machinery is necessary to modern humanity because of our incurable barbarism. If we must encase ourselves in a bewildering multitude of comforts and trappings, we must needs do without Art and its methods; for to dispense with simplicity and freedom is to dispense with beauty. The luxury of our ancestors was rich and even gorgeous, but never encumbered.

178

I cannot give to the barbarous comfort and encumbered ostentation of European life the name of civilisation. Men who are not free in their souls and nobly rhythmical in their appointments, are not civilised.

179

Art in modern times and under European influence has become an excrescence upon life or an unnecessary menial; it should have been its chief steward and indispensable arranger.

180



DISEASE AND MEDICAL SCIENCE

Disease is needlessly prolonged and ends in death oftener than is inevitable, because the mind of the patient supports and dwells upon the disease of his body.

181

Medical Science has been more a curse to mankind than a blessing. It has broken the force of epidemics and unveiled a marvellous surgery; but, also, it has weakened the natural health of man and multiplied individual diseases; it has implanted fear and dependence in the mind and body; it has taught our health to repose not on natural soundness but a rickety and distasteful crutch compact from the mineral and vegetable kingdoms.

182

The doctor aims a drug at a disease; sometimes it hits, sometimes misses. The misses are left out of account, the hits treasured up, reckoned and systematised into a science.

183

We laugh at the savage for his faith in the medicine-man; but how are the civilised less superstitious who have faith in the doctors? The savage finds that when a certain incantation is repeated, he often recovers from a certain disease; he believes. The civilised patient finds that when he doses himself according to a certain prescription, he often recovers from a certain disease; he believes. Where is the difference?

184

The north-country Indian herdsman, attacked by fever, sits in the chill stream of a river for an hour or more and rises up free and healthy. If the educated man did the same, he would perish, not because the same remedy in its nature kills one and cures another, but because our bodies have been fatally indoctrinated by the mind into false habits.

185

It is not the medicine that cures so much as the patient's faith in the doctor and the medicine. Both are a clumsy substitute for the natural faith in one's own self-power which they have themselves destroyed.

186

The healthiest ages of mankind were those in which there were the fewest material remedies.

187

The most robust and healthy race left on earth were the African savages; but how long can they so remain after their physical consciousness has been contaminated by the mental aberrations of the civilised?

188

We ought to use the divine health in us to cure and prevent diseases; but Galen and Hippocrates and their tribe have given us instead an armoury of drugs and a barbarous Latin hocuspocus as our physical gospel.

189

Medical Science is well-meaning and its practitioners often benevolent and not seldom self-sacrificing; but when did the well-meaning of the ignorant save them from harm-doing?

190

If all remedies were really and in themselves efficacious and all medical theories sound, how would that console us for our lost natural health and vitality? The upas-tree is sound in all its parts, but it is still an upas-tree.

191

The spirit within us is the only all-efficient doctor and submission of the body to it the one true panacea.

192

God within is infinite and self-fulfilling Will. Unaffected by the fear of death canst thou leave to Him, not as an experiment, with a calm and entire faith thy ailments? Thou shalt find in the end that He exceeds the skill of a million doctors.

193

Health protected by twenty-thousand precautions is the gospel of the doctor; but it is not God's evangel for the body, nor Nature's.

194

Man was once naturally healthy and could revert to that primal condition if he were suffered; but Medical Science pursues our body with an innumerable pack of drugs and assails the imagination with ravening hordes of microbes.

195

I would rather die and have done with it than spend life in defending myself against a phantasmal siege of microbes. If that is to be barbarous, unenlightened, I embrace gladly my Cimmerian darkness.

196

Surgeons save and cure by cutting and maiming. Why not rather seek to discover Nature's direct all-powerful remedies?

197

It should take long for self-cure to replace medicine, because of the fear, self-distrust and unnatural physical reliance on drugs which Medical Science has taught to our minds and bodies and made our second nature.

198

Medicine is necessary for our bodies in disease only because our bodies have learned the art of not getting well without medicines. Even so, one sees often that the moment Nature chooses for recovery is that in which the life is abandoned as hopeless by the doctors.

199

Distrust of the curative power within us was our physical fall from Paradise. Medical Science and a bad heredity are the two angels of God who stand at the gates to forbid our return and re-entry.

200

Medical Science to the human body is like a great Power which enfeebles a smaller State by its protection or like a benevolent robber who knocks his victim flat and riddles him with wounds in order that he may devote his life to healing and serving the shattered body.

201

Drugs cure the body when they do not merely trouble or poison it, but only if their physical attack on the disease is supported by the force of the spirit; if that force can be made to work freely, drugs are at once superfluous.

202
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Bhakti

I AM not a Bhakta, for I have not renounced the world for God. How can I renounce what He took from me by force and gave back to me against my will? These things are too hard for me.

1

I am not a Bhakta, I am not a Jnani, I am not a worker for the Lord. What am I then? A tool in the hands of my Master, a flute blown upon by the divine Herd-Boy, a leaf driven by the breath of the Lord.

2

Devotion is not utterly fulfilled till it becomes action and knowledge.

3

If thou pursuest God and canst overtake Him, let Him not go till thou hast His reality. If thou hast hold of His reality, insist on having also His totality. The first will give thee divine knowledge, the second will give thee divine works and a free and perfect joy in the universe.

4

Others boast of their love for God. My boast is that I did not love God, it was He who loved me and sought me out and forced me to belong to Him.

5

After I knew that God was a woman, I learned something from far-off about love; but it was only when I became a woman and served my Master and Paramour that I knew love utterly.

6

To commit adultery with God is the perfect experience for which the world was created.

7

To fear God really is to remove oneself to a distance from Him, but to fear Him in play gives an edge to utter delightfulness.

8

The Jew invented the God-fearing man; India the God-knower and God-lover.

9

The servant of God was born in Judaea, but he came to maturity among the Arabs. India's joy is in the servant-lover.

10

Perfect love casts out fear; but still keep thou some tender shadow and memory of the exile and it will make the perfection more perfect.

11

Thy soul has not tasted God's entire delight, if it has never had the joy of being His enemy, opposing His designs and engaging with Him in mortal combat.

12

If you cannot make God love you, make Him fight you. If He will not give you the embrace of the lover, compel Him to give you the embrace of the wrestler.

13

My soul is the captive of God, taken by Him in battle; it still remembers the war, though so far from it, with delight and alarm and wonder.

14

Most of all things on earth I hated pain till God hurt and tortured me, then it was revealed to me that pain is only a perverse and recalcitrant shape of excessive delight.

15

There are four stages in the pain God gives to us: when it is only pain; when it is pain that causes pleasure; when it is pain that is pleasure, and when it is purely a fierce form of delight.

16

Even when one has climbed up into those levels of bliss where pain vanishes, it still survives disguised as intolerable ecstasy.

17

When I was mounting upon ever higher crests of His joy, I asked myself whether there was no limit to the increase of bliss and almost I grew afraid of God's embraces.

18

The next greatest rapture to the love of God, is the love of God in men; there, too, one has the joy of multiplicity.

19

For monogamy may be the best for the body, but the soul that loves God in men dwells here always as the boundless and ecstatic polygamist; yet all the time — that is the secret — it is in love with only one being.

20

The whole world is my seraglio and every living being and inanimate existence in it is the instrument of my rapture.

21

I did not know for sometime whether I loved Krishna best or Kali; when I loved Kali, it was loving myself, but when I loved Krishna, I loved another and still it was myself with whom I was in love. Therefore I came to love Krishna better even than Kali.

22

What is the use of admiring Nature or worshipping her as a Power, a Presence and a goddess? What is the use either of appreciating her aesthetically or artistically? The secret is to enjoy her with the soul as one enjoys a woman with the body.

23

When one has the vision in the heart, everything, Nature and Thought and Action, ideas and occupations and tastes and objects become the Beloved and are a source of ecstasy.

24

The philosophers who reject the world as Maya, are very wise and austere and holy, but I cannot help thinking sometimes that they are also just a little stupid and allow God to cheat them too easily.

25

For my part, I think I have a right to insist on God giving Himself away in the world as well as out of it. Why did He make it at all, if He wanted to escape that obligation?

26

The Mayavadin talks of my Personal God as a dream and prefers to dream of Impersonal Being; the Buddhist puts that aside too as a fiction and prefers to dream of Nirvana and the bliss of nothingness. Thus all the dreamers are busy reviling each other's visions and parading their own as the panacea. What the soul utterly rejoices in, is for thought the ultimate reality.

27

Beyond Personality the Mayavadin sees indefinable Existence; I followed him there and found my Krishna beyond in indefinable Personality.

28

When I first met Krishna, I loved Him as a friend and playmate till He deceived me; then I was indignant and could not forgive Him. Afterwards I loved Him as a lover and He still deceived me; I was again and much more indignant, but this time I had to pardon.

29

After offending, He forced me to pardon Him not by reparation, but by committing fresh offences.

30

So long as God tried to repair His offences against me, we went on periodically quarrelling; but when He found out His mistake, the quarrelling stopped, for I had to submit to Him entirely.

31

When I saw others than Krishna and myself in the world, I kept secret God's doings with me; but since I began to see Him and myself everywhere, I have become shameless and garrulous.

32

All that my Lover has, belongs to me. Why do you abuse me for showing off the ornaments He has given to me?

33

My Lover took His crown and royal necklace from His head and neck and clothed me with them; but the disciples of the saints and the prophets abused me and said, “He is hunting after Siddhis.”

34

I did my Lover's commands in the world and the will of my Captor; but they cried, “Who is this corruptor of youth, this disturber of morals?”

35

If I cared even for your praise, O ye saints, if I cherished my reputation, O ye prophets, my Lover would never have taken me into His bosom and given me the freedom of His secret chambers.

36

I was intoxicated with the rapture of my Lover and I threw the robe of the world from me even in the world's highways. Why should I care that the worldlings mock and the Pharisees turn their faces?

37

To thy lover, O Lord, the railing of the world is wild honey and the pelting of stones by the mob is summer rain on the body. For is it not Thou that railest and peltest, and is it not Thou in the stones that strikest and hurtest me?

38

There are two things in God which men call evil, that which they cannot understand at all and that which they misunderstand and, possessing, misuse: it is only what they grope after half vainly and dimly understand that they call good and holy. But to me all things in Him are lovable.

39

They say, O my God, that I am mad because I see no fault in Thee; but if I am indeed mad with Thy love, I do not wish to recover my sanity.

40

“Errors, falsehoods, stumblings!” they cry. How bright and beautiful are Thy errors, O Lord! Thy falsehoods save Truth alive; by Thy stumblings the world is perfected.

41

Life, Life, Life, I hear the passions cry; God, God, God, is the soul's answer. Unless thou seest and lovest Life as God only, then is Life itself a sealed joy to thee.

42

“He loves her”, the senses say; but the soul says “God, God, God”. That is the all-embracing formula of existence.

43

If thou canst not love the vilest worm and the foulest of criminals, how canst thou believe that thou hast accepted God in thy spirit?

44

To love God, excluding the world, is to give Him an intense but imperfect adoration.

45

Is love only a daughter or handmaid of jealousy? If Krishna loves Chandrabali, why should I not love her also?

46

Because thou lovest God only, thou art apt to claim that He should love thee rather than others; but this is a false claim contrary to right and the nature of things. For He is the One, but thou art of the many. Rather become one in heart and soul with all beings, then there will be none in the world but thou alone for Him to love.

47

My quarrel is with those who are foolish enough not to love my Lover, not with those who share His love with me.

48

In those whom God loves, have delight; on those whom He pretends not to love, take pity.

49

Dost thou hate the atheist because he does love not God? Then shouldst thou be disliked because thou dost not love God perfectly.

50

There is one thing especially in which creeds and churches surrender themselves to the devil, and that is in their anathemas. When the priest chants Anathema Maranatha, then I see a devil (Footnote: Or, worshipper) praying.

51

No doubt when the priest curses, he is crying to God; but it is the God of anger and darkness to whom he devotes himself along with his enemy; for as he approaches God, so shall God receive him.

52

I was much plagued by Satan, until I found that it was God who was tempting me; then the anguish of him passed out of my soul for ever.

53

I hated the devil and was sick with his temptations and tortures; and I could not tell why the voice in his departing words was so sweet that when he returned often and offered himself to me, it was with sorrow I refused him. Then I discovered it was Krishna at His tricks and my hate was changed into laughter.

54

They explained the evil in the world by saying that Satan had prevailed against God; but I think more proudly of my Beloved. I believe that nothing is done but by His will in heaven or hell, on earth or on the waters.

55

* * *

In our ignorance we are like children proud of our success in walking erect and unaided and too eager to be aware of the mother's steadying touch on the shoulder. When we wake, we look back and see that God was leading and upholding us always.

56

At first whenever I fell back into sin I used to weep and rage against myself and against God for having suffered it. Afterwards it was as much as I could dare to ask, “Why hast thou rolled me again in the mud, O my playfellow?” Then even that came to my mind to seem too bold and presumptuous; I could only get up in silence, look at him out of the corner of my eyes and clean myself.

57

God has so arranged life that the world is the soul's husband; Krishna its divine paramour. We owe a debt of service to the world and are bound to it by a law, a compelling opinion, and a common experience of pain and pleasure, but our heart's worship and our force and secret joy are for our Lover.

58

The joy of God is secret and wonderful; it is a mystery and a rapture at which common sense makes mouths of mockery, but the soul that has once tasted it, can never renounce, whatever worldly disrepute, torture and affliction it may bring us.

59

God, the world Guru, is wiser than thy mind; trust Him and not that eternal self-seeker and arrogant sceptic.

60

The sceptic mind doubts always because it cannot understand, but the faith of the God-lover persists in knowing although it cannot understand. Both are necessary to our darkness, but there can be no doubt which is the mightier. What I cannot understand now, I shall some day master but if I lose faith and love, I fall utterly from the goal which God has set before me.

61

I may question God, my guide and teacher, and ask Him, “Am I right or hast Thou in thy love and wisdom suffered my mind to deceive me?” Doubt thy mind, if thou wilt, but doubt not that God leads thee.

62

Because thou wert given at first imperfect conceptions about God, now thou ragest and deniest Him. Man, dost thou doubt thy teacher because he gave not thee the whole of knowledge at the beginning? Study rather that imperfect truth and put it in its place, so that thou mayst pass on safely to the wider knowledge that is now opening before thee.

63

This is how God in His love teaches the child soul and the weakling, taking them step by step and withholding the vision of His ultimate and yet unattainable mountain-tops. And have we not all some weakness? Are we not all in His sight but as little children?

64

This I have seen that whatever God has withheld from me, He withheld in His love and wisdom. Had I grasped it then, I would have turned some great good into a great poison. Yet sometimes when we insist, He gives us poison to drink that we may learn to turn from it and taste with knowledge His ambrosia and His nectar.

65

Even the atheist ought now to be able to see that creation marches towards some infinite and mighty purpose which evolution in its very nature supposes. But infinite purpose and fulfilment presupposes an infinite wisdom that prepares, guides, shapes, protects and justifies. Revere then that Wisdom and worship it with thoughts in thy soul if not with incense in a temple, and even though thou deniest the heart of infinite Love and the mind of infinite Self-effulgence. Then though thou know it not, it is still Krishna whom thou reverest and worshippest.

66

The Lord of Love has said, “They who follow after the Unknowable and Indefinable follow after Me and I accept them.” He has justified by His word the Illusionist and the Agnostic. Why then, O devotee, dost thou rail at him whom thy Master has accepted?

67

Calvin who justified eternal Hell, knew not God but made one terrible mask of Him His eternal reality. If there were an unending Hell, it could only be a seat of unending rapture; for God is Ananda and than the eternity of His bliss there is no other eternity.

68

Dante, when he said that God's perfect love created eternal Hell, wrote perhaps wiselier than he knew; for from stray glimpses I have sometimes thought there is a Hell where our souls suffer aeons of intolerable ecstasy and wallow as if for ever in the utter embrace of Rudra the sweet and terrible.

69

Discipleship to God the Teacher, sonship to God the Father, tenderness of God the Mother, clasp of the hand of the divine Friend, laughter and sport with our Comrade and boy-Playfellow, blissful servitude to God the Master, rapturous love of our divine Paramour, these are the seven beatitudes of life in the human body. Canst thou unite all these in a single supreme and rainbow-hued relation? Then hast thou no need of any heaven and thou exceedest the emancipation of the Adwaitin.

70

When will the world change into the model of heaven? When all mankind becomes boys and girls together with God revealed as Krishna and Kali, the happiest boy and strongest girl of the crowd, playing together in the garden of Paradise. The Semitic Eden was well enough, but Adam and Eve were too grown up and its God himself too old and stern and solemn for the offer of the Serpent to be resisted.

71

The Semites have afflicted mankind with the conception of a God who is a stern and dignified king and solemn judge and knows not mirth. But we who have seen Krishna, know Him for a boy fond of play and a child full of mischief and happy laughter.

72

A God who cannot smile could not have created this humorous universe.

73

God took a child to fondle him in His bosom of delight, but the mother wept and would not be consoled because her child no longer existed.

74

When I suffer from pain or grief or mischance, I say “So, my old Playfellow, thou hast taken again to bullying me,” and I sit down to possess the pleasure of the pain, the joy of the grief, the good fortune of the mischance; then He sees He is found out and takes His ghosts and bugbears away from me.

75

The seeker after divine knowledge finds in the description of Krishna stealing the robes of the Gopis one of the deepest parables of God's ways with the soul, the devotee a perfect rendering in divine act of his heart's mystic experiences, the prurient and the puritan (two faces of one temperament) only a lustful story. Men bring what they have in themselves and see it reflected in the Scriptures.

76

My lover took away my robe of sin and I let it fall, rejoicing; then he plucked at my robe of virtue, but I was ashamed and alarmed and prevented him. It was not till he wrested it from me by force that I saw how my soul had been hidden from me.

77

Sin is a trick and a disguise of Krishna to conceal Himself from the gaze of the virtuous. Behold, O Pharisee, God in the sinner, sin in thyself purifying thy heart; clasp thy brother.

78

Love of God, charity towards men is the first step towards perfect wisdom.

79

He who condemns failure and imperfection, is condemning God; he limits his own soul and cheats his own vision. Condemn not, but observe Nature, help and heal thy brothers and strengthen by sympathy their capacities and their courage.

80

Love of man, love of woman, love of things, love of thy neighbour, love of thy country, love of animals, love of humanity are all the love of God reflected in these living images. To love and grow mighty to enjoy all, to help all and to love for ever.

81

If there are things that absolutely refuse to be transformed or remedied into God's more perfect image, they may be destroyed with tenderness in the heart, but ruthlessness in the smiting. But make sure first that God has given thee thy sword and thy mission.

82

I should love my neighbour not because he is neighbourhood, — for what is there in neighbourhood and distance? nor because the religions tell me he is my brother, — for where is the root of that brotherhood? but because he is myself. Neighbourhood and distance affect the body, the heart goes beyond them. Brotherhood is of blood or country or religion or humanity, but when self-interest clamours what becomes of this brotherhood? It is only by living in God and turning mind and heart and body into the image of his universal unity that that deep, disinterested and unassailable love becomes possible.

When I live in Krishna, then ego and self-interest vanish and only God himself can qualify my love bottomless and illimitable.

83

Living in Krishna, even enmity becomes a play of love and the wrestling of brothers.

84

To the soul that has hold of the highest beatitude, life cannot be an evil or a sorrowful illusion; rather all life becomes the rippling love and laughter of a divine Lover and Playfellow.

85

Canst thou see God as the bodiless Infinite and yet love Him as a man loves his mistress? Then has the highest truth of the Infinite been revealed to thee. Canst thou also clothe the Infinite in one secret embraceable body and see Him in each and all of these bodies that are visible and sensible? Then has its widest and profoundest truth come also into thy possession.

86

Divine Love has simultaneously a double play, an universal movement, deep, calm and bottomless like the nether Ocean, which broods upon the whole world and each thing that is in it as upon a level bed with an equal pressure, and a perennial movement, forceful, intense and ecstatic like the dancing surface of the same Ocean, which varies the might and force of its billows and chooses the objects it shall fall upon with the kiss of its foam and spray and the clasp of its engulfing waters.

87

I used to hate and avoid pain and resent its infliction; but now I find that had I not so suffered, I would not now possess, trained and perfected, this infinitely and multitudinously sensible capacity of delight in my mind, heart and body. God justifies himself in the end even when He has masked Himself as a bully and a tyrant.

88

I swore that I would not suffer from the world's grief and the world's stupidity and cruelty and injustice and I made my heart as hard in endurance as the nether millstone and my mind as a polished surface of steel. I no longer suffered, but enjoyment had passed away from me. Then God broke my heart and ploughed up my mind. I rose through cruel and incessant anguish to a blissful painlessness and through sorrow and indignation and revolt to an infinite knowledge and a settled peace.

89

When I found that pain was the reverse side and the training of delight, I sought to heap blows on myself and multiply suffering in all my members; for even God's tortures seemed to me slow and slight and inefficient. Then my Lover had to stay my hand and cry, “Cease; for my stripes are enough for thee.”

90

The self-torture of the old monks and penitents was perverse and stupid; yet was there a secret soul of knowledge behind their perversities.

91

God is our wise and perfect Friend, because he knows when to smite as well as when to fondle, when to slay us no less than when to save and to succour.

92

The divine Friend of all creatures conceals His friendliness in the mask of an enemy till He has made us ready for the highest heavens; then, as in Kurukshetra, the terrible form of the Master of strife, suffering and destruction is withdrawn and the sweet face, the tenderness, the oft-clasped body of Krishna shine out on the shaken soul and purified eyes of his eternal comrade and playmate.

93

Suffering makes us capable of the full force of the Master of delight; it makes us capable also to bear the utter play of the Master of Power. Pain is the key that opens the gates of strength; it is the high-road that leads to the city of beatitude.

