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Publisher’s Note

This volume contains letters in which Sri Aurobindo referred
to his life and works, his sadhana or practice of yoga, and the
sadhana of members of his ashram. Many of the letters appeared
earlier in Sri Aurobindo on Himself and on the Mother (1953)
and On Himself: Compiled from Notes and Letters (1972).
These previously published letters, along with many others,
appear here under the new title Letters on Himself and the
Ashram.

The letters included in the present volume have been selected
from Sri Aurobindo’s extensive correspondence with members
of the Ashram and outside disciples between November 1926
and November 1950. Letters he wrote before November 1926
are published in Autobiographical Notes and Other Writings
of Historical Interest, volume 36 of THE COMPLETE WORKS
OF SRI AUROBINDO. That volume also contains remarks by Sri
Aurobindo on his life and works that were written as corrections
of statements made by biographers and others, public messages
on world events, letters to public figures, and public statements
on his ashram and path of yoga.

The letters on the sadhana of members of the Ashram se-
lected for publication in Part Four of the present volume differ
from those published in Letters on Yoga, volumes 28-31 of
THE COMPLETE WORKS, in that they are framed historically by
events and conditions in the Sri Aurobindo Ashram between
1926 and 1950. The dates and the questions of Sri Aurobindo’s
correspondents that accompany many of the letters in the present
volume make the historical context clear. The letters included in
Letters on Yoga were also written to Ashramites and outside
disciples during the 19261950 period, but they deal with Sri
Aurobindo’s yoga in a more general way, and thus are less in need
of the contextualisation provided by the questions and dates.



The letters in the present volume have been arranged by
the editors in five parts, the last of which includes mantras
and messages. The texts have been checked against all available
handwritten, typed and printed versions.



CONTENTS

PART ONE
REMARKS ON HIS LIFE AND WORKS AND ON
HIS CONTEMPORARIES AND CONTEMPORARY EVENTS

Section One
Reminiscences and Remarks on Events in His Outer Life

His Life and Attempts to Write about It 5
His Name 8
Life in England, 1879-1893 9
Life in Baroda, 1893-1906 13
Political Career, 1906-1910 17
Outer Life in Pondicherry, 1910-1950 28
Section Two
General Remarks on His Life
Remarks on His Life in Pondicherry after 1926 35
His Temperament and Character 44
Heredity, Past Lives, Astrology 55
Section Three
Remarks on Himself as a Writer and on His Writings
On Himself as a Writer 63
Weriting for Publication 67
On His Published Prose Writings 74
The Terminology of His Writings 141

Section Four
Remarks on Contemporaries and on Contemporary Problems

Remarks on Spiritual Figures in India 161
Remarks on European Writers on Occultism 183
Remarks on Public Figures in India 184
Remarks on Public Figures in Europe 203
Remarks on Indian Affairs, 1930-1946 205

Remarks on the World Situation, 1933 -1949 209



CONTENTS

PART TWO
HIS SADHANA OR PRACTICE OF YOGA

Section One

Sadhana before Coming to Pondicherry in 1910
Ordinary Life and Yoga
Early Experiences
The Realisation of January 1908
Experiences in Alipur Jail, 1908 -1909

Section Two

Sadhana in Pondicherry, 1910-1950
The Early Years in Pondicherry, 1910-1926
The Realisation of 24 November 1926
The Sadhana of 1927-1929
General Remarks on the Sadhana of the 1930s
The Supramental Yoga and Other Spiritual Paths
Remarks on the Current State of the Sadhana,

1931-1947

Section Three
Some Aspects of the Sadhana in Pondicherry
Inner Vicissitudes and Difficulties
Unusual Experiences and States of Consciousness

PART THREE
THE LEADER AND THE GUIDE

Section One
The Guru and the Avatar
The Guru
The Question of Avatarhood

Section Two
Help and Guidance
Help from the Guide
Guidance through Correspondence

227
231
239
263

269
270
273
277
298

319

371
383

395
399

437
450



CONTENTS

Sri Aurobindo’s Force 479

Therapeutic Force and Healing 497

Lights, Visions, Dreams 515

Darshan 520

Contact with People Outside the Ashram 526
PART FOUR

THE PRACTICE OF YOGA IN THE ASHRAM AND OUTSIDE

Section One
The Practice of Yoga in the Ashram, 1926-1950

Entering Sri Aurobindo’s Path 539
Admission, Staying, Departure 559
The Ashram and Its Atmosphere 630
Sadhana in the Ashram 634
Discipline in the Ashram 672
Rules in the Life of the Ashram 676
The Ashram and Religion 696
Human Relations and the Ashram 705
Work in the Ashram 742
Life and Death in the Ashram 759
Miscellaneous Matters 794