94

Yet, O soul of man, seek not after pain, for that is not His will, seek after His joy only; as for suffering, it will come to thee surely in His providence as often and as much as is needed for thee. Then bear it that thou mayst find out at last its heart of rapture.

95

Neither do thou inflict pain, O man, on thy fellow; God alone has the right to inflict pain; or those have it whom He has commissioned. But deem not fanatically, as did Torquemada, that thou art one of these.

96

In former times there was a noble form of asseveration for souls compact merely of force and action, “As surely as God liveth.” But for our modern needs another asseveration would suit better, “As surely as God loveth.”

97

Service is chiefly useful to the God-lover and the God-knower because it enables him to understand in detail and admire the curious wonders of His material workmanship. The one learns and cries, “Behold how the Spirit has manifested itself in matter”; the other, “Behold, the touch of my Lover and Master, the perfect Artist, the hand omnipotent.”

98

O Aristophanes of the universe, thou who watchest thy world and laughest sweetly to thyself. But wilt thou not let me too see with divine eyes and share in thy worldwide laughters?

99

Kalidasa says in a daring image that the snow-rocks of Kailasa are Shiva's loud world-laughters piled up in utter whiteness and pureness on the mountain-tops. It is true; and when their image falls on the heart, then the world's cares melt away like the clouds below into their real nothingness.

100

The strangest of the soul's experiences is this, that it finds, when it ceases to care for the image and threat of troubles, then the troubles themselves are nowhere to be found in one's neighbourhood. It is then that we hear from behind those unreal clouds God laughing at us.

101

Has thy effort succeeded, O thou Titan? Dost thou sit, like Ravana and Hiranyakashipu, served by the gods and the world's master? But that which thy soul was really hunting after, has escaped from thee.

102

Ravana's mind thought it was hungering after universal sovereignty and victory over Rama; but the aim his soul kept its vision fixed upon all the time was to get back to its heaven as soon as possible and be again God's menial. Therefore, as the shortest way, it hurled itself against God in a furious clasp of enmity.

103

The greatest of joys is to be, like Narada , the slave of God; the worst of Hells being abandoned of God, to be the world's master. That which seems nearest to the ignorant conception of God, is the farthest from him.

104

God's servant is something; God's slave is greater.

105

To be master of the world would indeed be supreme felicity, if one were universally loved; but for that one would have to be at the same time the slave of all humanity.

106

After all, when thou countest up thy long service to God, thou wilt find thy supreme work was the flawed and little good thou didst in love for humanity.

107

There are two works that are perfectly pleasing to God in his servant; to sweep in silent adoration His temple-floors and to fight in the world's battlefield for His divine consummation in humanity.

108

He who has done even a little good to human beings, though he be the worst of sinners, is accepted by God in the ranks of His lovers and servants. He shall look upon the face of the Eternal.

109

O fool of thy weakness, cover not God's face from thyself by a veil of awe, approach Him not with a suppliant weakness. Look! thou wilt see on His face not the solemnity of the King and Judge, but the smile of the Lover.

110

Until thou canst learn to grapple with God as a wrestler with his comrade, thy soul's strength shall always be hid from thee.

111

Sumbha first loved Kali with his heart and body, then was furious with her and fought her, at last prevailed against her, seized her by the hair and whirled her thrice round him in the heavens; the next moment he was slain by her. These are the Titan's four strides to immortality and of them all the last is the longest and mightiest.

112

Kali is Krishna revealed as dreadful Power and wrathful Love. She slays with her furious blows the self in body, life and mind in order to liberate it as spirit eternal.

113

Our parents fell, in the deep Semitic apologue, because they tasted the fruit of the tree of good and evil. Had they taken at once of the tree of eternal life, they would have escaped the immediate consequence; but God's purpose in humanity would have been defeated. His wrath is our eternal advantage.

114

* * *

If Hell were possible, it would be the shortest cut to the highest heaven. For verily God loveth.

115

God drives us out of every Eden that we may be forced to travel through the desert to a diviner Paradise. If thou wonder why should that parched and fierce transit be necessary, then art thou befooled by thy mind and hast not studied thy soul behind and its dim desires and secret raptures.

116

A healthy mind hates pain; for the desire of pain that men sometimes develop in their minds is morbid and contrary to Nature. But the soul cares not for the mind and its sufferings any more than the iron-master for the pain of the ore in the furnace; it follows its own necessities and its own hunger.

117

Indiscriminate compassion is the noblest gift of temperament, not to do even the least hurt to one living thing is the highest of all human virtues; but God practises neither. Is man therefore nobler and better than the All-loving?

118

To find that saving a man's body or mind from suffering is not always for the good of either soul, mind or body is one of the bitterest of experiences for the humanly compassionate.

119

Human pity is born of ignorance and weakness; it is the slave of emotional impressions. Divine compassion understands, discerns and saves.

120

Pity is sometimes a good substitute for love; but it is always no more than a substitute.

121

Self-pity is always born of self-love; but pity for others is not always born of love for its object. It is sometimes a self-regarding shrinking from the sight of pain; sometimes the rich man's contemptuous dole to the pauper. Develop rather God's divine compassion than human pity.

122

Not pity that bites the heart and weakens the inner members, but a divine masterful and untroubled compassion and helpfulness is the virtue that we should encourage.

123

Love and serve men, but beware lest thou desire their approbation. Obey rather God within thee.

124

Not to have heard the voice of God and His angels is the world's idea of sanity.

125

See God everywhere and be not frightened by masks. Believe that all falsehood is truth in the making or truth in the breaking, all failure an effectuality concealed, all weakness strength hiding itself from its own vision, all pain a secret and violent ecstasy. If thou believest firmly and unweariedly, in the end thou wilt see and experience the All-true, Almighty and All-blissful.

126

Human love fails by its own ecstasy, human strength is exhausted by its own effort, human knowledge throws a shadow that conceals half the globe of truth from its own sunlight; but divine knowledge embraces opposite truths and reconciles them, divine strength grows by the prodigality of its self-expenditure, divine love can squander itself utterly, yet never waste or diminish.

127

The rejection of falsehood by the mind seeking after truth is one of the chief causes why mind cannot attain to the settled, rounded and perfect truth; not to escape falsehood is the effort of divine mind, but to seize the truth which has masked behind even the most grotesque or far-wandering error.

128

The whole truth about any object is a rounded and all-embracing globe which for ever circles around but never touches the only subject and object of knowledge, God.

129

There are many profound truths which are like weapons dangerous to the unpractised wielder. Rightly handled, they are the most precious and potent in God's armoury.

130

The obstinate pertinacity with which we cling to our meagre, fragmentary, night-besieged and grief-besieged individual existence even while the unbroken bliss of our universal life calls to us, is one of the most amazing of God's mysteries. It is only equalled by the infinite blindness with which we cast a shadow of our ego over the whole world and call that the universal being. These two darknesses are the very essence and potency of Maya.

131

Atheism is the shadow or dark side of the highest perception of God. Every formula we form about God, though always true as a symbol, becomes false when we accept it as a sufficient formula. The Atheist and Agnostic come to remind us of our error.

132

God's negations are as useful to us as His affirmations. It is He who as the Atheist denies His own existence for the better perfecting of human knowledge. It is not enough to see God in Christ and Ramakrishna and hear His words, we must see Him and hear Him also in Huxley and Haeckel.

133

Canst thou see God in thy torturer and slayer even in thy moment of death or thy hours of torture? Canst thou see Him in that which thou art slaying, see and love even while thou slayest? Thou hast thy hand on the supreme knowledge. How shall he attain to Krishna who has never worshipped Kali?

134
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Words of the Master

TO DO works in a close union and deep communion with the Divine in us, the Universal around us and the Transcendent above us, not to be shut up any longer in the imprisoned and separative human mind, the slave of its ignorant dictates and narrow suggestions, this is Karmayoga.





To work in obedience to a divine command, an eternal Will, a universal impulse initiated by a transcendent compulsion, not to run under the whips of ego and need and passion and desire, and not to be guided by the pricks of mental and vital and physical preference, but to be moved by God only, by the highest Truth only, this is Karmayoga.





To live and act no longer in human ignorance, but in divine Knowledge, conscient of individual nature and universal forces and responsive to a transcendent governance, this is Karmayoga.





To live, be and act in a divine, illimitable and luminous universal consciousness open to that which is more than universal, no longer to grope and stumble in the old narrowness and darkness, this is Karmayoga.





Whosoever is weary of the littlenesses that are, whosoever is enamoured of the divine greatnesses that shall be, whosoever has any glimpse of the Supreme within him or above him or around him let him hear the call, let him follow the path. The way is difficult, the labour heavy and arduous and long, but its reward is habitation in an unimaginable glory, a fathomless felicity, a happy and endless vastness.





Find the Guide secret within you or housed in an earthly body, hearken to his voice and follow always the way that he points. At the end is the Light that fails not, the Truth that deceives not, the Power that neither strays nor stumbles, the wide freedom, the ineffable Beatitude.





The heavens beyond are great and wonderful, but greater and more wonderful are the heavens within you. It is these Edens that await the divine worker.

All that is is the manifestation, even as all that is not is the self-reservation, of a Supreme, an Infinite who veils himself in the play of impersonal forces, in the recesses of a mysterious Inconscience and will at last rediscover here his most intimate presence, his most integral power, light, beauty, Ananda and all vast and ineffable being through a growing illumination of the still ignorant consciousness now evolving in Matter, a consciousness of which Man is only a stage, at once the summit of an ascent that is finished and the starting-point of a far greater ascension that is still only preparing its commencement.

All manifestation that is not evolution is a play and self-formulation of the One Infinite in one term or another of his existence, consciousness, force, Ananda, his self-knowledge, self-power, self-delight, for the glory, joy and beauty of the play and for no other reason.

All evolution is the progressive self-revelation of the One to himself in the terms of the Many out of the Inconscience through the Ignorance towards self-conscient perfection.

The evolution has a purpose, but it is a purpose in a circle. It is not a straight line of progression from the not to the is, from the less to the more.





There is no beginning or end of the Universe in space or time; for the universe is the manifestation of the Eternal and Infinite.

Manifestation is not an episode of the Eternal. It is his face and body of glory that is imperishable, it is the movement of his joy and power that needs not to sleep and rest as do finite things from their labour.


In the beginning, it is said, was the Eternal, the Infinite, the One. In the middle, it is said, is the finite, the transient, the many. In the end, it is said, shall be the One, the Infinite, the Eternal.

For when was the beginning? At no moment in Time, for the beginning is at every moment; the beginning always was, always is and always shall be. The divine beginning is before Time, in Time and beyond Time for ever. The Eternal, Infinite and One is an endless beginning.

And where is the middle? There is no middle; for there is only the junction of the perpetual end and the eternal beginning; it is the sign of a creation which is new at every moment. The creation was for ever, is for ever, shall be for ever. The Eternal, Infinite and One is the magical middle-term of his own existence; it is he that is the beginningless and endless creation.

And when is the end? There is no end. At no conceivable moment can there be a cessation. For all end of things is the beginning of new things which are still the same One in an ever developing and ever recurring figure. Nothing can be destroyed, for all is He who is for ever. The Eternal, Infinite and One is the unimaginable end that is never closing upon new interminable vistas of his glory.





Who knows the beginning of things or what mind has ever embraced their end? When we have said a beginning, do we not behold spreading out beyond it all the eternity of Time when that which has begun was not? So also when we imagine an end our vision becomes wise of endless space stretching out beyond the terminus we have fixed. Do even forms begin and end? Or does eternal Form only disappear from one of its canvases?





The experiment of human life on an earth is not now for the first time enacted. It has been conducted a million times before and the long drama will again a million times be repeated. In all that we do now, our dreams, our discoveries, our swift or difficult attainments we profit subconsciously by the experience of innumerable precursors and our labour will be fecund in planets unknown to us and in worlds yet uncreated. The plan, the peripeteia, the dénouement differ continually, yet are always governed by the conventions of an eternal Art. God, Man, Nature are the three perpetual symbols.

The idea of eternal recurrence affects with a shudder of alarm the mind entrenched in the minute, the hour, the years, the centuries, all the finite's unreal defences. But the strong soul conscious of its own immortal stuff and the inexhaustible ocean of its ever-flowing energies is seized by it with the thrill of an inconceivable rapture. It hears behind the thought the childlike laughter and ecstasy of the Infinite.

God, Man, Nature, what are these three? Whence flow their divergences? To what ineffable union advances the ever-increasing sum of their contacts? Let us look beyond the hours and moments; let us tear down the hedge of the years and the concept-wall of centuries and millenniums and break out beyond the limits of our prison-house. For all things seek to concentrate our view on the temporal interests, conceptions and realisations of our humanity. We have to look beyond them to know that which they serve and represent. Nothing in the world can be understood by itself, but only by that which is beyond it. If we would know all, we must turn our gaze to that which is beyond all. That being known all else is comprehended.





A beginningless and endless eternity and infinity in which divisible Time and Space manage to subsist is the mould of existence. They succeed in subsisting because they are upheld by God's view of Himself in things.

God is all existence. Existence is a representation of ineffable Being. Being is neither eternal nor temporary, neither infinite nor limited, neither one nor many; it is nothing that any word of our speech can describe nor any thought of our mentality can conceive. The word existence unduly limits it; eternity and infinity are too petty conceptions; the term Being is an X representing not an unknown but an unknowable value. All values proceed from the Brahman, but it is itself beyond all values.

This existence is an incalculable Fact in which all possible opposites meet; its opposites are in truth identities.

It is neither one nor many and yet both one and many. Numberlessness increases in it and extends till it reaches unity; unity broken cannot stop short of numberlessness.

It is neither personal nor impersonal and yet at once personal and impersonal. Personality is a fiction of the impersonal; impersonality the mask of a Person. That impersonal Brahman was all the time a world-transcendent Personality and universal Person, is the truth of things as it is represented by life and consciousness. “I am” is the eternal assertion. Analytic thought gets rid of the I, but the Am remains and brings it back. Materialism changes “I am” into “It is”, and when it has done so, has changed nothing. The Nihilist gets rid of both Am and Is only to find them waiting for him beyond on either side of his negation.

When we examine the Infinite and the Finite, Form and the Formless, the Silence and the Activity, our oppositions are equally baffled. Try however hard we will, God will not allow us to exclude any of them from His fathomless universality. He carries all Himself with Him into every transcendence.





All this is Infinity grasped by the finite and the finite lived by the Infinite.

The finite is a transience or a recurrence in the Infinite, therefore Infinity alone is utterly real. But since that Real casts always this shadow of itself and since it is by the finite that its reality becomes conceivable, we must suppose that the phenomenon also is not a fiction.

The Infinite defines itself in the finite, the finite conceives itself in the Infinite. Each is necessary to the other's complete joy of being.

The Infinite pauses always in the finite; the finite arrives always in the Infinite. This is the wheel that circles for ever through Time and Eternity.

If there were nothing to be transcended, the Transcendent would be incomplete in its own conception.

What is the value of the Formless unless it has stooped to Form? And on the other hand what truth or value has any form except to represent as in a mask the Indefinable and Invisible?

From what background have all these numberless forms started out, if not from the termless profundities of the Incommensurable? He who has not lost his knowledge in the Unknowable, knows nothing. Even the world he studies so sapiently, cheats and laughs at him.

When we have entered into the Unknowable, then all this other knowledge becomes valid. When we have sacrificed all forms into the Formless, then all forms become at once negligible and infinitely precious.

For the rest, that is true of all things. What we have not renounced, has no worth. Sacrifice is the great revealer of values.





As all words come out of the Silence, so all forms come out of the Infinite.

When the word goes back into the silence is it extinct for ever or does it dwell in the eternal harmony? When a soul goes back to God is it blotted out from existence or does it know and enjoy that into which it enters?

Does universe ever end? Does it not exist eternally in God's total idea of His own being?

Unless the Eternal is tired out by Time as by a load, unless God suffers loss of memory, how can universe cease from being?

Neither for soul nor universe is extinction the goal, but for one it is infinite self-possessing and for the other the endless pursuit of its own immutably mutable rhythms.





Existence, not annihilation is the whole aim and pursuit of existence.

If Nothing were the beginning Nothing also would be the end; but in that case Nothing also would be the middle.

If indiscriminable unity were the beginning it would also be the end. But then what middle term could there be except indiscriminable unity?

There is a logic in existence from which our Thought tries to escape by twisting and turning against its own ultimate necessity, as if a snake were to try to get away from itself by coiling round its own body. Let it cease coiling and go straight to the root of the whole matter, that there is no first nor last, no beginning nor ending, but only a representation of successions and dependences.

Succession and dependence are laws of perspective; they cannot be made a true measure of that which they represent.

Precisely because God is one, indefinable and beyond form, therefore He is capable of infinite definition and quality, realisation in numberless forms and the joy of endless self-multiplication. These two things go together and they cannot really be divided.



II

Ours is an integral mission, essentially religious and spiritual, but whose field for application is the whole of life. Our aim of aims is to change the whole normal human being into its divine type.





Our Sadhana stands upon Karmayoga with Jnana and Bhakti.

We have to get rid of the past Karma in ourselves and others which stands in our way and help the forces of kaliyuga to baffle our efforts.

Success must not elate our minds nor failure discourage us.





We are working for a general renovation of the world, by which the present European civilisation shall be replaced a spiritual civilisation.

In that change, the resurrection of the Asiatic races and specially of India is an essential point.

It is only by a wide Vedantic movement...that the work of regeneration can be done.





A strong spiritual foundation is necessary.





What we are within, our karmas and kriyãs will be without.

The Mother demands a pure ãdhãra for her works.

Let us not try to hurry her by rãjasika impatience; that will only delay the success instead of hastening it.





Try to see God in all and the Self in all.





Every ascetic movement since the time of Buddha has left India weaker and for a very obvious reason.

Renunciation of life is one thing, to make life itself, national, individual, world-life greater and more divine is another.

You cannot enforce one ideal on the country without weakening the other.

You cannot take away the best souls from life and yet leave life stronger and greater.

Renunciation of ego, acceptance of God in life is the teaching of our Yoga — no other renunciation.





Put faith in God and act.





The first and supreme object now is to put forward the Adhyatma Yoga for practice in life.

The spread of the idea is not sufficient; we must have real Yogins.





A collective Yoga is not like a solitary one; it has a collective soul.





The first discipline necessary is self-discipline, ãtma- samyama.

The first element in that is obedience to the law of the Yoga.

All difficulties can be conquered, but only on condition of fidelity to the Way.

There is no obligation for any one to take it; but once taken, it must be followed or there can be no progress or success.

Difficult and trying is the Path — it is the way for heroes and strong souls, not for weaklings.





Remember the true basis of Yoga.

It is not founded upon the vehement emotionalism of the current bhakti-mãgra — though it has a different kind of bhakti, but it is established on samatã and ãtma-samarpana.

Obedience to the divine Will, not assertion of self-will is th very first mantra.





There can be no complete utsarga, if there is any kind of revolt or vehement impatience.

Revolt and impatience means always that there is a part of the being or something in the being which does not submit, has not given itself to God, but insists on God going out of His way to obey it.

All that may be very well in the ordinary bhakti-mãgra, but it will not do in the adhyãtma yoga.





The revolt and impatience may come and will come in the heart or the Prana, when these are still subject to imperfection and impurity; but it is then for the Will and the Faith in the buddhi to reject them, not to act upon them.

If the Will consents, approves and supports them, it means that you are siding with the inner enemy; and every time it is done, the enemy is strengthened and the Shuddhi postponed.

This is a difficult lesson to learn, but every Yogin must learn it, thoroughly.

It is hard, very hard indeed to know even the principle well enough; it is hundred times harder still to master the lower nature in this respect.





Only do not associate yourself with the enemy 'Desire'!

Only consciously and fully assist the Master in the work of purification.

These are the keywords of our Yoga.





Shuddhi is the most difficult part of the whole Yoga; it is the condition of all the rest.

If that is once conquered, the real conquest is accomplished. The rest becomes a comparatively easy building on an assured basis, — it may take longer or shorter time, but it can be done tranquilly and steadily.

To prevent the suddhi the lower nature in you and around you, will exhaust all its efforts, and even when it cannot prevent, it will try to retard.

And its stronger weapon than is, when you think you have got it, suddenly to break in you and convince you that you have not got it, that it is far away, and so arouse disappointment, grief, loss of faith, discouragement, depression and revolt, the whole army of troubles that wait upon impure Desire.




When you have once found calm, peace of mind, firm faith, equality and been able to live in it for some time, then and only then, you may be sure that suddhi is founded; but you must not think it will not be disturbed.

It will be, so long as your heart and Prana are still capable of responding to the old movements, have still any memory and habit of vibrating to the old chords.

The one thing necessary when the renewed trouble comes, is to stand back in your mind and will from it, refuse it the sanction of your higher being, even when it is raging in the lower nature.

As that habit of refusal forces itself — at first that may not be successfully done, the Buddhi may be lost in the storm — gradually it will be found that the asuddhi, even though it still returns becomes less violent, more and more external, until it ceases to be anything more than a faint and short-lived touch from outside and finally comes no more.





Thus have the pioneers to hew their way through the jungle of the lower Prakriti.

Thus, have they to prepare themselves, who dare share the spiritual burden of the Master and are chosen in any degree to lead, help and guide others on the same way.

These must not be cowards and shirkers who refuse the burden and clamour for everything to be made quick and easy for them.

The master demands strong men and not emotional children.

The master demands endurance, firmness, heroism — true spiritual heroism; — demands manhood and then divine-manhood too.