Section Two

The Practice of Yoga in the Ashram and the Outside World
The Ashram and the Outside World 811
Yoga Centres and Movements 814

PART FIVE
MANTRAS AND MESSAGES

Section One

Mantras
On Mantras 825
Mantras Written by Sri Aurobindo 829



CONTENTS

Section Two
Messages
Messages Written for Special Occasions 837

NOTE ON THE TEXTS 847



Letters on Himself and the Ashram

Selected Letters on His Outer and Inner Life,

His Path of Yoga and the Practice of Yoga in His Ashram






Sri Aurobindo in Pondicherry, c. 1915-1918






Part One

Remarks on His Life and Works
and on His Contemporaries

and Contemporary Events






Section One

Reminiscences and Remarks

on Events in His OQuter Life






His Life and
Attempts to Write about It

Knowing about Things in His Past

For a long time I have wanted to hear something about the
early days in Pondicherry from those who lived with you then.
This morning I approached X and asked him. He agreed to
tell me and a few friends some stories and anecdotes. Do you
think it undesirable or objectionable in any way?

I do not know whether it is of much utility. Besides, it would be
only myself who could speak of things in my past, giving them
their true form and significance. But as you have arranged it, it
can be done. 11 August 1933

On Writing His Biography

This [a proposed book in Telugu] is not a publication for which
the Asram is responsible. If the outer facts of the life are corrected
there is no harm, but nothing should be said about the inner
things of the life here. It is not necessary to give the book so
much importance or try to make it an authoritative biography.

14 May 1933

[B.R. DHURANDHAR TO A.B. PURANIL:| My friend and col-
league Mr. P.B. Kulkarni is the author of several books in
Marathi, including a life of C.R. Das. He is now writing a
biography of Sri Aurobindo Ghose. He has been collecting
material for many years and has already written around 200
pages. As he wants the biography to be authentic he is trying
to approach persons who have come into contact with Sri AG.
Please be kind enough to extend your cooperation to him.

I am not interested in my own biography. Who is this Dhuran-
dhar or this Kulkarni?
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Is there any reply to be sent to this letter?

I don’t think a reply is necessary. If I am to be murdered in
cold print, it had better be done without my disciples becoming
abettors of the crime. 24 June 1933

This idea of a “Life” going into details and personalities is itself
an error. I wrote the brief life given to Dilip as containing all
that I wanted to be said about me for the present.! The general
public can know about my philosophy and Yoga and general
character of my work, it has no claim to know anything about
the personal side of my life or of that of the Asram either.

30 October 1935

First of all what matters in a spiritual man’s life is not what he
did or what he was outside to the view of the men of his time
(that is what historicity or biography comes to, does it not?) but
what he was and did within; it is only that that gives any value
to his outer life at all. It is the inner life that gives to the outer
any power it may have, and the inner life of a spiritual man
is something vast and full and, at least in the great figures, so
crowded and teeming with significant things that no biographer
or historian could ever hope to seize it all or tell it.

9 February 1936

Here is a tempting offer. A publisher writes to me: “We are
beginning a series of biographies. ... We propose that you
take up Sri Aurobindo’s biography. We shall give you very
good terms, as you are well qualified for the task.” If I decline

1 The “brief life” referred to here is “Sri Aurobindo: A Life Sketch”, reproduced
on pages 5—10 of Autobiographical Notes and Other Writings of Historical Interest,
volume 36 of THE COMPLETE WORKS OF SRI AUROBINDO. See also Sri Aurobindo’s
letters to Dilip Kumar Roy about the “Life Sketch™ and about biography in general on
pages 11-13 of the same volume. — Ed.
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I am sure they will just get it done by someone else. What do
you say?

There is no one who can write my biography nor is this the
time to do it, supposing it has to be done at all. If the outward
facts of the life are meant, anybody can do that and it has no
importance — the best thing is to have some outsider to do that
mess, if mess there must be.

Comments on the Work of a Biographer

Girija’s writings are of no importance.” I don’t think there is
anything on which we can call upon them to stop his articles.
He will claim the right to personal judgment and interpretation
of facts, as regards the mask of spirituality over the secret society
and the “ruthless murders” and there is nothing else on which
objection can be based. Let him go his way unnoticed.

2 Girijashankar Raychaudhuri was the author of a Bengali study of Sri Aurobindo’s
early life. See Autobiographical Notes and Other Writings of Historical Interest, pp. 88
and 562. —Ed.



His Name

“Aurobindo”

But look at the irony of human decisions and human hopes. My
father who wanted all his sons to be great men — and succeeded
in a small way with three of them — in a sudden inspiration gave
me the name Aurobindo, till then not borne by anyone in India
or the wide world, that I might stand out unique among the great
by the unique glory of my name. And now look at the swarm of
Aurobindos with their mighty deeds in England, Germany and
elsewhere! Don’t tell me it is my fault because of my indiscretion
in becoming famous. When I went to the National College in
the Swadeshi days which was my first public step towards the
ignominies of fame, there was already an Aurobindo Prakash
waiting for me there with the sardonic comment of the gods
printed on his learned forehead. Aurobindo Prakash, indeed!

‘SAG”

I do not use the initials AG —they have been discarded long
ago. 14 September 1933



Life in England, 1879-1893

An Early Memory

I am not at all concerned about Nicodemus and what seems
to me his stupid and ignorant question; he brings a fantastic
physical notion across Christ’s teaching and I am afraid I must
hold him partially responsible for Freud’s sexual meanderings
and his craze for going back into his mother’s womb. I don’t
myself remember any blissful sojourn in that locality in my case
and I don’t believe in it and I am quite sure I never felt any
passion for returning there. The great Sigismund must have had
it, I suppose, and remembered that blissful period and felt a
longing for beatific return and I suppose others must have had
it unless its acceptance is only a result of a general acceptance of
the papal infallibility of Sigismund in psycho-analytical matters,
about which few people have any direct reliable knowledge or
can form a truly independent conviction based on truly indepen-
dent evidence. I believe the practical methods and evidence for
the success of psycho-analysis are made up mostly of suggestion
and auto-suggestion; for suggestion and auto-suggestion can do
almost anything and can make you believe in anything and ev-
erything. Many of these suggestions seem to me quite artificial
and their forced connection with sex to be quite groundless. For
instance, there is the suggestion of the dream of being stabbed
with a knife, which they say is a rendering by the subliminal of
an actual sex-probe, and of that you can obviously persuade a
patient who is under your influence. I myself had when a boy of
8 or 9 a vivid dream which I never forgot of myself alone in my
bed — 1 used to be sent to bed much earlier than my brothers
— and lay there in a sort of constant terror of the darkness and
phantoms and burglars till my brothers came up [incomplete]
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Exposure to Christianity

[Lines from a poem submitted to Sri Aurobindo:]

Soul of poet, thine be quiet
Of the Virgin’s prayerful countenance . . .

[Underlining “prayerful countenance”:] Lord God! you bring
me back to my childhood’s agonies in an English Nonconformist
chapel. 11 September 1933

Education in England

This afternoon I was doing japa as usual and dropped off to
sleep. Then I saw a curious dream. . . . I sang and the song was
on Shiva, and was so ecstatic that you got up and blessed me,
joining in the hymn. . . . Tell me, however, do you ever sing —
I don’t mean music of the spheres but our mortal songs with
musical intervals as we understand, as for instance Mother
does?

No —1I don’t sing on the physical plane. My education in Eng-
land was badly neglected — though people say to the contrary.
I filled in most of the lacunae afterwards, but some remained
of which the musical gap is one. But that is no reason why I
should not sing on the supraphysical plane where you met me.
There is no exact correspondence between the formation here
and the formations there. On the contrary on these inner planes
the subliminal as they call it in Europe — that is to say, our inner
selves — is full of powers which have not emerged — yet at least
— in the physical consciousness. And especially as I was full of
Shiva in your experience there is no reason why I should not
have sung for I suppose Shiva sings as well as dances?

31 August 1933

I.C.S. Examination

Do you think your I.C.S. examination answer papers of 1892
have been preserved by the authorities? I was thinking of
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getting them if possible, in order to preserve them as a relic
with us. Perhaps they do not give them out or they might have
disposed of them.

Not likely that they keep such things. 1 May 1936

A Cambridge Anecdote

While we all agree that we all lie, X thinks she is incapable of
lying.