III

Shraddha is necessary in two things: — saktyam bhagavatï ca, in the Lord and his Shakti. There must be faith in the love and wisdom of God, fulfilling Himself through us, fulfilling our life-work, working out all for our good even when it is apparently veiled in evil; and there must be faith in the power of the Shakti manifested by Him in this ãdhãra to sustain, work out and fulfil the divine knowledge, power and joy in the Yoga and in the life. Without Shraddha, there is no Shakti; imperfect Shraddha means imperfect Shakti.

Imperfection may be either in the force of the faith or in its illumination. It is sufficient at first to have full force of the faith, for we cannot from the beginning of the Yoga have full illumination. Then, however we err or stumble, our force of faith will sustain us. When we cannot see, we shall know that God witholds the light, imposing on us error as a step towards knowledge, just as he imposes on us defeat as a step towards victory.

There is no reason for . . . .I never nowadays act on reasons, but only as an automation in the hands of another; sometimes He lets me know the reasons of my action, sometimes He does not, but I have to act or refrain from action — all the same, according as He wills.


The light of reason always fails with me, or if it succeeds momentarily, brings some coarse result afterwards.


It must be understood, that my mission is not to create maths, ascetics and Sannyasis; but to call back the souls of the strong to the Lila of Krishna and Kali.


The present struggle is to make the spirit prevail over matter and circumstances.


Our progress is like the advance of a modern regiment under fire in which we have to steal a few yards at a run and then lie down under cover and let the storm of bullets sweep by. Every forward step to be made is violently combated and obstinately obstructed.

The real difficulty is to bring force, sureness and rapidity into the application of power and knowledge to life, — specially sureness, for it is possible to bring the sureness and rapidity, but if not attended by unfailing sureness of working, they may lead to great errors in knowledge and great stumbles and disasters in action which counteract the successes.


On the other hand, there is only a slow preparation for further progress. It is so likely to be slow, if sureness has to be gained only by not stepping except where everything is sure. This is a dilemma which has to be solved.


How indeed should we think the nations of Europe could have carried there war to an end, if they had grown too impatient of the fatigue of the trenches, suffering, disturbance, scarcity continual postponement of the result and declared that either they must have victory in a given time or throw up the struggle? We must not expect the inner war with our lower selves, the personal habit of thousands of lives and the human inheritance of ages, to be less arduous or to be carried out by a rapid and easy miracle.


You cannot expect the suddhi or any part of the suddhi to be simultaneous and complete at once in all of you. One may attain, others progress, others linger. You must not expect a sudden collective miracle.


I have not come here to accomplish miracles, but to show, lead the way, help, in the road to a great inner change of our human nature, — the outer change in the world is only possible if and when that inner transmutation is effected and extends itself. You must not expect to establish a perfect samgha all at once and by a single leap.


Go forward calmly and firmly, not attached to success, not disturbed by unsuccess; my divine help will then never fail you.


Outer work is bound to be much embarrassed by difficulties, it is at best only a preparatory thing, until we are inwardly and spiritually ready.

That is no reason why it should not be done. Work done in the right spirit will itself become a means of the inner siddhi.


Specially get rid of the aham kartã element, which usually disguises itself under the idea, "I am the chosen Yantra". Despise no one, see and feel God in all and the Self in all. The Shakti in you will then act better on your materials and environment.


If you could make yourself entirely pure instruments, things would go better.


The work can only succeed if I find noble and worthy helpers, fitted for it by the same struggles and the same endurance.
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V

ESSAYS DIVINE AND HUMAN

Sat

WHAT is Truth? said Pilate confronted with a mighty messenger of the truth, not jesting surely, not in a spirit of shallow lightness, but turning away from the Christ with the impatience of the disillusioned soul for those who still use high words that have lost their meaning and believe in great ideals which the test of the event has proved to be fallacious. What is truth, — this phantom so long pursued, so impossible to grasp firmly, — that a man young, beautiful, gifted, eloquent and admired should consent to be crucified for its sake? Have not circumstance and event justified the half-pitying, half-sorrowful question of the Roman governor? The Messenger suffered on the cross, and what happened to the truth that was his message? The Christ himself foresaw, it has never been understood even by its professors. For five hundred years it was a glorious mirage for which thousands of men and women willingly underwent imprisonment, torture and death in order that Christ's kingdom might come on earth and felicity possess the nations. But the kingdom that came was not Christ's; it was Constantine's, it was Hildebrand's, it was Alexander Borgia's. For another thirteen centuries the message was — what? Has it not been the chief support of fanaticism, falsehood, cruelty and hypocrisy, the purveyor of selfish power, the key-stone of a society that was everything Christ had denounced? Jesus died on the cross, for the benefit, it would seem, of those who united to slay him, the Sadducee, atheist and high priest, the Pharisee, zealot or hypocrite and persecutor and the brutal, self-seeking, callous military Roman. Now in its last state, after such a lamentable career, Christ's truth stands finally rejected by the world's recent enlightenment as a hallucination or a superstition which sometimes helpfully, sometimes harmfully, amused the infancy of the human intellect. This history is written in too pronounced characters to be the exact type of all messages that the world has received, but is it not in some sort a type of the fate of all truth? What idea has stood successfully the test of a prolonged and pitiless inquiry? What ideal has stood successfully the test of time? Has not mankind been busy for the last fifty years and more denying almost all that it had formerly affirmed? And now that under the name of rationalism or materialism the denial has shaped itself into some form of workably practical affirmation, mankind is again at its work of denying its denial and rearranging — but this time doubtingly — its old affirmations. The scepticism of Pilate would therefore seem to have some excuse in a recurrent human experience. Is there, indeed, such a thing as truth, — beyond of course that practical truth of persistent and material appearances by which we govern our lives, the truth of death, birth, hunger, sexuality, pain, pleasure, commerce, money-making, ease, discomfort, ambition, failure and success? Has not indeed the loftiest of our philosophical systems declared all things here to be Maya? And if Maya is illusion, a deceit of the thinking consciousness, then indeed there can be no truth anywhere in the world except that indefinable Existence which we cannot comprehend and which, after all, Buddhism, not without logic and plausibility, setting it down as another and more generalised samskãra, a false sensation of consciousness in the eternal Void, denies. And yet man is so constituted that he must follow after truth whether it is attained or not; something in him secretly masterful, essential to his existence, forbids him to be satisfied with a falsehood; the moment it is perceived or even believed to be a falsehood, he rejects it and the thing begins to crumble. If he persists in his rejection, it cannot last. Yesterday it was, today we see it tottering, tomorrow we shall look for it and find that it is no longer. It has passed back into Prakriti; it has dissolved into that of which it was made. For sraddhã is the condition of all existence in consciousness and that in which sraddhã is denied, ceases to have existence, whether here or elsewhere, na caivãmutra no iha. It is not, neither in this world nor in another. We may not unreasonably infer from this importance and this imperative necessity that Truth does really exist and everything is not illusion. If then Truth is always escaping our hold and leaving us to disillusionment and derision, it may be because we have neither formed any clear conception of what Truth itself is nor taken hold of the right means by which it can be grasped. Let us leave aside, for a while, Buddha's world of sanskãras; let us put aside, packed away in an accessible corner of the brain, Shankara's gospel of Maya, and start instead from the old Vedantic beginnings OM TAT SAT, That (Brahman) is the thing that Is, and sarvam khalvidam brahma, verily, all this, everything of which we are aware, is Brahman. It is at least possible that we may return from this inquiry with a deeper idea both of Samskaras and of Maya and may find that we have answered Pilate's question, discovering the nature and conditions of Truth.

I am speaking of the fundamental truth, the truth of things and not merely the fact about particulars or of particulars only as their knowledge forms a basis or a help to the discovery of fundamental truth. The fact that a particular sort of contact makes me uncomfortable is nothing in itself except in so far as it throws light upon the general causes of pain; the nature, origin and purpose of pain is the fundamental truth that I seek about the sensational reaction to contact. This law of pain, moreover, is not so fundamental as the truth about the nature, origin and purpose of sensation and contact themselves of which pain is a particularity, an example or a modification. This more fundamental truth becomes again itself particular when compared with the truth about the nature, origin and purpose of Existence of which sensation and contact are only particular circumstances. In this we arrive at the one fundamental truth of all, and a little consideration will show that if we really and rightly know that, the rest ought and probably will reveal themselves at once and fall into their places. Yasmin vijñãte sarvam vijñãtam, That being known, all is known. Our ancestors perceived this truth of the fundamental unity of knowledge and sought to know Sat first, confident that Sat being known, the different tattvas, laws, aspects and particulars of Sat would more readily yield up their secret. The moderns follow another thought which, also has a truth of its own. They think that since being is one, the knowledge of the particulars must lead to the knowledge of the fundamental unity and they begin therefore at the bottom and climb upwards, — a slow but, one might imagine, a safe method of procession. “Little flower in the crannies”, cries Tennyson addressing a pretty blossom in the wall in lines which make good thought but execrable poetry, “if I could but know what you are I should know what God and man is.”

(Footnote:

Flower in the crannied wall,

I pluck you out of the crannies,

I hold you here, root and all, in my hand,

Little flower — but if I could understand

What you are, root and all, and all in all,

I should know what God and man is.)

Undoubtedly; the question is whether, without knowing God, we can really know the flower, — know it, and not merely its name and form or all the details of its name and form. Rupa we can know and analyse by the aid of science, Nama by the aid of philosophy; but Swarupa? It would seem that some third instrument is needed for that consummation of knowledge. The senses and reason, even though aided by microscopes and telescopes, cannot show it to us. Na sandrishe tisthati rüpam asya, the form of That stands not in the ken of sight. Mind and speech are not permitted to lead us to it, na vãk gacchati na manah. Even the metaphysical logic of a Shankara stops short of that final victory. Naisã tarkena matir ãpaneyã, this realisation in thought is not to be obtained by logic. All these various disabilities are due to one compelling cause; they are, because Sat, the truth of existence, Brahman, the reality of things which fills and supports their idea and form, is beyond the recognisable and analysable elements of idea and form. Anor anïyãmsam atarkyam anupramãnãt. It is subtler even than elemental subtlety and therefore not to be deduced, induced, inferred or discovered by a reasoning which proceeds from a consideration of the elements of name and form and makes that its standard. This is a truth which even the greatest philosophers, Vedantic or un-Vedantic, are apt to forget; but the Sruti insists on it always.

Nevertheless mankind has for some thousands of years been attempting obstinately and with passion to discover that Truth by the very means which the Sruti has forbidden. Such error is natural and inevitable to the human consciousness. For the Angel in man is one who has descended out of light and bliss into the darkness, twilight and half light here, the darkness of matter, the twilight of vital consciousness, the broken half-lights of the mind, and the master impulse of his nature is to yearn passionately towards the light from which he has fallen. Unable to find it at once, too little dhïra (calm and discerning) to perfect himself patiently, it is natural that he in his eagerness should grasp at other instruments meant for a limited utility and straining them beyond their capacity compel them to serve this his supreme object, — which is always to recover the perfect light and by that recovery to recover also what dwells only in the perfect light, — the perfect and unfailing bliss. From this abuse of the parts of knowledge have resulted three illegitimate human activities, of which Philosophy, Religion and Science have severally made themselves guilty, the disputatious metaphysical philosophy of the schools, the theology of the churches and the scientific philosophy of the laboratories. Philosophy, Religion and Science have each their appointed field and dominion; each can help man in his great preoccupation, the attempt to know all that he can about Sat, about Brahman. The business of Philosophy is to arrange logically the general modes of Sat, the business of Religion is to arrange practically and vitally the personal relations of Sat, the business of Science is to arrange observantly and analytically the particular forms and movements of Sat. They are really necessary and ought to become so to each other; and, if they who recognised proper limitations and boundary marks, could by their joint activity help man to his present attainable fullness; but by a sort of intellectual land hunger, they are perpetual invaders of each other's dominion, deny each other's positions and therefore remain unprofitably at war through human ages. Finally, all three after illegitimately occupying each other's fields insist on snatching at a knowledge of which they are all equally incapable, — the essential nature of the world, the secret reality of Sat, the uttamam rahasyam of the Brahman. This error, this confusion, this sankara or illegitimate mixing of different nature and function is the curse of the Kali and from it arises much, if not most, of the difficulty we experience as a race in escaping from this misery and darkness into bliss and light. It is part and a great part of kalikalila, the chaos of the Kali.

India has always attempted, though not, since the confusion of Buddhism, with any success, if not to keep the three to their proper division of labour — which, with the general growth of ignorance became impossible — at least, always to maintain or re-establish, if disturbed, some harmony between them. Of this attempt the Gita is the standing monument and the most perfect example. To see the confusion working in its untrammelled force, — and it is only so, by isolating the disease from the modification of curative forces, that we can observe, diagnose and afterwards find its remedy, — we must go to the intellectual history of the European continent. There have been, properly speaking, two critical periods in this history, the Graeco-Roman era of philosophic illumination previous to Christianity and the era of modern scientific illumination which is still unexhausted. In the first we see the revolt of Philosophy (with Science concealed in her protective embraces) against the usurpation of Religion. We find it, after achieving liberation, in its turn, denying Religion and usurping her sacred prerogative. In the modern era we see Science this time emerged and adult, keeping Philosophy behind her, in revolt against religion, first liberate herself, then deny Religion and usurp her prerogatives, then, or as part of this final process of conquest, turn, deny and strike down her lofty ally and usurp also her ancient territory. For if Science has scorned and denied Religion, she has equally scorned and denied Metaphysics. If she has declared God to be a barbarous myth, a fiction of dreams and terrors and longings and denied us the right of communion with the Infinite, equally has she declared Metaphysics to be an aberration of the ideative faculty, a false extension of logic and denied our right to recognise any metaphysical existence or anything at all which cannot be judged by or inferred from the results of the test tube, the scalpel, the microscope and the telescope. Neither, however, has she herself hesitated to dogmatise about the essential nature of existence and the mutual relations of its general modes, matter, life, mind and spirit. But for our immediate purpose it is only necessary to note the result in either of these eras of these tremendous usurpations. The result of the usurpations of Philosophy was that mankind flung itself with an infinite sincerity, with a passionate sense of relief into the religion of an obscure Jewish sect and consented for a length of time which amazes us to every theological absurdity, even the most monstrous, so that it might once more be permitted to believe in something greater than earth and to have relations with God. The old philosophical spirit was torn to pieces with Hypatia in the blood-stained streets of Alexandria. Theology usurped her place and discoursed blindly and foolishly on transubstantiation and consubstantiality and one knows not what other barren mysteries. So far as philosophy was allowed an independent existence, she was compelled to do not her own work but the work of Science; so we find the schoolmen elaborately determining by logic and a priori word-fencing questions which could only be properly determined by observation and analysis. For Theology, for Mediaeval Religion herself did not care for this field of knowledge; she had no need for scientific truths, just as the Jacobin Republic had no need of chemists; in fact she guillotined Science wherever its presence attracted her attention. But all injustice — and that means at bottom all denial of truth, of the satyam and rtam — brings about its own punishment or, as Religion would put it, God's visitation and vengeance. Science liberated, given in her strenuous emergence the strength of the Titans, avenges herself today on her old oppressors, on Religion, on Philosophy, breaks their temples, scorns their gods and prophets and seeks to deprive them even of the right to existence. That was the result of the Graeco-Roman illumination. And what will be the result of the scientific illumination, the modern enlightenment, the fiery triumph and ardent intellectual bigotry of the materialist? It is too early to foresee the final dénouement, but unformed lines of it show themselves, obscure masses arise. Mysticism is growing obscurely in strength as Science grew obscurely in strength in the Middle Ages. We see titanic and mystic figures striding out of the East, building themselves fortresses and points of departure, spreading among the half-intellectual, capturing even the intellectual — vague figures of Spiritualism, Mental Science, Psychical Research, Neo-Hinduism, Neo-Buddhism, Neo-Mahomedanism, Neo-Christianity. The priests of Isis, the adepts and illuminates of Gnosticism, denied their triumph by the intervention of St. Paul and the Pope, reborn into this latter age, claim now their satisfaction. Already some outworks of materialism are giving way, the attack grows more insistent, the defence more uncertain, less proudly self-confident, though not less angry, contemptuous, bitter and intolerant; the invaders increase their adherents, extend the number of their strongholds. If no wider and higher truth intervenes, it would almost seem as if the old confusion in a new form might replace the new. Perhaps an Esoteric Society or a Spiritualist Circle of High Mediums will in a few centuries be laying down for us what we shall think about this world and the next, what particular relations with Gods will be permitted us, what Influences or Initiates we shall worship. Who knows? The fires of Smithfield may yet reblaze to save heretics from the perdition.

These are not mere fantastic speculations. The history of humanity and the peculiar capacities of that apparently incalculable and erratic thing, human nature, ought to warn us of their possibility or at least that they are not entirely impossible, in spite of the printing press, in spite of the clarities of Science. No doubt with so many Schools and Academies, such spread of education, never again would enlightenment be dimmed and the worship of gods and ghosts would in the end amuse none but the vulgar. We must accept these things as possible and examine why they are possible. This reaction is inevitable because Philosophy, though exceedingly high and luminous, tends to be exclusive and narrow and Science, though exceedingly patient, accurate and minute, tends to be limited, dry and purblind. They are both apt to be as dogmatic and intolerant in their own high way or in their own clear, dry way as Religion in her way which is not high but intense, not clear but enthusiastic; and they live on a plane of mentality on which humanity at large does not yet find itself at perfect ease, cannot live without a struggle and a difficulty in breathing. They both demand from man that he shall sacrifice his heart and his imagination to his intellect, shall deny his full human nature and live coldly and dryly. You might just as well ask him to live without free breathing. The mental world in which we are asked to live, resembles what the life of humanity would be if the warmth of the sun had diminished, the earth were growing chill and its atmosphere were already too rarefied for our comfort. It is no use saying that he ought to live in such an atmosphere, that it will improve his mental health and vigour. Perhaps he ought, though I do not think so, but he cannot. Or rather the individual may, — everything is possible to individual man, — but the race cannot. The demand can never be allowed; for it is a denial of Nature, a violation of the great Mother, a displacement of her eternal facts by the aridities of logic; it is a refusal of the Truth of things, of the satyam, rtam, and if it is persisted in, it will bring its own revenges. Philosophy and Science, if they are to help mankind without hurting it and themselves, must recognise that man is a complex being and his nature demands that every part of that complexity shall have its field of activity and every essential aspiration in him must be satisfied. It is his nature and his destiny to be ãptakãma, satisfied in his desires, in the individual and in the race — though always in accordance with the satyam, the rtam, which is also the sukham and sundaram, not lawlessly and according to aberrations and caprices. It was the great virtue of the ancient Hinduism, before Buddhism upset its balance and other aberrations followed, that it recognised in principle at least this fundamental verity, did not deny what God insists upon but strove, it does not matter whether perfectly or imperfectly, to put everything in its place and create a natural harmony.
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The Secret of Life — Ananda

THE world lives in and by Ananda. From Ananda, says the Veda, we were born, by Ananda we live, to Ananda we return, and it adds that no man could even have the strength to draw in his breath and throw it out again if there were not this heaven of Bliss embracing our existence as ether embraces our bodies, nourishing us with its eternal substance and strength and supporting the life and the activity. A world which is essentially a world of bliss — this was the ancient Vedantic vision, the drshti of the Vedic drastã, which differentiates Hinduism in its early virility from the cosmic sorrow of Buddhism and the cosmic disillusionment of Mayavada. But it is possible to fall from this Bliss, not to realise it with the lower nature in the Apara Prakriti, not to be able to grasp and possess it. Two things are necessary for the fullness of man's bliss, — the fullness of his being and the fullness of his knowledge creating by their union the fullness of his strength in all its manifestations, viryam, balam, rajas, tejas, ojas. For Ananda, Sat and Chit make one reality, and Chit is in its outward working pure force to which our Rishis gave the name of Tapas. To attain even here upon earth this fullness of bliss dependent upon fullness of existence, illumination and force, must always be humanity's drift, man's collective endeavour. To attain it within himself here and beyond, iha ca amutra ca, must always be the drift of the human unit, the individual's endeavour. Wherever the knowledge in him thinks it can grasp this bliss, it will fix its heaven. This is Swarga, Vaikuntha, Goloka; this is Nirvana.
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Life

THE object and condition of Life is Ananda; the means of Ananda is Tapas; the nature of Tapas is Chit; the continent and basis of Chit is Sat. It is therefore by a process of Sat developing its own Ananda through Tapas which is Chit that the Absolute appears as the extended, the eternal as the evolutionary, Brahman as the world. He who would live perfectly must know Life, he who would know Life, must know Sachchidananda.

Pleasure is not Ananda; it is a half-successful attempt to grasp at Ananda by means which ensure a relapse into pain. Therefore it is that pleasure can never be an enduring possession. It is in its nature transient and fugitive. Pain itself is obviously not Ananda; neither is it in itself anything positive, real and necessary. It has only a negative reality. It is a recoil caused by the inability to command pleasure from certain contacts which becomes habitual in our consciousness and, long ingrained in it, deludes us with the appearance of a law. We can rise above transitory pleasure; we can get rid of the possibility of pain.

Pleasure, therefore, cannot be the end and aim of life; for the true object and condition of Life is Ananda and Ananda is something in its nature one, unconditioned and infinite. If we make pleasure the object of life, then we also make pain the condition of life. The two go together and are inseparable companions. You cannot have one for your bedfellow without making a life-companion of the other. They are husband and wife and, though perpetually quarrelling, will not hear of divorce.