Lies? Well, a Punjabi student at Cambridge once took our breath
away by the frankness and comprehensive profundity of his
affirmation: “Liars! But we are all liars!” It appeared that he
had intended to say “lawyers”, but his pronunciation gave his
remark a deep force of philosophic observation and generalisa-
tion which he had not intended! But it seems to me the last word
on human nature. Only the lying is sometimes intentional, some-
times vaguely half-intentional, sometimes quite unintentional,
momentary and unconscious. So there you are!

Learning Languages

It seems most people read more than they assimilate. They
read lots of French stories, novels and dramas very rapidly
and as a result they hardly assimilate the idioms, phrases,
grammatical peculiarities, etc. I find it surprising that X and Y
commit elementary errors when they speak. I think one ought
to read a book three to four times.

I suppose most learn only to be able to read French books, not
to know the language well. X writes and reads fluently but he
does not know the grammar — he has only just begun to learn
it. Y does not know French so well — he has learned mostly by
typing a lot of things in French. It is not many who know French
accurately and idiomatically. Z was the best in that respect. I
don’t think many people would consent to make a principle of
reading each book 3 or 4 times in the way you advocate, for very
few have the scholarly mind — but two or three books should
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be so read —1 learnt Sanskrit by reading the Naladamayanti
episode in the Mahabharat like that with minute care several
times. 25 March 1937

First Reading of the Upanishads

Is it true that the deep significance of mantras like “OM
Shanti Shanti Shanti” and of words like “paix” in the Mother’s
Prayers is lost because of too much familiarity?

Yes, it must be the familiarity — for I remember when I first
read the OM Shanti Shanti Shanti of the Upanishads it had a
powerful effect on me. In French it depends on the form or the
way in which it is put. 14 February 1936

The European Temperament

How is it that most Europeans manage to remain cheerful,
while in India there is so much gloom and moroseness in
family life, and cunning, strategy and selfishness in social life?
Half of the cheerfulness in Europeans, I suspect, comes not so
much from intrinsic joy or humour as from the discipline of
having good manners.

It is largely the latter —to show one’s bad moods in society
is considered bad form and indicating want of self-control; so
people in Europe usually keep their worse side for their own
house and family and don’t show it outside. Some do but are
considered as either neurasthenic or as having a “sale caractére”.
But apart from that Europeans have, I think, more vitality than
Indians and are more elastic and resilient and less nervously
sensitive. There are plenty of exceptions, of course, but gener-
ally, I think, that is true. In family life it is more of the rajasic
ego than gloom and moroseness that creates trouble. Gloom and
moroseness generally meet with ridicule as a “Byronic” or tragic
affectation, so it is very soon discouraged. Cunning, strategy
and selfishness in social life is considered in France at least to be
more a characteristic of peasant life —in the middle class it is
supposed to be the sign of the “arriviste”. 6 January 1937



Life in Baroda, 1893-1906

The Swaying Sensation

I was standing on a scaffolding which was swinging to and fro.
At one point I saw the walls nearby swinging like a pendulum.
I understood the reason, but the sight of swinging walls was
so vivid that I put my hand on the wall nearby to convince
myself that it was not moving — yet the “eye-mind” refused
to accept the evidence of the “touch-mind”!

But what was it due to? The sense of swinging of the scaffolding
communicating itself to the walls as it were in the impression
upon some brain centre? After travelling long in a boat I had
once or twice the swaying sense of it after coming off it, as if
the land about me was tossing like the boat — of course a subtle
physical impression, but vivid enough. 4 April 1935

Mabharashtrian Cooking

I was just invited by the Dewas Maharaja for tea. I hope he
will give me good cakes!

I hope it did not turn out like my first taste of Mahratti cookery
— when for some reason my dinner was no#n est and somebody
sent to my neighbour, a Mahratta professor, for food. I took one
mouthful and only one. Oh God! sudden hell-fire in the mouth
could not have been more surprising. Enough to burn down the
whole of London in one wild agonising swoop of flame!

15 September 1936

An Attack of Smallpox

A book says one attack of smallpox generally protects for life;
but second attacks are not uncommon.
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Well, there are people who say that smallpox attacks immunise
for only a few years.

But if it is as you say, then there are others, I suppose. There
is X among the servants for instance who nearly died of small-
pox. I myself had a slight attack in Baroda soon after I came
from England —so you needn’t try to come up and vaccinate
me. 13 April 1937

The Power of Prayer

As for prayer, no hard and fast rule can be laid down. Some
prayers are answered, all are not. An example? The eldest
daughter of my Mesho, K.K. Mitra, editor of Sanjibani, not
by any means a romantic, occult, supraphysical or even imagi-
native person, was abandoned by the doctors after using every
resource, all medicines stopped as useless. The father said “There
is only God now, let us pray.” He did, and from that moment
the girl began to recover, typhoid fever and all its symptoms
fled, death also. I know any number of cases like that. Well? You
may ask why should not then all prayers be answered? But why
should they be? It is not a machinery — put a prayer in the slot
and get your asking. Besides, considering all the contradictory
things mankind is praying for at the same moment, God would
be in a rather awkward hole, if he had to grant all of them — it
wouldn’t do. 7 October 1936

The Charm of Kashmir

Quite agree with your estimate of Kashmir. The charm of its
mountains and rivers and the ideal life dawdling along in the
midst of a supreme beauty in the slowly moving leisure of a
houseboat — that was a kind of earthly Paradise — also writing
poetry on the banks of the Jhelum where it rushes down Kashmir
towards the plains. Unfortunately there was the over-industrious
Gaekwar to cut short the Paradise! His idea of Paradise was
going through administrative papers and making myself and
others write speeches for which he got all the credit. But after
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all, according to the nature, to each one his Eden.
7 November 1938

The Age of Swami Brahmananda

Captain Guha, an Assistant Surgeon, asked me whether there
was any proof that Swami Brahmananda of Chandod lived
for 400 years. Could you possibly enlighten me?

There is no incontrovertible proof. 400 years is an exaggeration.
It is known however that he lived on the banks of the Nar-
mada for 80 years and when he arrived there, he was already
in appearance at the age when maturity turns towards over-
ripeness. He was when I met him just before his death a man
of magnificent physique showing no signs of old age except
white beard and hair, extremely tall, robust, able to walk any
number of miles a day and tiring out his younger disciples,
walking too so swiftly that they tended to fall behind, a great
head and magnificent face that seemed to belong to men of
more ancient times. He never spoke of his age or of his past
either except for an occasional almost accidental utterance. One
of these was spoken to a disciple of his well known to me, a
Baroda Sardar, Mazumdar (it was on the top storey of his house
by the way that I sat with Lele in Jan. 1908 and had a decisive
experience of liberation and Nirvana). Mazumdar learned that
he was suffering from a bad tooth and brought him a bottle of
Floriline, a toothwash then much in vogue. The Yogi refused
saying, “I never use medicines. My one medicine is Narmada
water. As for this tooth I have suffered from it since the days of
Bhao Girdi.” Bhao Girdi was the Maratha general Sadashiv Rao
Bhao who disappeared in the battle of Panipat and his body was
never found. Many formed the conclusion that Brahmananda
was himself Bhao Girdi, but this was an imagination. Nobody
who knew Brahmananda would doubt any statement of his —
he was a man of perfect simplicity and truthfulness and did not
seek fame or to impose himself. When he died he was still in full
strength and his death came not by decay but by the accident
of blood poisoning through a rusty nail that entered into his
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foot as he walked on the sands of the Narmada. I had spoken
to the Mother about him, that was why she mentioned him
in her Conversations which were not meant for the public —
otherwise she might not have said anything as the longevity of
Brahmananda to more than 200 years depends only on his own
casual word and is a matter of faith in his word. There is no
“legal” proof of it. I may say that three at least of his disciples
to my knowledge kept an extraordinary aspect and energy of
youth even to a comparatively late or quite advanced age — but
this perhaps may be not uncommon among those who practise
both Raja and Hatha Yoga together. 1 February 1936

Learning Gujarati

I learned Gujarati not for the literature but because it was the
language of Baroda where I had to live for 13 years. I have now
picked it up again because there are so many Gujarati sadhaks
who do not know English — just as I am picking up Hindi now.

25 December 1935



Political Career, 1906-1910

Mother India

When you wrote that you looked upon India not as an inert,
dead mass of matter, but as the very Mother, the living Mother,
I believe that you saw that Truth.

My dear sir, I am not a materialist. If I had seen India as only a
geographical area with a number of more or less interesting or
uninteresting people in it, I would hardly have gone out of my
way to do all that for the said area.

Is there something in what you wrote? Or was it just poetic or
patriotic sentiment?