But neither is pain the necessary condition of life, as the Buddhists say, nor is extinction of sensation the condition of bliss.
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The Silence Behind Life

THERE is a silence behind life as well as within it and it is only in this more secret, sustaining silence that we can hear clearly the voice of God. In the noise of the world we hear only altered and disturbed echoes of it; for the Voice comes always — who else speaks to us on our journey? — but the gods of the heart, the gods of the mind, the gods of desire, the gods of sense take up the divine cry, intercept it and alter it for their purposes. Krishna calls to us, but the first note, even the opening power or sweetness, awakes a very brouhaha of these echoes. It is not the fault of these poor gods. The accent of power is so desirable, the note of sweetness is so captivating that they must seize it, they would be dull and soulless, there would be no hope of their redemption if they did not at once leap at it and make it their own. But in becoming their own, it ceases to be entirely his. How many who have the religious faith and the religious temperament, are following the impulses of their heart, the cravings of their desire, the urgency of their senses, the dictates of their opinion when they fully imagine that their God is leading them! And they do well, for God is leading them. It is the way He has chosen for them, and since He has chosen it, it is the best and wisest and most fruitful way for them. Still it is their God — not one they have made in their own image as the Atheist believes, but One who makes Himself in the image that they prefer, the image that best suits with their nature or their development. “In whatever way men come to me, in that way I love and cleave to them.” It is a saying of fathomless depth which contains the seed of the whole truth about God and religion. After all it is only in this way that the conditioned can meet the Absolute, that which has a nature or Dharma of its own with that which is beyond all limit of nature or Dharma. After the meeting of the soul with God, — well, that is a different matter. The secrets of the nuptial chamber cannot all be spoken.

Nevertheless, there is a higher way of meeting Him than that which leads us through subjection to the Gods. By perfect Love, by perfect Joy, by perfect satisfaction, by perfected mind one can hear what the Voice truly says, if not the Voice itself, catch the kernel of the message with a soul of ecstatic perfection, even if afterwards the Gods dilate on it and by attempting to amplify and complete it, load it with false corollaries or prevent some greater fullness of truth from arriving to us. Therefore this way also, though it is high, cannot be the highest.
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The Secret Truth

ALL begins from the Divine, from the Eternal, from the Infinite, all abides in it alone and by it alone, all ends or culminates in the divine Eternal and Infinite. This is the first postulate indispensable for our spiritual seeking — for on no other base can we found the highest knowledge and the highest life.

All time moves in the Eternal; all space is spread in the Infinite; all creatures and creations live by that in them which is Divine. This is patently true of an inner spiritual but also proves in the end to be true of this outer space and time. It is known to our inmost being that it lives because it is part of the Divine, but it is true also of the external and phenomenal creature compounded of ignorant Mind, blind life and subconscious Matter. A secret Self is the Alpha and Omega of this manifested existence; it is also the constant term, the omnipresent X into which all things resolve separately or together and which is their sum, their constituting material and their essence. All here is secretly the Divine, all is the Eternal, all is the Infinite.

But this secret truth of things is contradicted by the world's external appearances, it is denied by all the facts placed before us by our mind and senses, inconsistent with the sorrow and suffering of the world, incompatible with the imperfection of living beings and the unchangeable inconscience of things. What then pushes the mind to affirm it? what compels us to admit a seeing of things which is in conflict with our outer seeing and experience?

For on the surface of our consciousness and all around us there is only the temporal and transient, only the confined and finite. What seems largest to us finds its limit, what we assumed to be enduring comes to an end; even this vast universe with its masses of worlds upon worlds which seemed to stretch into infinity is convicted in the end of being only a boundless finite. Man claiming to be a divine soul and an all-discovering intellect is brought up short by Nature's rude proof of his ignorance and incompetence and exhibits constantly in his thoughts the proneness to self-confident error and faultiness, in his feelings and acts the pettiness, meanness and darkness or suddenly the abysses of falsehood or foulness or cruelty of his nature. In the management of this world the much that is undivine prevails easily over the little that is divine or they are inextricably mixed together. The ideal fails in practice, religion degenerates quickly into a militant sectarianism, fanaticism or formality, the triumphant good turns into an organised evil. The Christian doctrine of the fall, the Indian idea of the wandering of the Soul in a cosmic illusion or the sceptic affirmation of an inconscient material Nature producing the freak of consciousness seems often to be the kernel of the whole matter.
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The Real Difficulty

THE real difficulty is always in ourselves, not in our surroundings. There are three things necessary in in order to make men invincible, Will, Disinterestedness and Faith. We may have a will to emancipate ourselves, but sufficient faith may be lacking. We may have a faith in our ultimate emancipation, but the will to use the necessary means may be wanting. And even if there are will and faith, we may use them with a violent attachment to the fruit of our work or with passions of hatred, blind excitement or hasty forcefulness which may produce evil reactions. For this reason it is necessary, in a work of such magnitude, to have resort to a higher Power than that of mind and body in order to overcome unprecedented obstacles. This is the need of sãdhana.

God is within us, an Omnipotent, Omnipresent, Omniscient Power; we and He are of one nature and, if we get into touch with Him and put ourselves in His hands, He will pour into us His own force and we shall realise that we too have our share of godhead, our portion of omnipotence, omnipresence, and omniscience. The path is long, but self-surrender makes it short; the way is difficult, but perfect trust makes it easy.

Will is omnipotent, but it must be divine will, selfless, tranquil, at ease about results. "If you had faith even as a grain of mustard-seed," said Jesus, "you would say to this mountain, Come, and it would come to you." What was meant by the word Faith, was really Will accompanied with perfect sraddhã. Sraddhã does not reason, it knows; for it commands sight and sees what God wills, and it knows that what is God's will, must happen. Sraddhã, not blind but using sight spiritual, can become omniscient.

Will is also omnipresent. It can throw itself into all with whom it comes into contact and give them temporarily or permanently a portion of its power, its thought, its enthusiasms. The thought of a solitary man can become, by exercise of selfless and undoubting will, the thought of a nation. The will of a single hero can breath courage into the hearts of a million cowards.

This is the Sadhana that we have to accomplish. This is the condition of our emancipation. We have been using an imperfect will with imperfect faith and imperfect disinterestedness. Yet the task we have before us is not less difficult than to move a mountain.

The force that can do it, exists. But it is hidden in a secret chamber within us and of that chamber God holds the key. Let us find Him and claim it.
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Towards Unification

THE progress of distance-bridging inventions, our modern facility for the multiplication of books and their copies and the increase of human curiosity are rapidly converting humanity into a single intellectual unit with a common fund of knowledge and ideas and a unified culture. The process is far from complete, but the broad lines of the plan laid down by the great Artificer of things already begin to appear. For a time this unification was applied to Europe only. Asia had its own triune civilisation, predominatingly spiritual, complex and meditative in India, predominatingly vital, emotional, active and simplistic in the regions of the Hindu Kush and Mesopotamia, predominatingly intellectual, mechanical and organised in the Mongolian empires. East, West and South had their widely separate spirit and traditions, but one basis of spirituality, common tendencies and such commerce of art, ideas and information as the difficulties of communication allowed, preserved the fundamental unity of Asia. East and West only met at their portals, in war of kings than in peace and through that shock and contact influenced but did not mingle with each other. It was the discovery of Indian philosophy and poetry which broke down the barrier. For the first time Europe discovered something in the East which she could study not only with the curiosity which she gave to Semitic and Mongolian ideas and origins, but with sympathy and even with some feeling of identity. This metaphysics, these epics and dramas, this formulated jurisprudence and complex society had methods and a form which, in spite of their diversity from her own, yet presented strong points of contact; she could recognise them, to a certain extent, she thought she could understand. The speculativeness of the German, the lucidity of the Gaul, the imagination and aesthetic emotionalism of the British Celt found something to interest them, something even to assist. In the teachings of Buddha, the speculation of Shankara, the poetry of Kalidasa their souls could find pasture and refreshment. The alien form and spirit of Japanese and Arabian poetry and of Chinese philosophy which prevented such an approximation with the rest of Asia was not here to interfere with the comprehension of the human soul and substance. There was indeed a single exception which was supplied by Japanese Art. The art of India contradicted European notions too vitally to be admitted into the European consciousness; its charm and power were concealed by the uncouthness to Western eyes of its form and the strangeness of its motives. And it is only now, after the greatest living art critics in England had published sympathetic appreciations of Indian Art and energetic propagandists like Havell had persevered in their labour, that the European vision is opening to the secret of Indian painting and sculpture. But Japanese Art, though un-European in motives and methods, yet presented to them a form and technique which they could understand. Japanese painting had already begun to make its way into Europe even before. The victories of Japan and its acceptance of much of the outward circumstances of European civilisation opened a broad door into Europe for all in Japan that Europe can receive without unease or the feeling of an incompatible strangeness. Japanese painting, Japanese dress, Japanese decoration are not only accepted as a part of Western life by the select few and the cultured classes but known and allowed, without being adopted by the millions. Asiatic civilisation has entered into Europe as definitely though not so victoriously as European civilisation into Asia. It is only the beginning, but so was it only the beginning when a few scholars alone rejoiced in the clarity of Buddhistic Nihilism, Schopenhauer rested his soul on the Upanishads and Emerson steeped himself in the Gita. No one could have imagined then that a Hindu monk would make converts in London and Chicago or that a Vedantic temple would be built in San Francisco and Anglo-Saxon Islamites erect a Mussulman mosque in Liverpool. It appears from a recent inquiry that the only reading, omitting works of fiction, which commands wide and general interest among public library readers is either scientific works or books replete with Asiatic mysticism. How significant is this fact when we remember that these are the two powers, Europe and Asia, the victorious intellect and the insurgent spirit which are rising at this moment to struggle for the mastery of the unified world. Nevertheless it is not the public library reader, that man in the street of the literary world, but the increasing circle of men of culture and a various curiosity through which the Orient and the Occident must first meet in a common humanity and the day dawn when some knowledge of the substance of the Upanishads will be as necessary to an universal culture as a knowledge of the substance of the Bible, Shankara's theories or the speculations of thinkers and Kalidasa, Valmikie and Vyasa as near and common in the subject matter of the European critical intellect as Dante or Homer.

It is the difficulties of presentation that prevent a more rapid and complete commingling....
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The Psychology of Yoga

AS THE Indian mind, emerging from its narrow mediaeval entrenchments, advances westward towards inevitable conquest, it must inevitably carry with it Yoga and Vedanta for its banners wherever it goes. Brahmajnana, Yoga and Dharma are the three essentialities of Hinduism; wherever it travels and finds harbourage and resting place, these three must spread. All else may help or hinder. Shankara's philosophy may compel the homage of the intellectual, Sankhya attract the admiration of the analytical mind, Buddha capture the rationalist in search of a less material synthesis than the modern scientist's continual Annam Brahma, Pranam Brahma, but these are only grandiose intellectualities. The world at large does not live by the pure intellect, concrete itself it stands by things concrete or practical, although, immaterial in its origin, (Footnote: Tentative readings) it bases practicality upon abstractions. A goal of life, a practice of perfection and a rational, yet binding law of conduct, — these are man's continual quest and in none of these demands is modern science able to satisfy humanity. In reply to all these quests and wants Science can only one cry, Society and again Society and always Society. But the nature of man knows that Society is only a means, not an end, that Society is not the whole of life. With the eye of the soul it finds Society a passing and changing outward phenomenon, not that fixed, clear and eternal inward standard and goal which we seek. Of Society as of all things Yajnavalkya's universal dictum stands; a man loves and serves Society for the sake of the Self and not for the sake of Society. That is his nature and whatever nature it may denote to his nature he must always return. India offers what Science could not provide, Brahman for the eternal goal, Yoga for the means of perfection, Dharma (swabhãvaniyatam karma) as the rational yet binding law of conduct. Therefore, because it has something by which humanity can be satisfied and on which it can found itself, is the victory of the Indian mind assured.

But in order that the victory may not be slow and stumbling in its progress and imperfect in its fulfilment, it is necessary that whatever India has to offer should be stated to the West in language that the West can understand and through a principle of knowledge which it has made its own. Europe will accept nothing which is not scientific, nothing, that is to say, which does not take up its stand on an assured, well-ordered and verifiable knowledge. Undoubtedly, for practical purposes the West is right; since only by establishing ourselves on such an assured foundation can we work with the utmost effectiveness and make the most of what we know. For shastra is the true basis of all perfect action and Shastra means the full and careful teaching of the principles, relations and processes of every branch of knowledge, action or conduct with which the mind concerns itself. The Indian Knowledge possesses such a scientific basis but in these greater matters, unexpressed or expressed only in broad principles, compact aphorisms, implied logical conceits, not minutely treated in detail and fully with a patent logical development in the way to which the occidental intellect is now accustomed and which it has become its second nature to demand. The aphoristic method has great advantages. It prevents the mind from getting encrusted in details and fossilising there; it leaves a wide room and great latitude for originality and the delicate play of individuality in the details. It allows a science to remain elastic and full of ever new potentialities for the discoverer. No doubt it has disadvantages. It leaves much room for inaccuracy, for individual error, for the violences of the ill-trained and the freaks of the inefficient. For this among other more important reasons, the Indian mind has thought it wise to give a firm and absolute authority to the Guru and to insist that the disciple shall by precept and practice make his own all that the master has to teach him and so form and train his mind before it is allowed to play freely with his subject. In Europe the manual replaces the Guru; the mind of the learner is not less rigidly bound and dominated but it is by the written rules and details, not by the more adaptable and flexible word of the Guru.

Still, the age has its own demands and it is becoming imperatively necessary that Indian knowledge should reveal in the Western way its scientific foundations.
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China, Japan and India

IT IS significant of the tendencies of the twentieth century that all its great and typical events should have occurred no longer as in the last few centuries in Europe, but in Asia. The Russo-Japanese war, the Chinese Revolution, the constitutional changes in Turkey and Persia and last but most momentous the revival however indeterminate as yet of the soul of India, are the really significant events of the young century. In Europe except in only one Asiatic corner, there has been no event of corresponding magnitude and importance. The abortive orgy of revolutionary fury in Russia, the growth of enormous strikes, the failure of the peace movement, the increase of legislation stamped with the pressure of a materialistic Socialism, although they may hold in themselves germs of greater things are so far mere indistinct material symptoms of disorganisation and a disease vainly doctored with palliatives, not events of a definite movement of new birth and regeneration. The importance of this new tendency lies in the fact that great events in Europe, even when they are outwardly spiritual, have usually an intellectual or social trend and significance but great events in Asia have a spiritual significance even when they are outwardly intellectual, social or political. Therefore when Asia once more becomes the theatre of the world's chief events, it is a sure sign that a great spiritual revolution, perhaps a great age of spirituality is preparing for humanity.
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VI

Education and Art

A Preface on National Education


THE necessity and unmixed good of universal education has become a fixed dogma to the modern intelligence, a thing held to be beyond dispute by any liberal mind or awakened national conscience, and whether the tenet be or not altogether beyond cavil, it may at any rate be presumed that it answers to a present and imperative need of the intellectual and vital effort of the race. But there is not quite so universal an agreement or common attainment to a reasoned or luminous idea on what education is or practically or ideally should be. Add to this uncertainty the demand — naturally insistent and clamorous with the awakening of the spirit of independence in a country like our own which is peculiarly circumstanced not only by the clash of the Asiatic and the European or occidental consciousness and the very different civilisations they have created and the enforced meeting of the English and the Indian mind and culture, but by a political subjection which has left the decisive shaping and supreme control of education in the hands of foreigners, — add the demand for a national type of education, and in the absence of clear ideas on the subject we are likely to enter, as we have in fact entered into an atmosphere of great and disconcerting confusion.


For if we do not know very clearly what education in general truly is or should be, we seem still less to know what we mean by national education. All that appears to be almost unanimously agreed on is that the teaching given in the existing schools and universities has been bad in kind and in addition denationalising, degrading and impoverishing to the national mind, soul and character because it is overshadowed by a foreign hand and foreign in aim, method, substance and spirit. But this purely negative agreement does not carry us very far: it does not tell us what in principle or practice we desire or ought to put in its place. There may be much virtue in an epithet but to tag on the word "national" to a school or college or even a Council or Board of Education, to put that into the hands of an indigenous agency, mostly of men trained in the very system we are denouncing, to reproduce that condemned system with certain differences, additions, subtractions, modifications of detail and curriculum, to tack on a technical side and think we have solved the problem does not really change anything. To be satisfied with a trick of this kind is to perform a somersault round our centre of intellectual gravity, land ourselves where we were before and think we have got into quite another country, — obviously a very unsatisfactory proceeding. The institutions that go by the new name mayor may not be giving a better education than the others, but in what they are more national, is not altogether clear even to the most willingly sympathetic critical intelligence.


The problem indeed is one of surpassing difficulty and it is not easy to discover from what point of thought or of practice one has to begin, on what principle to create or on what lines to map out the new building. The conditions are intricate and the thing that is to be created in a way entirely new. We cannot be satisfied with a mere resuscitation of some past principle, method and system that may have happened to prevail at one time in India, however great it was or in consonance with our past civi- lisation and culture. That reversion would be a sterile and impossible effort hopelessly inadequate to the pressing demands of the present and the far greater demands of our future. On the other hand to take over the English, German or American school and university or some variation on them with a gloss of Indian colour is a course attractively facile and one that saves the need of thinking and of new experiment; but in that case there is no call for this loud pother about nationalising education, all that is needed is a change of control, of the medium of instruction, of the frame and fitting of the curriculum and to some extent of the balance of subjects. I presume that it is something more pro- found, great and searching that we have in mind and that, what- ever the difficulty of giving it shape, it is an education proper to the Indian soul and need and temperament and culture that we are in quest of, not indeed something faithful merely to the past, but to the developing soul of India, to her future need, to the greatness of her coming self-creation, to her eternal spirit. It is this that we have to get clear in our minds and for that we must penetrate down to fundamentals and make those firm before we can greatly execute. Otherwise nothing is easier than to start off on a false but specious cry or from an unsound starting-point and travel far away from the right path on a tangent that will lead us to no goal but only to emptiness and failure. 


But first let us clear out of the way or at least put in its proper place and light the preliminary disabling objection that there is and can be no meaning at all or none worth troubling about in the idea of a national education and that the very notion is the undesirable and unprofitable intrusion of a false and narrow patriotism into a field in which patriotism apart from the need of a training in good citizenship has no legitimate place. And for that one purpose no special kind or form of education is needed, since the training to good citizenship must be in all essentials the same whether in the East or the West, England or Germany or Japan or India. Mankind and its needs are the same everywhere and truth and knowledge are one and have no country; education too must be a thing universal and without nationality or borders. What, for an instance, could be meant by a national education in Science, and does it signify that we are to reject modern truth and modern method of science because they come to us from Europe, and go back to the imperfect scientific knowledge of classical India, exile Galileo and Newton and all that came after and teach only what was known to Bhaskara, Aryabhatta and Varahamihira? Or how should the teaching of Sanskrit or the living indigenous tongues differ in kind and method from the teaching of Latin or the living modern tongues in Europe? Are we then to fetch back to the methods of the Tols of Nadiya or to the system, if we can find out what it was, practised in ancient Takshashila or Nalanda? At most what can be demanded is a larger place for the study of the past of our country, the replacement of English by the indigenous tongues as a medium and the relegation of the former to the position of a second language, - but it is possible to challenge the advisability even of these changes. After all we live in the twentieth century and cannot revive the India of Chandragupta or Akbar; we must keep abreast with the march of truth and knowledge, fit ourselves for existence under actual circumstances, and our education must be therefore up to date in form and substance and modern in life and spirit.


All these objections are only pertinent if directed against the travesty of the idea of national education which would make of it a means of an obscurantist retrogression to the past forms that were once a living frame of our culture but are now dead or dying things; but that is not the idea nor the endeavour. The living spirit of the demand for national education no more requires a return to the astronomy and mathematics of Bhaskara or the forms of the system of Nalanda than the living spirit of Swadeshi a return from railway and motor traction to the ancient chariot and the bullock-cart. There is no doubt plenty of retrogressive sentimentalism about and there have been some queer violences on common sense and reason and disconcerting freaks that prejudice the real issue, but these inconsequent streaks of fantasy give a false hue to the matter. It is the spirit, the living and vital issue that we have to do with, and there the question is not between modernism and antiquity, but between an imported civilisation and the greater possibilities of the Indian mind and nature, not between the present and the past, but between the present and the future. It is not a return to the fifth century but an initiation of the centuries to come, not a reversion but a break forward away from a present artificial falsity to her own greater innate potentialities that is demanded by the soul, by the Shakti of India.


The argument against national education proceeds in the first place upon the lifeless academic notion that the subject, the acquiring of this or that kind of information is the whole or the central matter. But the acquiring of various kinds of information is only one and not the chief of the means and necessities of education: its central aim is the building of the powers of the human mind and spirit, it is the formation or, as I would prefer to view it, the evoking of knowledge and will and of the power to use knowledge, character, culture, — that at least if no more. And this distinction makes an enormous difference. It is true enough that if all we ask for is the acquisition of, the information put at our disposal by science, it may be enough to take over the science of the West whether in an undigested whole or in carefully packed morsels. But the major question is not merely what science we learn, but what we shall do with our science and how too, acquiring the scientific mind and recovering the habit of scientific discovery - I leave aside the possibility of the Indian mentality working freely in its own nature discovering new methods or even giving a new turn to physical science - we shall relate it to other powers of the human mind and scientific knowledge to other knowledge more intimate to other and not less light-giving and power-giving parts of our intelligence and nature. And there the peculiar cast of the Indian mind, its psychological tradition, its ancestral capacity, turn, knowledge bring in cultural elements of a supreme importance. A language, Sanskrit or another, should be acquired by whatever method is most natural, efficient and stimulating to the mind and we need not cling there to any past or present manner of teaching: but the vital question is how we are to learn and make use of Sanskrit and the indigenous languages so as to get to the heart and intimate sense of our own culture and establish a vivid continuity between the still living power of our past and the yet uncreated power of our future, and how we are to learn and use English or any other foreign tongue so as to know helpfully the life, ideas and culture of other countries and establish our right relations with the world around us. This is the aim and principle of a true national education, not, certainly, to ignore modem truth and knowledge, but to take our foundation on our own being, our own mind, our own spirit.


The second ground openly or tacitly taken by the hostile argument is that modern, that is to say, European civilisation is the thing that we have to acquire and fit ourselves for, so only can we live and prosper and it is this that our education must do for us. The idea of national education challenges the sufficiency of this assumption. Europe built up her ancient culture on a foundation largely taken from the East, from Egypt, Chaldea, Phoenicia, India, but turned in a new direction and another life- idea by the native spirit and temperament, mind and social genius of Greece and Rome, lost and then recovered it, in part from the Arabs with fresh borrowings from the near East and from India and more widely by the Renaissance, but then too gave it a new turn and direction proper to the native spirit and temperament, mind and social genius of the Teutonic, and the Latin, the Celtic and Slav races. It is the civilisation so created that has long offered itself as the last and imperative word of the mind of humanity, but the nations of Asia are not bound so to accept it, and will do better, taking over in their turn whatever new knowledge or just ideas Europe has to offer, to assimilate them to their own knowledge and culture, their own native temperament and spirit, mind and social genius and out of that create the civilisation of the future. The scientific, rationalistic, industrial, pseudo-democratic civilisation of the West is now in process of dissolution and it would be a lunatic absurdity for us at this moment to build blindly on that sinking foundation. When the most advanced minds of the occident are beginning to turn in this red evening of the West for the hope of a new and more spiritual civi- lisation to the genius of Asia, it would be strange if we could think of nothing better than to cast away our own self and potentialities and put our trust in the dissolving and moribund past of Europe.

And, finally, the objection grounds itself on the implicit idea that the mind of man is the same everywhere and can everywhere be passed through the same machine and uniformly constructed to order. That is an old and effete superstition of the reason which it is time now to renounce. For within the universal mind and soul of humanity is the mind and soul of the individual with its infinite variation, its commonness and its uniqueness, and between them there stands an intermediate power, the mind of a nation, the soul of a people. And of all these three education must take account if it is to be, not a machine-made fabric, but a true building or a living evocation of the powers of the mind and spirit of the human being.￼

2

THESE preliminary objections made to the very idea of national education and, incidentally, the misconceptions they oppose once out of the way, we have still to formulate more positively what the idea means to us, the principle and the form that national education must take in India, the thing to be achieved and the method and turn to be given to the endeavour. It is here that the real difficulty begins because We have for a long time, not only in education but in almost all things, in our whole cultural life, lost hold of the national spirit and idea and there has been as yet no effort of clear, sound and deep thinking or seeing which would enable us to recover it and therefore no clear agreement or even clear difference of opinion on essentials and accessories. At the most we have been satisfied with a strong sentiment and a general but shapeless idea and enthusiasm corresponding to the sentiment and have given to it in the form whatever haphazard application chanced to be agreeable to our intellectual associations, habits or caprices. The result has been no tangible or enduring success, but rather a maximum of confusion and failure. The first thing needed is to make dear to our own minds what the national spirit, temperament, idea, need demands of us through education and apply it in its right harmony to all the different elements of the problem. Only after that is done can we really hope with some confidence and chance of utility and success to replace the present false, empty and mechanical education by something better than a poor and futile chaos or a new mechanical falsity, by a real, living and creative upbringing of the Indian manhood of the future.


But first it is necessary to disengage from all ambiguities what we understand by a true education, its essential sense, its fundamental aim and significance. For we can then be sure of our beginnings and proceed securely to fix the just place and whole bearing of the epithet we seek to attach to the word. I must be sure what education itself is or should be before I can be sure what a national education is or should be. Let us begin then with our initial statement, as to which I think there can be no great dispute that there are three things which have to be taken into account in a true and living education, the man, the individual in his commonness and in his uniqueness, the nation or people and universal humanity. It follows that that alone will be a true and living education which helps to bring out to full advantage, makes ready for the full purpose and scope of human life all that is in the individual man, and which at the same time helps him to enter into his right relation with the life, mind and soul of the people to which he belongs and with that great total life, mind and soul of humanity of which he himself is a unit and his people or nation a living, a separate and yet inseparable member. It is by considering the whole question in the light of this large and entire principle that we can best arrive at a clear idea of what we would have our education to be and what we shall strive to accomplish by a national education. Most is this largeness of view and foundation needed here and now in India, the whole energy of whose life purpose must be at this critical turning of her destinies directed to her one great need, to find and rebuild her true self in individual and in people and to take again, thus repossessed of her inner greatness, her due and natural portion and station in the life of the human race.


There are however very different conceptions possible of man and his life, of the nation and its life and of humanity and the life of the human race, and our idea and endeavour in education may well vary considerably according to that difference. India has always had her own peculiar conception and vision of these things and we must see whether it is not really, as it is likely to be, that which will be or ought to be at the very root of our education and the one thing that will give it its truly national character. Man has not been seen by the thought of India as a living body deyeloped by physical Nature which has evolved certain vital propensities, an ego, a mind and a reason, an animal of the genus homo and in our case of the species homo indicus, whose whole life and education must be turned towards a satisfaction of these propensities under the government of a trained mind and reason and for the best advantage of the personal and the national ego. It has not been either the turn of her mind to regard man pre-eminently as a reasoning animal, or let us say, widening the familiar definition, a thinking, feeling and willing natural existence, a mental son of physical Nature, and his education as a culture of the mental capacities, or to define him as a political, social and economic being and his education as a training that will fit him to be an efficient, productive and well disciplined member of the society and the State. All these are no doubt aspects of the human being and she has given them a considerable prominence subject to her large vision, but they are outward things, parts of the instrumentation of his mind, life and action, not the whole or the real man.


India has seen always in man the individual a soul, a portion of the Divinity enwrapped in mind and body, a conscious manifestation in Nature of the universal self and spirit. Always she has distinguished and cultivated in him a mental, an intellectual, an ethical, dynamic and practical, an aesthetic and hedonistic, a vital and physical being, but all these have been seen as powers of a soul that manifests through them and grows with their growth, and yet they are not all the soul, because at the summit of its ascent it arises to something greater than them all, into a spiritual being, and it is in this that she has found the supreme manifestation of the soul of man and his ultimate divine man- hood, his paramārtha and highest purusārtha. And similarly India has not understood by the nation or people an organised State or an armed and efficient community well prepared for the struggle of life and putting all at the service of the national ego, - that is only the disguise of iron armour which masks and encumbers the national Purusha, — but a great communal soul and life that has appeared in the whole and has manifested a nature of its own and a law of that nature, a Swabhava and Swadharma, and embodied it in its intellectual, aesthetic, ethical, dynamic, social and political forms and culture. And equally then our cultural conception of humanity must be in accordance with her ancient vision of the universal manifesting in the human race, evolving through life and mind but with a high ultimate spiritual aim, - it must be the idea of the spirit, the soul of humanity advancing through struggle and concert towards oneness, in- creasing its experience and maintaining a needed diversity through the varied culture and life motives of its many peoples, searching for perfection through the development of the powers of the individual and his progress towards a diviner being and life, but feeling out too though more slowly after a similar perfectibility in the life of the race. It may be disputed whether this is a true account of the human or the national being, but if it is once admitted as a true description, then it should be clear that the only true education will be that which will be an instrument for this real working of the spirit in the mind and body of the individual and the nation. That is the principle on which we must build, that the central motive and the guiding ideal. It must be an education that for the individual will make its one central object the growth of the soul and its powers and possibilities, for the nation will keep first in view the preservation, strengthening and enrichment of the nation-soul and its Dharma and raise both into powers of the life and ascending mind and soul of humanity. And at no time will it lose sight of man's highest object, the awakening and development of his spiritual being.
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A System of National Education

Some Preliminary Ideas

ONE

The Human Mind

THE true basis of education is the study of the human mind, infant, adolescent and adult. Any system of education founded on theories of academic perfection, which ignores the instrument of study, is more likely to hamper and impair intellectual growth than to produce a perfect and perfectly equipped mind. For the educationist has to do, not with dead material like the artist or sculptor, but with an infinitely subtle and sensitive organism. He cannot shape an educational masterpiece out of human wood or stone; he has to work in the elusive substance of mind and respect the limits imposed by the fragile human body.

There can be no doubt that the current educational system of Europe is a great advance on many of the methods of antiquity, but its defects are also palpable. It is based on an insufficient knowledge of human psychology, and it is only safeguarded in Europe from disastrous results by the refusal of the ordinary student to subject himself to the processes it involves, his habit of studying only so much as he must to avoid punishment or to pass an immediate test, his resort to active habits and vigorous physical exercise. In India the disastrous effects of the system on body, mind and character are only too apparent. The first problem in a national system of education is to give an education as comprehensive as the European and more thorough, without the evils of strain and cramming. This can only be done by studying the instruments of knowledge and finding a system of teaching which shall be natural, easy and effective. It is only by strengthening and sharpening these instruments to their utmost capacity that they can be made effective for the increased work which modern conditions require. The muscles of the mind must be thoroughly trained by simple and easy means; then, and not till then, great feats of intellectual strength can be required of them.

The first principle of true teaching is that nothing can be taught. The teacher is not an instructor or task-master, he is a helper and a guide. His business is to suggest and not to impose. He does not actually train the pupil's mind, he only shows him how to perfect his instruments of knowledge and helps and encourages him in the process. He does not impart knowledge to him, he shows him how to acquire knowledge for himself. He does not call forth the knowledge that is within; he only shows him where it lies and how it can be habituated to rise to the surface. The distinction that reserves this principle for the teaching of adolescent and adult minds and denies its application to the child, is a conservative and unintelligent doctrine. Child or man, boy or girl, there is only one sound principle of good teaching. Difference of age only serves to diminish or increase the amount of help and guidance necessary; it does not change its nature.

The second principle is that the mind has to be consulted in its own growth. The idea of hammering the child into the shape desired by the parent or teacher is a barbarous and ignorant superstition. It is he himself who must be induced to expand in accordance with his own nature. There can be no greater error than for the parent to arrange beforehand that his son shall develop particular qualities, capacities, ideas, virtues, or be prepared for a prearranged career. To force the nature to abandon its own dharma is to do it permanent harm, mutilate its growth and deface its perfection. It is a selfish tyranny over a human soul and a wound to the nation, which loses the benefit of the best that a man could have given it and is forced to accept instead something imperfect and artificial, second-rate, perfunctory and common. Every one has in him something divine, something his own, a chance of perfection and strength in however small a sphere which God offers him to take or refuse. The task is to find it, develop it and use it. The chief aim of education should be to help the growing soul to draw out that in itself which is best and make it perfect for a noble use.

The third principle of education is to work from the near to the far, from that which is to that which shall be. The basis of a man's nature is almost always, in addition to his soul's past, his heredity, his surroundings, his nationality, his country, the soil from which he draws sustenance, the air which he breathes, the sights, sounds, habits to which he is accustomed. They mould him not the less powerfully because insensibly, and from that then we must begin. We must not take up the nature by the roots from the earth in which it must grow or surround the mind with images and ideas of a life which is alien to that in which it must physically move. If anything has to be brought in from outside, it must be offered, not forced on the mind. A free and natural growth is the condition of genuine development. There are souls which naturally revolt from their surroundings and seem to belong to another age and clime. Let them be free to follow their bent; but the majority languish, become empty, become artificial, if artificially moulded into an alien form. It is God's arrangement that they should belong to a particular nation, age, society, that they should be children of the past, possessors of the present, creators of the future. The past is our foundation, the present our material, the future our aim and summit. Each must have its due and natural place in a national system of education.
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TWO

The Powers of the Mind

THE instrument of the educationist is the mind or antahkarana, which consists of four layers. The reservoir of past mental impressions, the citta or storehouse of memory, which must be distinguished from the specific act of memory, is the foundation on which all the other layers stand. All experience lies within us as passive or potential memory; active memory selects and takes what it requires from that storehouse. But the active memory is like a man searching among a great mass of locked-up material; sometimes he cannot find what he wants; often in his rapid search he stumbles across many things for which he has no immediate need; often too he blunders and thinks he has found the real thing when it is something else, irrelevant if not valueless, on which he has laid his hand. The passive memory or citta needs no training, it is automatic and naturally sufficient to its task; there is not the slightest object of knowledge coming within its field which is not secured, placed and faultlessly preserved in that admirable receptacle. It is the active memory, a higher but less perfectly developed function, which is in need of improvement.

The second layer is the mind proper or manas, the sixth sense of our Indian psychology, in which all the others are gathered up. The function of the mind is to receive the images of things translated into sight, sound, smell, taste and touch, the five senses and translate these again into thought-sensations. It receives also images of its own direct grasping and forms them into mental impressions. These sensations and impressions are the material of thought, not thought itself; but it is exceedingly important that thought should work on sufficient and perfect material. It is, therefore, the first business of the educationist to develop in the child the right use of the six senses; to see that they are not stunted or injured by disuse, but trained by the child himself under the teacher's direction to that perfect accuracy and keen subtle sensitiveness of which they are capable. In addition, whatever assistance can be gained by the organs of action, should be thoroughly employed. The hand, for instance, should be trained to reproduce what the eye sees and the mind senses. The speech should be trained to a perfect expression of the knowledge which the whole antahkarana possesses.

The third layer is the intellect or buddhi, which is the real instrument of thought and that which orders and disposes of the knowledge acquired by the other parts of the machine. For the purpose of the educationist this is infinitely the most important of the three I have named. The intellect is an organ composed of several groups of functions, divisible into two important classes, the functions and faculties of the right-hand, the functions and faculties of the left-hand. The faculties of the right-hand are comprehensive, creative and synthetic; the faculties of the left-hand critical and analytic. To the right-hand belong judgment, imagination, memory, observation; to the left-hand comparison and reasoning. The critical faculties distinguish, compare, classify, generalise, deduce, huer, conclude; they are the component parts of the logical reason. The righthand faculties comprehend, command, judge in their own right, grasp, hold and manipulate. The right-hand mind is the master of the knowledge, the left-hand its servant. The left-hand touches only the body of knowledge, the right-hand penetrates its soul. The left-hand limits itself to ascertained truth, the right-hand grasps that which is still elusive or unascertained. Both are essential to the completeness of the human reason. These important functions of the machine have all to be raised to their highest and finest working-power, if the education of the child is not to be imperfect and one-sided.

There is a fourth layer of faculty which, not as yet entirely developed in man, is attaining gradually to a wider development and more perfect evolution. The powers peculiar to this highest stratum of knowledge are chiefly known to us from the phenomena of genius, — sovereign discernment, intuitive perception of truth, plenary inspiration of speech, direct vision of knowledge to an extent often amounting to revelation, making a man a prophet of truth. These powers are rare in their higher development, though many possess them imperfectly or by flashes. They are still greatly distrusted by the critical reason of mankind because of the admixture of error, caprice and a biased imagination which obstructs and distorts their perfect workings. Yet it is clear that humanity could not have advanced to its present stage if it had not been for the help of these faculties, and it is a question with which educationists have not yet grappled, what is to be done with this mighty and baffling element, the element of genius in the pupil. The mere instructor does his best to discourage and stifle genius, the more liberal teacher welcomes it. Faculties so important to humanity cannot be left out of our consideration. It is foolish to neglect them. Their imperfect development must be perfected, the admixture of error, caprice and biased fancifulness must be carefully and wisely removed. But the teacher cannot do it; he would eradicate the good com as well as the tares if he interfered. Here, as in all educational operations, he can only put the growing soul into the way of its own perfection.

[image: LC]



THREE

The Moral Nature 

IN THE economy of man the mental nature rests upon the moral, and the education of the intellect divorced from the perfection of the moral and emotional nature is injurious to human progress. Yet, while it is easy to arrange some kind of curriculum or syllabus which will do well enough for the training of the mind, it has not yet been found possible to provide under modern conditions a suitable moral training for the school and college. The attempt to make boys moral and religious by the teaching of moral and religious text-books is a vanity and a delusion, precisely because the heart is not the mind and to instruct the mind does not necessarily improve the heart. It would be an error to say that it has no effect. It throws certain seeds of thought into the antahkarana and, if these thoughts become habitual, they influence the conduct. But the danger of moral text-books is that they make the thinking of high things mechanical and artificial, and whatever is mechanical and artificial is inoperative for good. 

There are three things which are of the utmost importance in dealing with a man's moral nature, the emotions, the samskāras or formed habits and associations, and the svabhāva or nature. The only way for him to train himself morally is to habituate himself to the right emotions, the noblest associations, the best mental, emotional and physical habits and the following out in right action of the fundamental impulses of his essential nature. You can impose a certain discipline on children, dress them into a certain mould, lash them into a desired path, but unless you can get their hearts and natures on your side, the conformity to this imposed rule becomes a hypocritical and heart- less, a conventional, often a cowardly compliance. This is what is done in Europe, and it leads to that remarkable phenomenon known as the sowing of wild oats as soon as the yoke of discipline at school and at home is removed, and to the social hypocrisy which is so large a feature of European life. Only what the man admires and accepts, becomes part of himself; the rest is a mask. He conforms to the discipline of society as he conformed to the moral routine of home and school, but considers himself at liberty to guide his real life, inner and private, according to his own likings and passions. On the other hand, to neglect moral and religious education altogether is to corrupt the race. The notorious moral corruption in our young men previous to the saving touch of the Swadeshi movement was the direct result of the purely mental instruction given to them under the English system of education. The adoption of the English system under an Indian disguise in institutions like the Central Hindu College is likely to lead to the European result. That it is better than nothing, is all that can be said for it.

As in the education of the mind, so in the education of the heart, the best way is to put the child into the right road to his own perfection and encourage him to follow it, watching, suggesting, helping, but not interfering. The one excellent element in the English boarding school is that the master at his best stands there as a moral guide and example, leaving the boys largely to influence and help each other in following the path silently shown to them. But the method practised is crude and marred by the excess of outer discipline, for which the pupils have no respect except that of fear and the exiguity of the inner assistance. The little good that is done is outweighed by much evil. The old Indian system of the guru commanding by his knowledge and sanctity the implicit obedience, perfect admiration, reverent emulation of the student was a far superior method of moral disci- pline. It is impossible to restore that ancient system; but it is not impossible to substitute the wise friend, guide and helper for the hired instructor or the benevolent policeman which is all that the European system usually makes of the pedagogue. 

The first rule of moral training is to suggest and invite, not command or impose. The best method of suggestion is by personal example, daily converse and the books read from day to day. These books should contain, for the younger student, the lofty examples of the past given, not as moral lessons, but as things of supreme human interest, and, for the elder student, the great thoughts of great souls, the passages of literature which set fire to the highest emotions and prompt the highest ideals and aspirations, the records of history and biography which exemplify the living of those great thoughts, noble emotions and aspiring ideals. This is a kind of good company, satsanga, which can seldom fail to have effect so long as sententious sermonising is avoided, and becomes of the highest effect if the personal life of the teacher is itself moulded by the great things he places before his pupils. It cannot, however, have full force unless the young life is given an opportunity, within its limited sphere, of embodying in action the moral impulses which rise within it. The thirst of knowledge, the self-devotion, the purity, the renunciation of the Brahmin, — the courage, ardour, honour, nobility, chivalry, patriotism of the Kshatriya, — the beneficence, skill, industry, generous enterprise and large open-handedness of the Vaisya, — the self-effacement and loving service of the Sudra, — these are the qualities of the Aryan. They constitute the moral temper we desire in our young men, in the whole nation. But how can we get them if we do not give opportunities to the young to train themselves in the Aryan tradition, to form by the practice and familiarity of childhood and boyhood the stuff of which their adult lives must be made?

Every boy should, therefore, be given practical opportunity as well as intellectual encouragement to develop all that is best in the nature. If he has bad qualities, bad habits, bad samskāras, whether of mind or body, he should not be treated harshly as a delinquent, but encouraged to get rid of them by the Rajayogic method of samyama, rejection and substitution. He should be encouraged to think of them, not as sins or offences, but as symptoms of a curable disease, alterable by a steady and sustained effort of the will, — falsehood being rejected whenever it rises into the mind and replaced by truth, fear by courage, selfishness by sacrifice and renunciation, malice by love. Great care will have to be taken that unformed virtues are not rejected as faults. The wildness and recklessness of many young natures are only the overflowings of an excessive strength, greatness and nobility. They should be purified, not discouraged.

I have spoken of morality; it is necessary' to speak a word of religious teaching. There is a strange idea prevalent that by merely teaching the dogmas of religion children can be made pious and moral. This is an European error, and its practice either leads to mechanical acceptance of a creed having no effect on the inner and little on the outer life, or it creates the fanatic, the pietist, the ritualist or the unctuous hypocrite. Religion has to be lived, not learned as a creed. The singular compromise made in the so-called National Education of Bengal making the teaching of religious beliefs compulsory, but forbidding the practice of anusthāna or religious exercise, is a sample of the ignorant confusion which distracts men's minds on this subject. The prohibition is a sop to secularism declared or concealed. No religious teaching is of any value unless it is lived, and the use of various kinds of sādhanā, spiritual self-training and exercise is the only effective preparation for religious living. The ritual of prayer, homage, ceremony is craved for by many minds as an essential preparation and, if not made an end in itself, is a great help to spiritual progress; if it is withheld, some other form of meditation, devotion or religious duty must be put in its place. Otherwise, religious teaching is of little use and would almost be better ungiven.