Merely a poetic or patriotic sentiment — just as in yourself only
your flesh, skin, bones and other things of which the senses give
their evidence are real, but what you call your mind and soul do
not really exist being merely psychological impressions created
by the food you eat and the activity of the glands. Poetry and
patriotism have of course the same origin and the things they
speak of are quite unreal. Amen. 11 February 1936

Two Wings of the Independence Movement

It is common today to read and hear the statements of influ-
ential Indian leaders condemning the revolutionary efforts of
their compatriots in by-gone years. Yet I think that there is
little doubt but that the Bengali “revolution”, to name one
phase of the larger movement, was of paramount importance
in the understanding and realisation of the goals for which the
nationalism of the 20th century was heading.

Sri Aurobindo has received your letter.! He says there were two

1 Written by Sri Aurobindo to bis secretary, who replied to the correspondent. — Ed.
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wings to the Independence Movement. First, there was the exter-
nal political and constitutional movement. And secondly there
was the revolutionary movement which meant a preparation for
an armed revolt. He considered both the movements necessary
and had his share in preparing both. 19 April 1949

The Swadeshi Movement (1905-1910)
and Later Developments

When I read the speeches you delivered before 1910, it seems
to me as if Gandhi had almost copied everything from that —
Swaraj, Samiti, Non-cooperation, and so on. If not outwardly
he must have received these things from you in an occult way.

The whole of Gandhi’s affair is simply our passive resistance
movement given an ethical instead of a political form, applied
with a rigid thoroughness which human nature except in a mi-
nority cannot bear for long and given too a twist which seems
to me to make it harmful to the sane balance and many-sided
plasticity necessary for national life. What with Gandhi, Hitler
and the rest (very different people but all furiously one-sided
and one-ideaed) a large part of humanity seems to have gone off
its balance in these times. 21 September 1934

Did you enjoy the article “Fifty Years of Growth” by K.R.
Kripalani in the Visva-Bharati?* Fifty years of growth refers
by the way to the Congress. About the Swadeshi period he
writes: “A long time was to elapse before we were to appreciate
the infinite possibilities of the muddy waters at hand. In the
meantime something startlingly romantic happened. . . .
“The fountain [of undefiled water] was cut by the fiery
shafts of Tilak, Vivekananda, and Aurobindo, among others.
They gave to Indian Nationalism its fiery basis in India’s an-
cient cultural glory and its modern mission. . . . It is always
more beautiful and more inspiring to contemplate the Idea

2 K.R. Kripalani, “Fifty Years of Growth”, The Visva-Bharati Quarterly, vol. I, part
IV, New Series (February— April 1936), pp. 53 -60.



Political Career, 1906-1910 19

and be drunk with it than to face the actual facts and touch
the running sores. . . .

“But this spirit, fiery and beautiful as it was, was fraught
with grave dangers. The glory that it invoked and the pas-
sion that it aroused were so intensely Hindu that Muslims
were automatically left out. Not that they were deliberately
excluded. . . . However that may be, it seems now not un-
likely that had the influence of Tilak and Aurobindo lasted
in its original intensity, we might have had two Indias to-
day —a Hindu-istan and a Pak-istan, both overlaying and
undermining each other. . . .

“However that be, the fact remains that the conditions
of our country being what they were, the beneficial effects of
Tilak’s and of Aurobindo’s political personalities were soon
exhausted, and might, if prolonged, have proved dangerous,
if Gandhiji had not come on the scene. . ..”

Subject, politics, — taboo. Writer Kripalani a “romantic” and
“idealistic” visionary without hold on realities, living only in
academic ideas —so not worth commenting. All the present
Congress lot seem to be men who live in ideas only, mostly sec-
ondhand, borrowed from Europe (Socialism, Communism etc.),
borrowed from Gandhi, borrowed from tradition or borrowed
from anywhere; Kripalani looks down on the old Moderates for
being in a different way exactly what he himself is — only they
were classics and not romantics. So what is the use of reading
their “histories”? However quite privately and within brackets®
I will enlighten you on one or two points.

(1) The Swadeshi movement was idealist on one side (no
great movement can go without an ideal), but it was perfectly
practical in its aims and methods. We were quite aware of the
poverty of India and its fallen condition, but we did not try to
cure the poverty by Khaddar and Hindi prachar. We advocated
the creation of an industrial India and made the movement a
Swadeshi movement in order to give that new birth a field and
favourable conditions — cottage industries were not omitted in

3 Sri Aurobindo put brackets at the beginning and end of this reply to indicate that it
was not to be circulated in the Ashram at that time. — Ed.
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our view, but there were no fads. The Swadeshi movement
created the following very practical effects:

(a) It destroyed the Moderate reformist politics and
spread the revolutionary mentality (as Jawaharlal now calls it)
and the ideal of independence.