But whether distinct teaching in any form of religion is imparted or not, the essence of religion, to live for God, for humanity, for country, for others and for oneself in these, must be made the ideal in every school which calls itself national. It is this spirit of Hinduism pervading our schools which — far more than the teaching of Indian subjects, the use of Indian methods or formal instruction in Hindu beliefs and Hindu scriptures - should be the essence of Nationalism in our schools distinguishing them from all others.
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FOUR

Simultaneous and Successive Teaching

A VERY remarkable feature of modern training which has been subjected in India to a reductio ad absurdum is the practice of teaching by snippets. A subject is taught a little at a time, in conjunction with a host of others, with the result that what might be well learnt in a single year is badly learned in seven and the boy goes out ill-equipped, served with imperfect parcels of knowledge, master of none of the great departments of human knowledge. The system of education adopted by the National Council, an amphibious and twy-natured creation, attempts to heighten this practice of teaching by snippets at the bottom and the middle and suddenly change it to a grandiose specialism at the top. This is to base the triangle on its apex and hope that it will stand. 

The old system was to teach one or two subjects well and thoroughly and then proceed to others, and certainly it was a more rational system than the modern. If it did not impart so much varied information, it built up a deeper, nobler and more real culture. Much of the shallowness, discursive lightness and fickle mutability of the average modern mind is due to the vicious principle of teaching by snippets. The one defect that can be alleged against the old system was that the subject earliest learned might fade from the mind of the student while he was mastering his later studies. But the excellent training given to the memory by the ancients obviated the incidence of this defect. In the future education. we need not bind ourselves either by the ancient or the modern system, but select only the most perfect and rapid means of mastering knowledge.

In defence of the modern system it is alleged that the attention of children is easily tired and cannot be subjected to the strain of long application to a single subject. The frequent change of subject gives rest to the mind. The question naturally arises: are the children of modern times then so different from the ancients, and, if so, have we not made them so by discouraging prolonged concentration? A very young child cannot, indeed, apply himself; but a very young child is unfit for school teaching of any kind. A child of seven or eight, and that is the earliest permissible age for the commencement of any regular kind of study, is capable of a good deal of concentration if he is interested. Interest is, after all, the basis of concentration. We make his lessons supremely uninteresting and repellent to the child, a harsh compulsion the basis of teaching and then complain of his restless inattention! The substitution of a natural self-education by the child for the present unnatural system will remove this objection of inability. A child, like a man, if he is interested, much prefers to get to the end of his subject rather than leave it unfinished. To lead him on step by step, interesting and absorbing him in each as it comes, until he has mastered his subject is the true art of teaching.

The first attention of the teacher must be given to the medium and the instruments, and, until these are perfected, to multiply subjects of regular instruction is to waste time and energy. When the mental instruments are sufficiently developed to acquire a language easily and swiftly, that is the time to introduce him to many languages, not when he can only partially understand what he is taught and masters it laboriously and imperfectly. Moreover, one who has mastered his own language, has one very necessary facility for mastering another. With the linguistic faculty unsatisfactorily developed in one's own tongue, to master others is impossible. To study science with the faculties of observation, judgment, reasoning and comparison only slightly developed is to undertake a useless and thankless labour. So it is with all other subjects.

The mother-tongue is the proper medium of education and therefore the first energies of the child should be directed to the thorough mastering of the medium. Almost every child has an imagination, an instinct for words, a dramatic faculty, a wealth of idea and fancy. These should be interested in the literature and history of the nation. Instead of stupid and dry spelling and reading books, looked on as a dreary and ungrateful task, he should be introduced by rapidly progressive stages to the most interesting parts of his own literature and the life around him and behind him, and they should be put before him in such a way as to attract and appeal to the qualities of which I have spoken. All other study at this period should be devoted to the perfection of the mental functions and the moral character. A foundation should be laid at this time for the study of history, science, philosophy, art, but not in an obtrusive and formal manner. Every child is a lover of interesting narrative, a hero-worshipper and a patriot. Appeal to these qualities in him and through them let him master without knowing it the living and human parts of his nation's history. Every child is an inquirer, an investigator, analyser, a merciless anatomist. Appeal to those qualities in him and let him acquire without knowing it the right temper and the necessary fundamental knowledge of the scientist. Every child has an insatiable intellectual curiosity and turn for metaphysical enquiry. Use it to draw him on slowly to an understanding of the world and himself. Every child has the gift of imitation and a touch of imaginative power. Use it to give him the ground- work of the faculty of the artist

It is by allowing Nature to work that we get the benefit of the gifts she has bestowed on us. Humanity in its education of children has chosen to thwart and hamper her processes and, by so doing, has done much to thwart and hamper the rapidity of its onward march. Happily, saner ideas are now beginning to prevail. But the way has not yet been found. The past hangs about our necks with all its prejudices and errors and will not leave us; it enters into our most radical attempts to return to the guidance of the all-wise Mother. We must have the courage to take up clearer knowledge and apply it fearlessly in the interests of posterity. Teaching by snippets must be relegated to the lumber-room of dead sorrows. The first work is to interest the child in life, work and knowledge, to develop his instruments of knowledge with the utmost thoroughness, to give him mastery of the medium he must use. Afterwards, the rapidity with which he will learn will make up for any delay in taking up regular studies, and it will be found that, where now he learns a few things badly, then he will learn many things thoroughly well.
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FIVE

The Training of the Senses

THERE are six senses which minister to knowledge, sight, hearing, smell, touch and taste, mind, and all of these except the last look outward and gather the material of thought from outside through the physical nerves and their end- organs, eye, ear, nose, skin, palate. The perfection of the senses as ministers to thought must be one of the first cares of the teacher. The two things that are needed of the senses are accuracy and sensitiveness. We must first understand what are the obstacles to the accuracy and sensitiveness of the senses, in order that we may take the best steps to remove them. The cause of imperfection must be understood by those who desire to bring about perfection. 

The senses depend for their accuracy and sensitiveness on the unobstructed activity of the nerves which are the channels of their information and the passive acceptance of the mind which is the recipient. In themselves the organs do their work perfectly. The eye gives the right form, the ear the correct sound, the palate the right taste, the skin the right touch, the nose the right smell. This can easily be understood if we study the action of the eye as a crucial example. A correct image is reproduced automatically on the retina, if there is any error in appreciating it, it is not the fault of the organ, but of something else.

The fault may be with the nerve currents. The nerves are nothing but channels, they have no power in themselves to alter the information given by the organs. But a channel may be obstructed and the obstruction may interfere either with the full- ness or the accuracy of the information, not as it reaches the organ where it is necessarily and automatically perfect, but as it reaches the mind. The only exception is in case of a physical defect in the organ as an instrument. That is not a matter for the edl1cationist, but for the physician.

If the obstruction is such as to stop the information reaching the mind at all, the result is an insufficient sensitiveness of the senses. The defects of sight, hearing, smell, touch, taste, anaesthesia in its various degrees, are curable when not the effect of physical injury or defect in the organ itself. The obstructions can be removed and the sensitiveness remedied by the purification of the nerve system. The remedy is a simple one which is now becoming more and more popular in Europe for different reasons and objects, the regulation of the breathing. This process inevitably restores the perfect and unobstructed activity of the channels and, if well and thoroughly done, leads to a high activity of the senses. The process is called in Yogic discipline nādī-śuddhi or nerve-purification.

The obstruction in the channel may be such as not absolutely to stop in however small a degree, but to distort the information. A familiar instance of this is the effect of fear or alarm on the sense action. The startled horse takes the sack on the road for a dangerous living thing, the startled man takes a rope for a snake, a waving curtain for a ghostly form. All distortions due to actions in the nervous system can be traced to some kind of emotional disturbance acting in the nerve channels. The only remedy for them is the habit of calm, the habitual steadiness of the nerves. This also can be brought about by nādī-śuddhi or nerve-purification, which quiets the system, gives a deliberate calmness to all the internal processes and prepares the purification of the mind.

If the nerve channels are quiet and clear, the only possible disturbance of the information is from or through the mind. Now the manas or sixth sense is in itself a channel like the nerves, a channel for communication with the buddhi or brain-force. Disturbance may happen either from above or from below. The information outside is first photographed on the end organ, then reproduced at the other end of the nerve system in the citta or passive memory. All the images of sight, sound, smell, touch and taste are deposited there and the manas reports them to the buddhi. The manas is both a sense organ and a channel. As a sense organ it is as automatically perfect as the others, as a channel it is subject to disturbance resulting either in obstruction or distortion.


As a sense organ the mind receives direct thought impressions from outside and from within. These impressions are in themselves perfectly correct, but in their report to the intellect they may either not reach the intellect at all or may reach it so distorted as to make a false or partially false impression. The disturbance may affect the impression which attends the information of eye, ear, nose, skin or palate, but it is very slightly powerful here. In its effect on the direct impressions of the mind, it is extremely powerful and the chief source of error. The mind takes direct impressions primarily of thought, but also of form, sound, indeed of all the things for which it usually prefers to depend on the sense organs. The full development of this sensitiveness of the mind is called in our Yogic discipline sūkmadrsti or subtle reception of images. Telepathy, clairvoyance, clairaudience, presentiment, thought-reading, character-reading and many other modern discoveries are very ancient powers of the mind which have been left undeveloped, and they all belong to the manas. The development of the sixth sense has never formed part of human training. In a future age it will undoubtedly take a place in the necessary preliminary training of the human instrument. Meanwhile there is no reason why the mind should not be trained to give a correct report to the intellect so that our thought may start with absolutely correct if not with full impressions. 

The first obstacle, the nervous emotional, we may suppose to be removed by the purification of the nervous system. The second obstacle is that of the emotions themselves warping the impression as it comes. Love may do this, hatred may do this, any emotion or desire according to its power and intensity may distort the impression as it travels. This difficulty can only be removed by the discipline of the emotions, the purifying of the moral habits. This is a part of moral training and its consideration may be postponed for the moment. The next difficulty is the interference of previous associations formed or ingrained in the citta or passive memory. We have a habitual way of looking at things and the conservative inertia in our nature disposes us to give every new experience the shape and semblance of those to which we are accustomed. It is only more developed minds which can receive first impressions without an unconscious bias against the novelty of novel experience. For instance, if we get a true impression of what is happening — and we habitually act on such impressions true or false — if it differs from what we are accustomed to expect, the old association meets it in the citta and sends a changed report to the intellect in which either the new impression is overlaid and concealed by the old or mingled with it. To go farther into this subject would be to involve ourselves too deeply into the details of psychology. This typical instance will suffice. To get rid of this obstacle is impossible without citta-śuddhi or purification of the mental and moral habits formed in the citta. This is a preliminary process of Yoga and was effected in our ancient system by various means, but would be considered out of place in a modern system of education.

It is clear, therefore, that unless we revert to our old Indian system in some of its principles, we must be content to allow this source of disturbance to remain. A really national system of education would not allow itself to be controlled by European ideas in this all-important matter. And there is a process so simple and momentous that it can easily be made a part of our system. 

It consists in bringing about passivity of the restless flood of thought sensations rising of its own momentum from the passive memory independent of our will and control. This passivity liberates the intellect from the siege of old associations and false impressions. It gives it power to select only what is wanted from the storehouse of the passive memory, automatically brings about the habit of getting right impressions and enables the intellect to dictate to the citta what sarhskāras or associations shall be formed or rejected. This is the real office of the intellect, — to discriminate, choose, select, arrange. But so long as there is not citta-śuddhi, instead of doing this office perfectly, it itself remains imperfect and corrupt and adds to the confusion in the mind channel by false judgment, false imagination, false memory, false observation, false comparison, contrast and analogy, false deduction, induction and inference. The purification of the citta is essential for the liberation, purification and perfect action of the intellect.
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SIX

Sense-Improvement by Practice

ANOTHER cause of the inefficiency of the senses as gatherers of knowledge, is insufficient use. We do not observe sufficiently or with sufficient attention and closeness and a sight, sound, smell, even touch or taste knocks in vain at the door for admission. This tamasic inertia of the receiving instruments is no doubt due to the inattention of the buddhi, and therefore its consideration may seem to come properly under the training of the functions of the intellect, but it is more convenient, though less psychologically correct, to notice it here. The student ought to be accustomed to catch the sights, sounds, etc., around him, distinguish them, mark their nature, properties and sources and fix them in the citta so that they may be always ready to respond when called for by the memory.

It is a fact which has been proved by minute experiments that the faculty of observation is very imperfectly developed in men, merely from want of care in the use of the sense and the memory. Give twelve men the task of recording from memory something they all saw two hours ago and the accounts will all vary from each other and from the actual occurrence. To get rid of this imperfection will go a long way towards the removal of error. It can be done by training the senses to do their work perfectly, which they will do readily enough if they know the buddhi requires it of them, and giving sufficient attention to put the facts in their right place and order in the memory. 

Attention is a factor in knowledge, the importance of which has been always recognised. Attention is the first condition of right memory and of accuracy. To attend to what he is doing is the first element of discipline required of the student, and, as I have suggested, this can easily be secured if the object of attention is made interesting. This attention to a single thing is called concentration. One truth is, however, sometimes overlooked; that concentration on several things at a time is often indispensable. When people talk of concentration, they imply centring the mind on one thing at a time; but it is quite possible to develop the power of double concentration, triple concentration, multiple concentration. When a given incident is happening, it may be made up of several simultaneous happenings or a set of simultaneous circumstances, a sight, a sound, a touch or several sights, sounds, touches occurring at the same moment or in the same short space of time. The tendency of the mind is to fasten on one and mark others vaguely, many not at all or, if compelled to attend to all, to be distracted and mark none perfectly. Yet this can be remedied and the attention equally distributed over a set of circumstances in such a way as to observe and remember each perfectly. It is merely a matter of abhyāsa or steady natural practice. 

It is also very desirable that the hand should be capable of coming to the help of the eye in dealing with the multitudinous objects of its activity so as to ensure accuracy. This is of a use so obvious and imperatively needed, that it need not be dwelt on at length. The practice of imitation by the hand of the thing seen is of use both in detecting the lapses and inaccuracies of the mind, in noticing the objects of sense and in registering accurately what has been seen. Imitation by the hand ensures accuracy of observation. This is one of the first uses of drawing and it is sufficient in itself to make the teaching of this subject a necessary part of the training of the organs.
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SEVEN

The Training of the Mental Faculties

THE first qualities of the mind that have to be developed are those which can be grouped under observation. We notice some things, ignore others. Even of what we notice, we observe very little. A general perception of an object is what we all usually carry away from a cursory half-attentive glance. A closer attention fixes its place, form, nature as distinct from its surroundings. Full concentration of the faculty of observation gives us all the knowledge that the three chief senses can gather about the object, or if we touch or taste, we may gather all that the five senses can tell of its nature and properties. Those who make use of the sixth sense, the poet, the painter, the Yogin, can also gather much that is hidden from the ordinary observer. The scientist by investigation ascertains other facts open to a minuter observation. These are the components of the faculty of observation, and it is obvious that its basis is attention, which may be only close or close and minute. We may gather much even from a passing glance at an object, if we have the habit of concentrating the attention and the habit of sattwic receptivity. The first thing the teacher has to do is to accustom the pupil to concentrate attention. 

We may take the instance of a flower. Instead of looking casually at it and getting a casual impression of scent, form and colour, he should be encouraged to know the flower — to fix in his mind the exact shade, the peculiar glow, the precise intensity of the scent, the beauty of curve and design in the form. His touch should assure itself of the texture and its peculiarities. Next, the flower should be taken to pieces and its structure examined with the same carefulness of observation. All this should be done not as a task, but as an object of interest by skilfully arranged questions suited to the learner which will draw him on to observe and investigate one thing after the other until he has almost unconsciously mastered the whole.

Memory and judgment are the next qualities that will be called upon, and they should be encouraged in the same unconscious way. The student should not be made to repeat the same lesson over again in order to remember it. That is a mechanical, burdensome and unintelligent way of training the memory. A similar but different flower should be put in the hands and he should be encouraged to note it with the same care, but with the avowed object of noting the similarities and differences. By this practice daily repeated the memory will naturally be trained. Not only so, but the mental centres of comparison and contrast will be developed. The learner will begin to observe as a habit the similarities of things and their differences. The teacher should take every care to encourage the perfect growth of this faculty and habit. At the same time, the laws of species and genus will begin to dawn on the mind and, by a skilful following and leading of the young developing mind, the scientific habit, the scientific attitude and the fundamental facts of scientific knowledge may in a very short time be made part of its permanent equipment. The observation and comparison of flowers, leaves, plants, trees will lay the foundations of botanical know- ledge without loading the mind with names and that dry set acquisition of informations which is the beginning of cramming and detested by the healthy human mind when it is fresh from nature and unspoiled by unnatural habits. In the same way by the observation of the stars, astronomy, by the observation of earth, stones, etc., geology, by the observation of insects and animals, entomology and zoology may be founded. A little later chemistry may be started by interesting observation of experiments without any formal teaching or heaping on the mind of formulas and book knowledge. There is no scientific subject the perfect and natural mastery of which cannot be prepared in early childhood by this training of the faculties to observe, compare, remember and judge various classes of objects. It can be done easily and attended with a supreme and absorbing interest in the mind of the student. Once the taste is created, the boy can be trusted to follow it up with all the enthusiasm of youth in his leisure hours. This will prevent the necessity at a later age of teaching him everything in class. 

The judgment will naturally be trained along with the other faculties. At every step the boy will have to decide what is the right idea, measurement, appreciation of colour, sound, scent, etc., and what is the wrong. Often the judgments and distinctions made will have to be exceedingly subtle and delicate. At first many errors will be made, but the learner should be taught to trust his judgment without being attached to its results. It will be found that the judgment will soon begin to respond to the calls made on it, clear itself of all errors and begin to judge correctly and minutely. The best way is to accustom the boy to compare his judgments with those of others. When he is wrong, it should at first be pointed out to him how far he was right and why he went wrong; afterwards he should be encouraged to note these things for himself. Every time he is right, his attention should be prominently and encouragingly called to it so that he may get confidence. 

While engaged in comparing and contrasting, another centre is certain to develop, the centre of analogy. The learner will inevitably draw analogies and argue from like to like. He should be encouraged to use this faculty while noticing its limitations and errors. In this way he will be trained to form the habit of correct analogy which is an indispensable aid in the acquisition of knowledge. 

The one faculty we have omitted, apart from the faculty of direct reasoning, is Imagination. This is a most important and indispensable instrument. It may be divided into three functions, the forming of mental images, the power of creating thoughts, images and imitations or new combinations of existing thoughts and images, the appreciation of the soul in things, beauty, charm, greatness, hidden suggestiveness, the emotion and spiritual life that pervades the world. This is in every way as important as the training of the faculties which observe and compare outward things. But that demands a separate and fuller treatment.

The mental faculties should first be exercised on things, afterwards on words and ideas. Our dealings with language are much too perfunctory and the absence of a fine sense for words impoverishes the intellect and limits the fineness and truth of its operation. The mind should be accustomed first to notice the word thoroughly, its form, sound and sense; then to compare the form with other similar forms in the points of similarity and difference, thus forming the foundation of the grammatical sense; then to distinguish between the fine shades of sense of similar words and the formation and rhythm of different sentences, thus forming the formation of the literary and the syntactical faculties. All this should be done informally, drawing on the curiosity and interest, avoiding set teaching and memorising of rules. The true knowledge takes its base on things, arthas, and only when it has mastered the thing, proceeds to formalise its information.
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EIGHT

The Training of the Logical Faculty

THE training of the logical reason must necessarily follow the training of the faculties which collect the material on which the logical reason must work. Not only so but the mind must have some development of the faculty of dealing with words before it can deal successfully with ideas. The question is, once this preliminary work is done, what is the best way of teaching the boy to think correctly from premises. For the logical reason cannot proceed without premises. It either infers from facts to a conclusion, or from previously formed conclusions to a fresh one, or from one fact to another. It either induces, deduces or simply infers. I see the sunrise day after day, I conclude or induce that it rises as a law daily after a varying interval of darkness. I have already ascertained that wherever there is smoke, there is fire. I have induced that general rule from an observation of facts. I deduce that in a particular case of smoke there is a fire behind. I infer that a man must have lit it from the improbability of any other cause under the particular circumstances. I cannot deduce it because fire is not always created by human kindling; it may be volcanic or caused by a stroke of lightning or the sparks from some kind of friction in the neighbourhood.

There are three elements necessary to correct reasoning: first, the correctness of the facts or conclusions I start from, secondly, the completeness as well as the accuracy of the data I start from, thirdly, the elimination of other possible or impossible conclusions from the same facts. The fallibility of the logical reason is due partly to avoidable negligence and looseness in securing these conditions, partly to the difficulty of getting all the facts correct, still more to the difficulty of getting all the facts complete, most of all, to the extreme difficulty of eliminating all possible conclusions except the one which happens to be right. No fact is supposed to be mare perfectly established than the universality of the Law of Gravitation as an imperative rule, yet a single new fact inconsistent with it would upset this sup- posed universality. And such facts exist. Nevertheless by care and keenness the fallibility may be reduced to its minimum.

The usual practice is to train the logical reason by teaching the science of Logic. This is an instance of the prevalent error by which book knowledge of a thing is made the object of the study instead of the thing itself. The experience of reasoning and its errors should be given to the mind and it should be taught to observe haw these work far itself; it should proceed from the example to the rule and from the accumulating harmony of rules to the formal science of the subject, not from the formal science to the rule, and from the rule to the example. 