(b) It laid the foundations of an industrial India (not
of course wholly industrial, that was not our intention) which is
however slowly growing today.

(c) It brought in the commercial classes and the whole
educated middle class into the political field—and not the
middle class only, while Moderatism had touched only a small
fringe.

(d) It had not time to bring in the peasantry, but it had
begun the work and Gandhi only carried it farther on by his
flashy and unsound but exciting methods.

(e) It laid down a method of agitation which Gandhi
took up and continued with three or four startling additions,
Khaddar, Hindiism, Satyagraha = getting beaten with joy, Khi-
lafat, Harijan etc. All these had an advertisement value, a power
of poking up things which was certainly livelier than anything
we put into it. Whether the effects of these things have been
good is a more doubtful question.

(2) As a matter of fact the final effects of Gandhi’s movement
have been

(a) A tremendous fissure between the Hindus and Ma-
homedans which is going to be kept permanent by communal
representation.

(b) A widening fissure between caste Hindus and Hari-
jans, to be made permanent in the same way.

(c) A great confusion in Indian politics which leaves it
a huge mass of division, warring tendencies, no clear guide or
compass anywhere.

(d) A new constitution which puts the conservative class
in power to serve as a means of maintaining British domination
or at least as an intolerable brake on progress—also divides
India into five or six Indias, Hindu, Moslem, Pariah, Christian,

Sikh etc.
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(e) A big fiasco® of the Non-Cooperation movement
which is throwing politics back on one side to reformism, on
the other to a blatant and insincere Socialism.

That, I think, is the sum and substance of the matter.

As for the Hindu-Moslem affair, I saw no reason why the
greatness of India’s past or her spirituality should be thrown
into the waste-paper basket in order to conciliate the Moslems
who would not at all be conciliated by such a stupidity. What
has created the Hindu-Moslem split was not Swadeshi, but the
acceptance of the communal principle by the Congress, (here
Tilak made his great blunder), and the farther attempt by the
Khilafat movement to conciliate them and bring them in on
wrong lines. The recognition of that communal principle at
Lucknow made them permanently a separate political entity in
India which ought never to have happened; the Khilafat affair
made that separate political entity an organised separate polit-
ical power. It was not Swadeshi, Boycott, National Education,
Swaraj (our platform) which made this tremendous division,
how could it? Tilak whom the Kripalani man blames along with
me for it, is responsible not by that, but by his support of the
Lucknow affair — for the rest, Gandhi did it with the help of his
Ali brothers.

There you are. On a tabooed subject — it is, I think, enough.
Not at all for circulation you understand and quite confidential.

14 April 1936

Living Dangerously

There is a coward in every human being — precisely the part in
him which insists on “safety” — for that is certainly not a brave
attitude. [ admit however that [ would like safety myself if I could
have it — perhaps that is why I have always managed instead to

4 Tam referring to my prophecy made at the beginning of the Non-Cooperation move-
ment, “It will end in a great confusion or in a great fiasco.” I was not a correct prophet,
as [ have pointed out before. It should have run, “It will end in a great confusion and a
great fiasco.” But after all I was not speaking from the supramental which alone can be
infallible.
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live dangerously and follow the dangerous paths dragging so
many poor X’s in my train. 5 January 1935

You wrote the other day that you have lived dangerously. All
that we know is that you were a little hard up in England
and had just a little here in Pondicherry at the beginning. In
Baroda we know that you had a very handsome pay and in
Calcutta you were quite well off. Of course, that can be said
about Mother, but we know nothing about you.

I was so astonished by this succinct, complete and impeccably
accurate biography of myself that I let myself go in answer! But
I afterwards thought that it was no use living more dangerously
than I am obliged to, so I rubbed all out. My only answer now

able and unadventurous career you have given me. I note also
that the only danger man can run in this world is that of the
lack of money. Karl Marx himself could not have made a more
economic world of it! But I wonder whether that was what
Nietzsche meant by living dangerously? 15 January 1935

I was grieved to see that you rubbed off what you wrote. We
want to know so much of your life, of which we know so
little!

Why the devil should you know anything about it?

Of course I didn’t mean that lack of money is the only danger
one can be in. Nevertheless, is it not true that poverty is one of
the greatest dangers as well as incentives? Lives of great men
show that.