The first step is to make the young mind interest itself in drawing inferences from the facts, tracing cause and effect. It should then be led on to notice its successes and its failures and the reason of the success and of the failure; the incorrectness of the fact started from, the haste in drawing conclusions from insufficient facts, the carelessness in accepting a conclusion which is improbable, little supported by the data or open to doubt, the indolence or prejudice which does not wish to consider other possible explanations or conclusions. In this way the mind can be trained to reason as correctly as the fallibility of human logic will allow, minimising the chances of error. The study of formal logic should be postponed to a later time when it can easily be mastered in a very brief period, since it will be only the systematising of an art perfectly well-known to the student.
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The National Value of Art


THERE is a tendency in modern times to depreciate the value of the beautiful and overstress the value of the useful, a tendency curbed in Europe by the imperious insistence of an agelong tradition of culture and generous training of the aesthetic perceptions; but in India, where we have been cut off by a mercenary and soulless education from all our ancient roots of culture and tradition, it is corrected only by the stress of imagination, emotion and spiritual delicacy, submerged but not yet destroyed in the temperament of the people. The value attached by the ancients to music, art and poetry has become almost unintelligible to an age bent on depriving life of its meaning by turning earth into a sort of glorified ant-heap or beehive and confusing the lowest, though most primary in necessity, of the means of human progress with the aim of this great evolutionary process. The first and lowest necessity of the race is that of self-preservation in the body by a sufficient supply and equable distribution of food, shelter and raiment. This is a problem which the oldest communistic human societies solved to perfection, and without communism it cannot be solved except by a convenient but inequitable arrangement which makes of the majority slaves provided with these primary wants and necessities and ministering under compulsion to a few who rise higher and satisfy larger wants. These are the wants of the vital instincts, called in our philosophy the prānakosa, which go beyond and dominate the mere animal wants, simple, coarse and undiscriminating, shared by us with the lower creation. It is these vital wants, the hunger for wealth, luxury, beautiful women, rich foods and drinks, which disturbed the first low but perfect economy of society and made the institution of private property, with its huge train of evils, inequality, injustice, violence, fraud, civil commotion and hatred, class selfishness, family selfishness, and personal selfishness, an inevitable necessity of human progress. The Mother of All works through evil as well as good, and through temporary evil she brings about a better and lasting good. These disturbances were complicated by the heightening of the primitive animal emotions into more intense and complex forms. Love, hatred, vindictiveness, anger, attachment, jealousy and the host of similar passions, — the citta or mindstuff suffused by the vital wants of the prāna, that which the Europeans call the heart — ceased to be communal in their application and, as personal wants, clamoured for separate satisfaction. It is for the satisfaction of the vital and emotional needs of humanity that modern nations and societies exist, that commerce grows and Science ministers to human luxury and convenience. But for these new wants, the establishment of private property, first in the clan or family, then in the .individual, the institution of slavery and other necessary devices, the modem world would never have come into existence; for the satisfaction of the primary economic wants and bodily necessities would never have carried us beyond the small commune or tribe. But these primary wants and necessities have to be satisfied and satisfied universally, or society becomes diseased and states convulsed with sedition and revolution.

The old arrangement of a mass of slaves well fed and provided and a select class or classes enjoying in greater or less quantity the higher wants of humanity broke down in the mediaeval ages, because the heart began to develop too powerfully in humanity and, under the influence of philosophy, ethics and religion, began to spread its claim beyond the person, the class, the family, the clan to the nation and to humanity or to all creation. A temporary makeshift was invented to replace slavery, called free labour, by which men were paid and bribed to accept voluntarily the position of slaves, contenting themselves with the coarse satisfaction of the animal necessities and in return providing by their labour the higher wants of their masters now called superiors or higher classes. This also has become a solution which will no longer serve. The whole of humanity now demands not merely the satisfaction of the body, the anna, but the satisfaction also of the prāna and the citta, the vital and emotional desires. Wealth, luxury, enjoyment for oneself and those dear to us, participation in the satisfaction of national wealth, pride, lordship, rivalry, war, alliance, peace, once the privilege of the few, the higher classes, of prince, burgess and noble are now claimed by all humanity. Political, social and economic liberty and equality, two things difficult to harmonise, must now be conceded to all men and harmonised as well as the present development of humanity will allow. It is this claim that arose, red with fury and blinded with blood, in the French Revolution. This is Democracy, this Socialism, this Anarchism; and, however fiercely the privileged and propertied classes may rage, curse and denounce these forerunners of Demogorgon, they can only temporarily resist. Their interests may be hoary and venerable with the sanction of the ages, but the future is mightier than the past and evolution proceeds relentlessly in its course trampling to pieces all that it no longer needs. Those who fight against her fight against the will of God, against a decree written from of old, and are already defeated and slain in the kāranajagat, the world of types and causes where Nature fixes everything before she works it out in the visible world. Nihatāh pūrvameva. 

The mass of humanity has not risen beyond the bodily needs, the vital desires, the emotions and the current of thought- sensations created by these lower strata. This current of thought- sensations is called in Hindu philosophy the manas or mind, it is the highest to which all but a few of the animals can rise, and it is the highest function that the mass of mankind has thoroughly perfected. Beyond the manas is the buddhi, or thought proper, which, when perfected, is independent of the desires, the claims of the body and the interference of the emotions. But only a minority of men have developed this organ, much less perfected it. Only great thinkers in their hours of thought are able to use this organ independently of the lower strata, and even they are besieged by the latter in their ordinary life and their best thought suffers continually from these lower intrusions. Only developed Yogins have a viśliddha-buddhi, a thought-organ cleared of the interference of the lower strata by cittaśuddhi or purification of the citta, the mind-stuff, from the prāna full of animal, vital and emotional disturbances. With most men the buddhi is full of manas and the manas of the lower strata. The majority of mankind do not think, they have only thought-sensations; a large minority think confusedly, mixing up desires, predilections, passions, prejudgments, old associations and prejudices with pure and disinterested thought. Only a few, the rare aristocrats of the earth, can really and truly think. That is now the true aristocracy, not the aristocracy of the body and birth, not the aristocracy of vital superiority, wealth, pride and luxury, not the aristocracy of higher emotions, courage, energy, successful political instinct and the habit of mastery and rule, — though these latter cannot be neglected, — but the aristocracy of knowledge, undisturbed insight and intellectual ability. It emerges, though it has not yet emerged, and in any future arrangement of human society this natural inequality will play an important part. 

Above the buddhi are other faculties which are now broadly included in the term spirituality. This body of faculties is still rarer and more imperfectly developed even in the highest than the thought-organ. Most men mistake intellectuality, imaginative inspiration or emotional fervour for spirituality, but this is a much higher function, the highest of all, of which all the others are coverings and veils. Here we get to the fountain, the source to which we return, the goal of human evolution. But although spirituality has often entered into humanity in great waves, it has done so merely to create a temporary impetus and retire into the souls of a few, leaving only its coverings and shadows behind to compose and inform the thing which is usually called religion. Meanwhile the thought is the highest man has really attained and it is by the thought that the old society has been broken down. And the thought is composed of two separate sides, judgment or reason and imagination, both of which are necessary to perfect ideation. It is by science, philosophy and criticism on the one side, by art, poetry and idealism on the other, that the old state of humanity has been undermined and is now collapsing, and the foundations have been laid for the new. Of these science, philosophy and criticism have established their use to the mass of humanity by ministering to the luxury, comfort and convenience which all men desire and arming them with justification in the confused struggle of passions, interests, cravings and aspirations which are now working with solvent and corrosive effect throughout the world. The value of the other side, more subtle and profound, has been clouded to the mass of men by the less visible and sensational character of its workings.
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THE activity of human thought divides it- self broadly into two groups of functions, those of the right- hand, contemplation, creation, imagination, the centres that see the truth, and those of the left-hand, criticism, reasoning, discrimination, inquiry, the centres that judge the truth when it is seen. In education the latter are fostered by scientific and manual training, but the only quality of the right-hand that this education fosters is observation. For this reason a purely scientific education tends to make thought keen and c1earsighted within certain limits, but narrow, hard and cold. Even in his own sphere the man without any training of the right-hand can only progress in a settled groove; he cannot broaden the base of human culture or enlarge the bounds of science. Tennyson describes him as an eye well practised in Nature, a spirit bounded and poor, and the description is just. But a cultivated eye without a cultivated spirit makes by no means the highest type of man. It is precisely the cultivation of the spirit that is the object of what is well called a liberal education, and the pursuits best calculated to cultivate the growth of the spirit are language, literature, the Arts, music, painting, sculpture or the study of these, philosophy, religion, history, the study and understanding of man through his works and of Nature and man through the interpretative as well as through the analytic faculties. These are the pursuits which belong to the intellectual activities of the right-hand, and while the importance of most of these will be acknowledged, there is a tendency to ignore Art and poetry as mere refinements, luxuries of the rich and leisurely rather than things that are necessary to the mass of men or useful to life. This is largely due to the misuse of these great instruments by the luxurious few who held the world and its good things in their hands in the intermediate period of human progress. But the aesthetic faculties entering into the enjoyment of the world and the satisfaction of the vital instincts, the love of the beautiful in men and women, in food, in things, in articles of use and articles of pleasure, have done more than anything else, to raise man from the beast, to refine and purge his passions, to ennoble his emotions and to lead him up through the heart and the imagination to the state of the intellectual man. That which has helped man upward, must be preserved in order that he may not sink below the level he has attained. For man intellectually developed, mighty in scientific knowledge and the mastery of gross and subtle nature, using the elements as his servants and the world as his footstool, but undeveloped in heart and spirit, becomes only an inferior kind of asura using the powers of a dewgod to satisfy the nature of an animal. According to dim traditions and memories of the old world, of such a nature was the civilisation of old Atlantis, submerged beneath the Ocean when its greatness and its wickedness became too heavy a load for the earth to bear, and our own legends of the asuras represent a similar consciousness of a great but abortive development in humanity. 

The first and lowest use of Art is the purely aesthetic, the second is the intellectual or educative, the third and highest the spiritual. By speaking of the aesthetic use as the lowest, we do not wish to imply that it is not of immense value to humanity, but simply to assign to it its comparative value in relation to the higher uses. The aesthetic is of immense importance and until it has done its work, mankind is not really fitted to make full use of Art on the higher planes of human development. Aristotle assigns a high value to tragedy because of its purifying force. He describes its effect as katharsis, a sacramental word of the Greek mysteries, which, in the secret discipline of the ancient Greek Tantrics, answered precisely to our cittaśuddhi, the purification of the citta or mass of established ideas, feelings and actional habits in a man either by samnyama, rejection, or by bhoga, satisfaction, or by both. Aristotle was speaking of the purification of feelings, passions and emotions in the heart through imaginative treatment in poetry but the truth the idea contains is of much wider application and constitutes the justification of the aesthetic side of art. It purifies by beauty. The beautiful and the good are held by many thinkers to be the same and, though the idea may be wrongly stated, it is, when put from the right standpoint, not only a truth but the fundamental truth of existence. According to our own philosophy the whole world came out of ānanda and returns into ānanda, and the triple term in which ānanda may be stated is Joy, Love, Beauty. To see divine beauty in themhole world, man, life, nature, to love that which we have seen and to have pure unalloyed bliss in that love and that beauty is the appointed road by which mankind as a race must climb to God. That is the reaching to vidyā through avidyā, to the One Pure and Divine through the manifold manifestation of Him, of which the Upanishad repeatedly speaks. But the bliss must be pure and unalloyed, unalloyed by self-regarding emotions, unalloyed by pain and evil. The sense of good and bad, beautiful and un-beautiful, which afflicts our understanding and our senses, must be replaced by akhanda rasa, undifferentiated and unabridged delight in the delightfulness of things, before the highest can be reached. On the way to this goal full use must be made of the lower and abridged sense of beauty which seeks to replace the less beautiful by the more, the lower by the higher, the mean by the noble.

At a certain stage of human development the aesthetic sense is of infinite value in this direction. It raises and purifies conduct by instilling a distaste for the coarse desires and passions of the savage, for the rough, uncouth and excessive in action and manner, and restraining both feeling and action by a striving after the decent, the beautiful, the fit and seemly which received its highest expression in the manners of cultivated European society, the elaborate ceremonious life of the Confucian, the careful ācāra and etiquette of Hinduism. At the present stage of progress this element is losing much of its once all-important value and, when overstressed, tends to hamper a higher development by the obstruction of soulless ceremony and formalism. Its great use was to discipline the savage animal instincts of the body, the vital instincts and the lower feelings in the heart. Its disadvantage to progress is that it tends to trammel the play both of the higher feelings of the heart and the workings of originality in thought. Born originally of a seeking after beauty, it degenerates into an attachment to form, to exterior uniformity, to precedent, to dead authority. In the future development of humanity it must the aim. The bondage to formulas has to be outgrown, and in this again it is the sense of a higher beauty and fitness which will be most powerful to correct the lower. The art of life must be understood in more magnificent terms and must subordinate its more formal elements to the service of the master civilisers, Love and Thought.
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THE work of purifying conduct through outward form and habitual and seemly regulation of expression, manner and action is the lowest of the many services which the artistic sense has done to humanity, and yet how wide is the field it covers and how important and indispensable have its workings been to the progress of civilisation! A still more important and indispensable activity of the sense of beauty is the powerful help it has given to the formation of morality. We do not ordinarily recognise how largely our sense of virtue is a sense of the beautiful in conduct and our sense of sin a sense of ugliness and deformity in conduct. It may easily be recognised in the lower and more physical workings, as for instance in the shuddering recoil from cruelty, blood, torture as things intolerably hideous to sight and imagination or in the aesthetic disgust at sensual excesses and the strong sense, awakened by this disgust, of the charm of purity and the beauty of virginity. This latter feeling was extremely active in the imagination of the Greeks and other nations not noted for a high standard in conduct, and it was purely aesthetic in its roots. Pity again is largely a vital instinct in the ordinary man associated with jugupsā, the loathing for the hideousness of its opposite, ghrnā, disgust at the sordidness and brutality of cruelty, hardness and selfishness as well as at the ugliness of their actions, so that a common word for cruel in the Sanskrit language is nirghrna, the man without disgust or loathing, and the word ghrnā approximates in use to krpā, the lower or vital kind of pity. But even on a higher plane the sense of virtue is very largely aesthetic and, even when it emerges from the aesthetic stage, must always call the sense of the beautiful to its support if it is to be safe from the revolt against it of one of the most deepseated of human instincts. We can see the largeness of this element if we study the ideas of the Greeks, who never got beyond the aesthetic stage of morality. There were four gradations in Greek ethical thought, — the euprepēs, that which is seemly or outwardly decorous; the dikaion, that which is in accordance with dikē or nomos, the law, custom and standard of humanity based on the sense of fitness and on the codified or uncodified mass of precedents in which that sense has been expressed in general conduct, — in other words the just or lawful; thirdly, the agathon, the good, based partly on the seemly and partly on the just and lawful, and reaching towards the purely beautiful; then final and supreme, the kalon, that which is purely beautiful, the supreme standard. The most remarkable part of Aristotle's moral system is that in which he classifies the parts of conduct not according to our idea of virtue and sin, pāpa and punya, but by a purely aesthetic standard, the excess, defect and golden, in other words correct and beautiful, mean of qualities. The Greeks' view of life was imperfect even from the standpoint of beauty, not only because the idea of beauty was not sufficiently catholic and too much attached to a fastidious purity of form and outline and restraint, but because they were deficient in love. God as beauty, Sri Krishna in Brindavan, Śyāmasundara, is not only Beauty, He is also Love, and without perfect love there cannot be perfect beauty, and without perfect beauty there cannot be perfect delight. The aesthetic motive in conduct limits and must be exceeded in order that humanity may rise. Therefore it was that the Greek mould had to be broken and humanity even revolted for a time against beauty. The agathon, the good, had to be released for a time from the bondage of the kalon, the aesthetic sense of beauty, just as it is now struggling to deliver itself from the bondage of the euprepēs and the dikaion, mere decorousness, mere custom, mere social law and rule. The excess of this antiaesthetic tendency is visible in Puritanism and the baser forms of asceticism. The progress of ethics in Europe has been largely a struggle between the Greek sense of aesthetic beauty and the Christian sense of a higher good marred on the one side by formalism, on the other by an unlovely asceticism. The association of the latter with virtue has largely driven the sense of beauty to the side of vice. The good must not be subordinated to the aesthetic sense, but it must be beautiful and delightful, or to that extent it ceases to be good. The object of existence is not the practice of virtue for its own sake but ānanda, delight, and progress consists not in rejecting beauty and delight, but in rising from the lower to the higher, the less complete to the more complete beauty and to delight. 

The third activity of the aesthetic faculty, higher than the two already described, the highest activity of the artistic sense before it rises to the plane of the intellect, is the direct purifying of the emotions. This is the katharsis of which Aristotle spoke. The sense of pleasure and delight in the emotional aspects of life and action, this is the poetry of life, just as the regulating and beautiful arrangement of character and action is the art of life. We have seen how the latter purifies, but the purifying force of the former is still more potent for good. Our life is largely made up of the eight rasas. The movements of the heart in its enjoyment of action, its own and that of others, may either be directed down- wards, as is the case with the animals and animal men, to the mere satisfaction of the ten sense-organs and the vital desires which make instruments of the senses in the average sensual man, or they may work for the satisfaction of the heart itself in a predominatingly emotional enjoyment of life, or they may be directed upwards through the medium of the intellect, rational and intuitional, to attainment of delight through the seizing on the source of all delight, the Spirit, the sat yam, sundaram, ānandam who is beyond and around, the source and the basis of all this world-wide activity, evolution and progress. When the heart works for itself, then it enjoys the poetry of life, the delight of emotions, the wonder, pathos, beauty, enjoyableness, lovableness, calm, serenity, clarity and also the grandeur, heroism, passion, fury, terror and horror of life, of man, of Nature, of the phenomenal manifestation of God. This is not the highest, but it is higher than the animal, vital and 'externally aesthetic developments. The large part it plays in life is obvious, but in life it is hampered by the demands of body and the vital passions. Here comes in the first mighty utility, the triumphant activity of the most energetic forms of art and poetry. They provide a field in which these pressing claims of the animal can be excluded and the emotions, working disinterestedly for the satisfaction of the heart and the imagination alone, can do the work of katharsis, emotional purification, of which Aristotle spoke. Cittaśuddhi, the purification of the heart, is the appointed road by which man arrives at his higher fulfilment, and, if it can be shown that poetry and art are powerful agents towards that end, their supreme importance is established. They are that, and more than that. It is only one of the great uses of these things which men nowadays are inclined to regard as mere ornaments of life and therefore of secondary importance.
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WE now come to the kernel of the subject, the place of art in the evolution of the race and its value in the education and actual life of a nation. The first question is whether the sense of the beautiful has any effect on the life of a nation. It is obvious, from what we have already written, that the manners, the social culture and the restraint in action and expression which are so large a part of national prestige and dignity and make a nation admired like the French, loved like the Irish or respected like the higher-class English, are based essentially on the sense of form and beauty, of what is correct, symmetrical, well-adjusted, fair to the eye and pleasing to the imagination. The absence of these qualities is a source of national weakness. The rudeness, coarseness and vulgar violence of the less cultured Englishman, the over-bearing brusqueness and selfishness of the Prussian have greatly hampered those powerful nations in their dealings with foreigners, dependencies and even their own friends, allies, colonies. We all know what a large share the manner and ordinary conduct of the average and of the vulgar Anglo-Indian has had in bringing about the revolt of the Indian, accustomed through ages to courtesy, dignity and the amenities of an equal intercourse, against the mastery of an obviously coarse and selfish community. Now the sense of form and beauty, the correct, symmetrical, well-adjusted, fair and pleasing is an artistic sense and can best be fostered in a nation by artistic culture of the perceptions and sensibilities. It is noteworthy that the two great nations who are most hampered by the defect of these qualities in action are also the least imaginative, poetic and artistic in Europe. It is the South German who contributes the art, poetry and music of Germany, the Celt and Norman who produce great poets and a few great artists in England without altering the characteristics of the dominant Saxon. Music is even more powerful in this direction than Art and by the perfect expression of harmony insensibly steeps the man in it. And it is noticeable that England has hardly produced a single musician worth the name. Plato in his Republic has dwelt with extraordinary emphasis on the importance of music in education; as is the music to which a people is accustomed, so, he says in effect, is the character of that people. The importance of painting and sculpture is hardly less. The mind is profoundly influenced by what it sees and, if the eye is trained from the days of childhood to the contemplation and understanding of beauty, harmony and just arrangement in line and colour, the tastes, habits and charac- ter will be insensibly trained to follow a similar law of beauty, harmony and just arrangement in the life of the adult man. This was the great importance of the universal proficiency in the arts and crafts or the appreciation of them which was prevalent in ancient Greece, in certain European ages, in Japan and in the better days of our own history. Art galleries cannot be brought into every home, but, if all the appointments of our life and furniture of our homes are things of taste and beauty, it is inevitable that the habits, thoughts and feelings of the people should be raised, ennobled, harmonised, made more sweet and dignified. 

A similar result is produced on the emotions by the study of beautiful or noble art. We have spoken of the purification of the heart, the cittaśuddhi, which Aristotle assigned as the essential office of poetry, and have pointed out that it is done in poetry by the detached and disinterested enjoyment of the eight rasas or forms of emotional aestheticism which make up life unalloyed by the disturbance of the lower self-regarding passions. Painting and sculpture work in the same direction by different means. Art sometimes uses the same means as poetry but cannot do it to the same extent because it has not the movement of poetry; it is fixed, still, it expresses only a given moment, a given point in space and cannot move freely through time and region. But it is precisely this stillness, this calm, this fixity which gives its separate value to Art. Poetry raises the emotions and gives each its separate delight. Art stills the emotions and teaches them the delight of a restrained and limited satisfaction, — this indeed was the characteristic that the Greeks, a nation of artists far more artistic than poetic, tried to bring into their poetry. Music deepens the emotions and harmonises them with each other. Between them music, art and poetry are a perfect education for the soul; they make and keep its movements purified, self-controlled, deep and harmonious. These, therefore, are agents which cannot profitably be neglected by humanity on its onward march or degraded to the mere satisfaction of sensuous pleasure which will disintegrate rather than build the character. They are, when properly used, great educating, edifying and civilising forces.
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THE value of art in the training of intellectual faculty is also an important part of its utility. We have already indicated the double character of intellectual activity, divided between the imaginative, creative and sympathetic or comprehensive intellectual centres on the one side and the critical, analytic and penetrative on the other. The latter are best trained by science, criticism and observation, the former by art, poetry, music, literature and the sympathetic study of man and his creations. These make the mind quick to grasp at a glance, subtle to distinguish shades, deep to reject shallow selfsufficiency, mobile, delicate, swift, intuitive. Art assists in this training by raising images in the mind which it has to understand not by analysis, but by self-identification with other minds; it is a powerful stimulator of sympathetic insight. Art is subtle and delicate, and it makes the mind also in its movements subtle and delicate. It is suggestive, and the intellect habituated to the appreciation of art is quick to catch suggestions, mastering not only, as the scientific mind does, that which is positive and on the surface, but that which leads to ever fresh widening and subtilising of knowledge and opens a door into the deeper secrets of inner nature where the positive instruments of science cannot take the depth or measure. This supreme intellectual value of Art has never been sufficiently recognised. Men have made language, poetry, history, philosophy agents for the training of this side of intellectuality, necessary parts of a liberal education, but the immense educative force of music, painting and sculpture has not been duly recognised. They have been thought to be by-paths of the human mind, beautiful and interesting, but not necessary, therefore intended for the few. Yet the universal impulse to enjoy the beauty and attractiveness of sound, to look at and live among pictures, colours, forms ought to have warned mankind of the superficiality and ignorance of such a view of these eternal and important occupations of human mind. The impulse, denied proper training and self-purification, has spent itself on the trivial, gaudy, sensuous, cheap or vulgar instead of helping man upward by its powerful aid in the evocation of what is best and highest in intellect as well as in character, emotion and the aesthetic enjoyment and regulation of life and manners. It is difficult to appreciate the waste and detriment involved in the low and debased level of enjoyment to which the artistic impulses are condemned in the majority of mankind. 

But beyond and above this intellectual utility of Art, there is a higher use, the noblest of all, its service to the growth of spirituality in the race. European critics have dwelt on the close connection of the highest developments of art with religion, and it is undoubtedly true that in Greece, in Italy, in India, the greatest efflorescence of a national Art has been associated with the employment of the artistic genius to illustrate or adorn the thoughts and fancies or the temples and instruments of the national religion. This was not because Art is necessarlly associated with the outward forms of religion, but because it was in the religion that men's spiritual aspirations centred themselves. Spirituality is a wider thing than formal religion and it is in the service of spirituality that Art reaches its highest self-expression. Spirituality is a single word expressive of three lines of human aspiration towards divine knowledge, divine love and joy, divine strength, and that will be the highest and most perfect Art which, while satisfying the physical requirements of the aesthetic sense, the laws of formal beauty, the emotional demand of humanity, the portrayal of life and outward reality, as the best European Art satisfies these requirements, reaches beyond them and expresses inner spiritual truth, the deeper not obvious reality of things, the joy of God in the world and its beauty and desirableness and the manifestation of divine force and energy in phenomenal creation. This is what Indian Art alone attempted thoroughly and in the effort it often dispensed, either deliberately or from impatience, with the lower, yet not negligible perfections which the more material European demanded. Therefore Art has flowed in two separate streams in Europe and Asia, so diverse that it is only now that the European aesthetic sense has so far trained, itself as to begin to appreciate the artistic conventions, aims and traditions of Asia. Asia's future development, will unite these two streams in one deep and grandiose flood of artistic self-expression perfecting the aesthetic evolution of humanity. 

But if Art is to reach towards the highest, the Indian tendency must dominate. The spirit is that in which all the rest of the human being reposes, towards which it returns and the final self-revelation of which is the goal of humanity. Man becomes God, and all human activity reaches its highest and noblest when it succeeds in bringing body, heart and mind into touch with spirit. Art can express eternal truth, it is not limited to the expression of form and appearance. So wonderfully has God made the world that a man using a simple combination of lines, an unpretentious harmony of colours, can raise this apparently insignificant medium to suggest absolute and profound truths with a perfection which language labours with difficulty to reach. What Nature is, what God is, what man is can be triumphantly revealed in stone or on canvas. 

Behind a few figures, a few trees and rocks the supreme Intelligence, the supreme Imagination, the supreme Energy lurks, acts, feels, is, and, if the artist has the spiritual vision, he can see it and suggest perfectly the great mysterious Life in its manifestations brooding in action, active in thought, energetic in stillness, creative in repose, full of a mastering intention in that which appears blind and unconscious. The great truths of religion, science, metaphysics, life, development, become concrete, emotional, universally intelligible and convincing in the hands of the master of plastic Art, and the soul of man, in the stage when it is rising from emotion to intellect, looks, receives the suggestion and is uplifted towards a higher development, a diviner knowledge. 

So it is with the divine love and joy which pulsates throughout existence and is far superior to alloyed earthly pleasure. Catholic, perfect, unmixed with repulsion, radiating through all things, the common no less than the high, the mean and shabby no less than the lofty and splendid, the terrible and the repulsive no less than the charming and attractive, it uplifts all, purifies all, turns all to love and delight and beauty. A little of this immortal nectar poured into a man's heart transfigures life and action. The whole flood of it pouring in would lift mankind to God. This too Art can seize on and suggest to the human soul, aiding it in its stormy and toilsome pilgrimage. In that pilgrimage it is the divine strength that supports. Śakti, Force, pouring through the universe supports its boundless activities, the frail and tremulous life of the rose no less than the flaming motions of sun and star. To suggest the strength and virile unconquerable force of the divine Nature in man and in the outside world, its energy, its calm, its powerful inspiration, its august enthusiasm, its wildness, greatness, attractiveness, to breathe that into man's soul and gradually mould the finite into the image of the Infinite is another spiritual utility of Art. This is its loftiest function, its fullest consummation, its most perfect privilege.
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THE enormous value of Art to human evolution has been made sufficiently apparent from the analysis, incomplete in itself, which we have attempted. We have also incidentally pointed out its value as a factor in education. It is obvious that no nation can afford to neglect an element of such high importance to the culture of its people or the training of some of the higher intellectual, moral and aesthetic faculties in the young. The system of education which, instead of keeping artistic training apart as a privilege for a few specialists, frankly introduces it as a part of culture no less necessary than literature or science, will have taken a great step forward in the perfection of national education and the general diffusion of a broad-based human culture. It is not necessary that every man should be an artist. It is necessary that every man should have his artistic faculty developed, his taste trained, his sense of beauty and insight into form and colour and that which is expressed in form and colour, made habitually active, correct and sensitive. It is necessary that those who create, whether in great things or small, whether in the unusual masterpieces of art and genius or in the small common things of use that surround a man's daily life, should be habituated to produce and the nation habituated to expect the beautiful in preference to the ugly, the noble in preference to the vulgar, the fine in preference to the crude, the harmonious in preference to the gaudy. A nation surrounded daily by the beautiful, noble, fine and harmonious becomes that which it is habituated to contemplate and realises the fullness of the expanding Spirit in itself. 

In the system of National education that was inaugurated in Bengal, a beginning was made by the importance attached to drawing and clay-modelling as elements of manual training. But the absence of an artistic ideal, the misconception of the true aim of manual training, the imperative financial needs of these struggling institutions making for a predominant commercial aim in the education given, the mastery of English ideas, English methods and English predilections in the so-called national education rendered nugatory the initial advantage. The students had faculty, but the teaching given them would waste and misuse the faculty. The nation and the individual can gain nothing by turning out figures in clay which faithfully copy the vulgarity and ugliness of English commercial production or by multiplying mere copies of men or things. A free and active imaging of form and hue within oneself, a free and self-trained hand reproducing with instinctive success not the form and measurement of things seen outside, for that is a smaller capacity easily mastered, but the inward vision of the relation and truth of things, an eye quick to note and distinguish, sensitive to design and to harmony in colour, these are the faculties that have to be evoked and the formal and mechanical English method is useless for this purpose. 

In India the revival of a truly national Art is already an accomplished fact and the masterpieces of the school can already challenge comparison with the best work of other countries. Under such circumstances it is unpardonable that the crude formal teaching of English schools and the vulgar commercial aims and methods of the West should subsist in our midst. The country has yet to evolve a system of education which shall be really national. The taint of Occidental ideals and alien and unsuitable methods has to be purged out of our minds, and nowhere more than in the teaching which should be the foundation of intellectual and aesthetic renovation. The spirit of old Indian Art must be revived, the inspiration and directness of vision which even now subsists among the possessors of the ancient traditions, the inborn skill and taste of the race, the dexterity of the Indian hand and the intuitive gaze of the Indian eye must be recovered and the whole nation lifted again to the high level of the ancient culture — and higher.
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VII


PREMISES OF ASTROLOGY

CHAPTER I

Elements

ASTROLOGY depends on three things, the position of the planets in the heavens and with regard to each other, the condition of the planets at the natal hour or at the moment of enquiry, and the general character or tout-ensemble of the horoscope. Any error or deficiency with regard to any of these three elements separately or with regard to their mutual relations will affect the work of the astrologer and vitiate its correctness or its completeness. To cast a horoscope completely is one of the most difficult operations known to science. The astrologer is born not made. It 'is as impossible to manufacture a perfect astrologer by education as to manufacture a poet. Hence the disrepute into which the profession of astrology too lightly and numerously followed, has fallen in the Kaliyuga. In addition sure truths of the true science are lost and the little that remains is replete with errors. Astrologers make lucky hits or stumble on the truth but it is only a rare genius here and there who can predict correctly and even he is never safe against error. For even when his intuition divines correctly his authorities mislead him.


The position of the planets in the heavens is determined by the sign of the zodiac through which they are passing, their relation to the ascendant sign, their precise position in the sign, reckoned by degrees and minutes; their relative position to each other by the distance of their signs from each other.

The condition of the planets is determined by the sign they are in according to which they are either elevated, fallen, ascending or descending or possibly at position-hour; by the direction of their motion at the time forward or backward, by the quality of their motion, swift, slow or normal; by their mutual relations of friendship, enmity or neutrality, by the conjunction, aspect, opposition or distance; by their nearness to the sun setting or rising, divergent or convergent; by their location in a sign friendly, neutral or hostile, fixed or moving, male or female, fiery, watery, aery, earthy or ethereal; by their relations with gentle, fierce or inconstant planets.

The character of the horoscope is determined by the number of elevated, fallen, ascending, descending or entrenched, progressive or retrogade, rapid, sluggish or moderate, well-housed or ill-housed or the rising, convergent or divergent planets; by the numbers and nature of the planetary relations, conjunctions, aspects, oppositions, by the character of the ascendant, its lord and its tenant, combinations, distributions. All these circumstances have to be considered in order to determine whether the horoscope is great, mediocre or petty, favourable or malign, strong or weak. The results have to be judged according to the character. The same details in a good horoscope will mean some- thing very different from what they could mean in one that is petty or malign or even merely strong. Moreover, even if all the positions are the same, yet the infinitesimal shifting of a planet or a change in its character will often mean the difference between life and death, success or failure. This is the reason why twins sometimes have different destinies, one dying, another living, or pursue an identical course up to a certain point, then diverge. One hears astrologers say when the minute of birth is approximately stated, that is good enough. It is the speech of incompetence or ignorance. The first necessity is to determine the exact minute or second of birth. All the general results may be potentially true, yet owing to some accident depending on a few seconds difference, none of these may have the occasion to come to pass. But if the exact details are obtainable, there is no chance of that comparatively rare but well-instanced fortuity.

CHAPTER II


THE signs of the zodiac are twelve in number, beginning from the Ram, in which the Sun reaches its elevation, and arching back to it. They are, in order, the Ram, the Bull, the Twins, the Crab, the Lion, the Girl, the Balance, the Scorpion, the Archer or Bow, the Crocodile, the Jar and the Fish. The sixth sign is usually called the Virgin in Europe, but the word gives an idea of purity which is not the character of the sign and is therefore inappropriate. Each sign has a Devata, a god or spiritual being in charge of it. He is not its master, but its protector and the protector of all who are born in the sign. Indra (Zeus, Odin) protects the Ram, Agni (Moloch, Thor) the Bull, the Aswins (Castor and Pollux) the Twins, Upendra (Baal) the Crab, Varuna (Poseidon) the Lion, Savitri or Sita (Astarte, Aphrodite) the Girl, Yama (Hades) the Balance, Aryama (Ares) the Scorpion, Mitra or Bhava (Apollo, Phoebus) the Archer, Saraswati called also Ganga (Nais) the Crocodile, Parjanya (Apis) the Jar, Nara (Nereus) the Fish. All these gods have their own character and tend to imprint it on their protege. Or it would be truer to say that men of particular characters tend to take birth under the protection of a congenial deity. Other gods stand behind the planets and the twelve houses and they also influence the temperament of the subject.

There are only two female signs, the Girl and the Crocodile; but the Twins, the Crab, the Balance, the Archer and the Fish are male with feminine tendencies. The rest are male.

There are three watery signs, the Crocodile, the Jar and the Fish; three fiery, the Bull, the Lion and the Scorpion; three earthy, the Twins, the Crab and the Girl; three aerial, the Ram, the Balance and the Archer. The only ethereal sign is the Ram and it is ethereal only when either the Sun or Jupiter occupy it.

Each alternate sign from the Ram is moving; each alternate sign beginning from the Bull is fixed.

The names of the signs have nothing to do with their character in any of these kinds, but are determined by the spiritual "totem", that is, the nervous type of the souls born in the signs. Those who are born in the Ram are brave, but mild and humane; in the Bull irascible, bold but not ferocious; in the Twins gentle, polite and worldly; in the Crab timid or anxious to please but formidable when angry, awkward but persevering and successful; in the Lion royal, bold and splendid; in the Girl amorous, charming and aesthetic; in the Balance just, mercantile, able; in the Scorpion fierce, quarrelsome and impetuous; in the Archer swift, brilliant and effective; in the Crocodile saturnine, brooding and dangerous; in the Jar thrifty, cautious and sensitive; in the Fish restless, light and inconstant. It is not always the sign of birth, however, that is most powerful in fixing the temperament, it is sometimes the sign in which the sun or the moon or else the lord of the horoscope is situated; and none of these signs can be neglected. If they are all taken into consideration according to their respective force in the horoscope, a correct idea of the character may be formed; but even then the position and mutual relations of their lords must be taken into the account. This is the reason why men born under the same sign vary so much in character.

I must, however, guard against the idea that the signs and planets determine a man's character or fate. They do not, they only indicate it, because they are the sensational, celestial and astral influences or nervous force in Nature which become the instruments of our Karma. That is why the European mystics gave the name of astral planes to the plane of sensational or nervous existence and astral fluid to the magnetic power or current of nervous vital force in a man. It is this same vital force which pours upon us from all parts of the solar system and of this physical universe. But man is mightier than his sensations or vitality or the sensational or vital forces of the universe. Our fate and our temperament have been built by our own wills and our own wills can alter them.

CHAPTER III


The Planets

THE word planets as applied to the celestial instruments of our fate in the modern astrology is something of a misnomer. It is more accurate of the planets of the mental worlds than of the material solar system; for in the spherical system of the sūksma jagat even the sun and the moon are planets, each circling in its own sphere round the central, fixed, but revolving earth. But a better term is the Indian word graha, those that have a hold on the earth. There are seven old planets, the Sun, Moon, Mars, Mercury, Jupiter, Venus, Saturn, and two others in process of creation, Rahu and Ketu. In addition there are two dead planets corresponding to Uranus and Herschel and two others not yet discovered. They are called aprakāśita graha, unrevealed or unmanifest planets. The last four have inappreciable results except in certain physical and mental details. They may slightly affect the minute circumstances of an event, not its broad outlines. They may give certain kinks in thought, character and physique, but do not seriously modify them. They are known but ignored by Indian astrology.

Different names are given to the planets by the Indian astronomers and for astrological purposes they are much more appropriate. Mars is Mangal, the auspicious, euphemistically so termed because of his great malignancy; Mercury is Budha, the clever, intellectual god, son of the Moon and Tara, wife of Brihaspati; Jupiter is Brihaspati, Prime Minister of Indra, spiritual and political adviser of the Gods; Venus is Sukra, who occupies the same position to the Titans; Saturn is the malevolent Shani, child of the Sun. Rahu and Ketu are Titans of our mythology.

Each of these gods has his own character. Surya, the Sun is strong, splendid, bold, regal, warlike, victorious and energetic; Chandra, the Moon, is inconstant, amorous, charming, imaginative, poetical, artistic; Mangal is a politician, a soldier, crafty and rusé, unscrupulous, unmerciful, tyrannical; Budha is speculative, scientific, skilful, mercantile, eloquent, clever at all intellectual pursuits; Brihaspati is religious, learned, a philosopher, a Yogin, master of occult sciences, wise, statesmanlike, fortunate, successful, invincible, noble in mind and disposition; Sukra is self-willed, lustful, a master of statecraft, a poet, thinker, philosopher; Shani is cruel, vindictive, gloomy, immoral, criminal, unruly, destructive. Rahu is violent, headstrong, frank, furious and rapacious. Ketu is secret, meditative, unsocial, a silent doer of strong and selfish actions. Each planet has a powerful influence on the man if it shares in the governance of the horoscope.

The Sun, Mangal, Saturn, Rahu and Ketu are fierce planets. Brihaspati and Shukra, gentle and kindly; the Moon and Budha are one or the other, according to circumstances and company, they are mildly severe and hostile or tepidly kindly. The others are stronger planets. Nevertheless, the favour of the Moon or Budha, when they are wholly friendly, is a mighty influence.

The Sun is master of one sign, the Lion; the Moon, master of one sign, the Crab; all the others except Rahu and Ketu are masters of two signs each; Mangal of the Ram and the Scorpion; Mercury of the Twins and the Girl; Brihaspati of the Archer and the Fish; Shukra of the Bull and the Balance; Shani of the Crocodile and the Jar. These are their homes and, when they are entrenched in them, they are exceedingly powerful and auspicious. Rahu and Ketu are still wanderers, homeless.

But they are still more powerful and auspicious when elevated. The Sun is elevated in the Ram, dejected in the Balance; the Moon elevated in the Balance, dejected in the... ; Mars elevated in the Jar, dejected in the Crab; Mercury elevated in the Balance, dejected in the Ram; Brihaspati elevated in the Crab, dejected in the Jar; Shukra elevated in the Twins, dejected in the Archer; Shani elevated in the Girl, dejected in the Fish; Rahu elevated in the Bull, dejected in the Scorpion; Ketu elevated in the Scorpion, dejected in the Bull. When dejected the planet is weak to help but strongly maleficent. Moving from elevation to dejection, a planet is descendent, from dejection to elevation, ascendant. A descendent planet tends towards weakness, an ascendant to strength, but it is better on the whole to have a planet just descendent than a planet only just ascendant. A good conjunction, helpful influence or favourable situation will go far to neutralise evil tendencies and vice versa.

When setting in the rays of the Sun or in opposition to the Sun, a planet tends to weakness, but not to maleficence. When it is convergent, coming from opposition to set, it grows in heat of force and is only eclipsed for the short period of its set, emerging full of energy. In its divergence it loses the energy. It never, however, forfeits by relation to the Sun its other sources of strength.

Forward motion brings fortune, devious motion delays, backward motion brings opposite results. According as the motion is swift, slow or normal, will be the pace of the good or evil fortune.

Beyond this the planets have certain mutual relations. A planet is in conjunction with another when in the same sign; in opposition when farthest away from it; in aspect when at a certain distance. Brihaspati when looking at a planet in the fifth or ninth house from it, starting from its own position, Mangal when looking at a planet in the fourth or eighth, Shani when looking at a planet in the third or tenth is said to have a full sight or aspect. All have otherwise full aspect when in opposition, three-quarters aspect on the third and tenth houses, half aspect on the fifth and ninth, quarter aspect on the fourth and eighth, no aspect, that is, absence of any relation on the second, sixth and eleventh.

Each planet has natural friends, enemies or neutrals. The Sun is friends with all planets except Rahu and Ketu who are enemies and Budha who is neutral. The Moon is friends with all planets except Rahu, Ketu and Brihaspati who are enemies; Mangal has as friends the Sun, Brihaspati, Rahu, Ketu and Shani, as enemies the Moon and Mercury, as a neutral Shukra. Budha has as friends the Sun, Moon, Brihaspati, Rahu, Ketu and Shukra, as enemies Mangal and Shani. Brihaspati has as friends the Sun, Mangal, Budha, Rahu and Ketu, as enemies the Moon and Shukra, as a neutral Shani. Shukra has as friends the Sun, Moon, Budha, Shani, Rahu and Ketu, as enemy Brihaspati, as a neutral Mangal. Shani has as friends the Sun, Moon and Budha, as enemies Mangal and Brihaspati, as neutral Rahu, Ketu and Shukra. Rahu and Ketu have common enemies, the Sun and Moon, friends in each other, Brihaspati, Shukra and Shani, neutrals in Budha and Mangal.

These relations are fixed by the past of the Devatas. But they have also occasional relations. A planet in conjunction with another or harbouring it in its house or harboured by it becomes its friend. There is no occasional neutrality; moreover it shares its host's or its partner's friendships and enmities, not its neutralities. It may have at the same time a neutral friendship and an occasional enmity to another. In that case it does not become neutral, but is sometimes friendly, sometimes inimical. The natural is the stronger feeling.

There are finally certain gods who stand behind these planets. Behind the Sun and Moon is Vishnu, behind Mangal and Shani Rudra, behind Shukra, Rahu and Ketu is Kali, behind Budha Lakshmi, and behind Brihaspati Durga. Vishnu gives royalty and victory, Rudra force and fortune. Kali subversive genius and destructive energy, Lakshmi wealth and ease, Durga wisdom, protection and glory.
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