You are writing like Samuel Smiles. Poverty has never had any
terrors for me nor is it an incentive. You seem to forget that I
left my very safe and “handsome” Baroda position without any
need to it, and that I gave up also the Rs. 150 of the National
College Principalship, leaving myself with nothing to live on. I



Political Career, 1906-1910 23

could not have done that if money had been an incentive.

I know that the idea has obvious fallacies, but isn’t it broadly
true?

Not in the least.

But what is the use of telling me what Nietzsche meant by
living dangerously, and how am I to know that you mean the
same?

Certainly not the commercial test. I was quoting Nietzsche — so
the mention of him is perfectly apposite.

Kindly let us know by your example what you mean by living
dangerously.

I won’t. It is altogether unnecessary besides. If you don’t realise
that starting and carrying on for ten years and more a revo-
lutionary movement for independence without means and in a
country wholly unprepared for it meant living dangerously, no
amount of puncturing of your skull with words will give you
that simple perception. And as to the Yoga, you yourself were
perorating at the top of your voice about its awful, horrible,
pathetic and tragic dangers. So — 16 January 1935

I beg to submit my apologies. I committed this folly because
of ignorance of facts. Believe me, I did not know that you
were the brain behind the revolutionary movement and its
real leader till I read the other day what Barinbabu has written
about you. I only knew that you were an extremist Congress
leader, for which the Government was shadowing and sus-
pecting you. Now that it is confirmed by you, I know what is
meant by the phrase “living dangerously”.

Wait a sec. I have admitted nothing about “Barinbabu” — only
to having inspired and started and maintained while I was in
the field a movement for independence. That used at least to be
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a matter of public knowledge. I do not commit myself to more
than that. My dear fellow, I was acquitted of sedition twice and
of conspiracy to wage war against the British Raj once and each
time by an impeccably British magistrate, judges or judge. Does
not that prove conclusively my entire harmlessness and that I
was a true Ahimsuk? 17 January 1935

Politics and Truth-Speaking

Would it not sometimes be dangerous to speak truth, e.g.,
in politics, war, revolution? The truth-speaking moralist who
would always insist on not concealing anything may bring
disaster by revealing the plans and movements of one side to
the opposite side.

Politics, war, revolution are things of stratagem and ambush
— one cannot expect the truth there. From what I have heard
Gandhi himself has played tricks and dodges there. Das told me
it was impossible to lead men in politics or get one’s objects
without telling falsehoods by the yard and he was often feeling
utterly disgusted with himself and his work, but supposed he
would have to go through with it to the end.

There is no necessity to reveal one’s plans and movements
to those who have no business to know it, who are incapable
of understanding or who would act as enemies or spoil all as
a result of their knowledge. Secrecy is perfectly admissible and
usual in spiritual matters except in special relations like that
of the shishya to the guru. We do not let people outside know
what is going on in the Asram but we do not tell any lies about it
either. Most Yogis say nothing about their spiritual experiences
to others or not until long afterwards and secrecy was a gen-
eral rule among the ancient Mystics. No moral or spiritual law
commands us to make ourselves naked to the world or open up
our hearts and minds for public inspection. Gandhi talked about
secrecy being a sin but that is one of his many extravagances.

17 May 1936
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Some Political Associates

I knew very well Sister Nivedita (she was for many years a friend
and a comrade in the political field) and met Sister Christine, —
the two closest European disciples of Vivekananda. Both were
Westerners to the core and had nothing at all of the Hindu out-
look; although Sister Nivedita, an Irishwoman, had the power
of penetrating by an intense sympathy into the ways of life of
the people around her, her own nature remained non-Oriental
to the end. Yet she found no difficulty in arriving at realisation
on the lines of Vedanta.

I knew Satish Mukherji when he was organising the Bengal
National College (1905-7), but afterwards I had no contact
with him any longer. Even at that time we were not intimate and
I knew nothing about his spiritual life or attainments — except
that he was a disciple of Bijoy Goswami— as were also other
political coworkers and leaders, like Bipin Pal and Manoranjan
Guha. I knew Satish Mukherji only as a very able and active
organiser in the field of education—a mission prophetically
assigned to him, I was told, by his guru, — nothing more.

3 December 1932

Charu Dutt, I.C.S., wrote a review of Jawaharlal’s Autobiog-
raphy in the Visva-Bharati review last month. Did you know
him well of yore? Political?

Charu Dutt? Yes, saw very little of him, for physically our way
lay far apart, but that little was very intimate, one of the kind
of men whom I used to appreciate most and felt as if they had
been my friends and comrades and fellow-warriors in the battle
of the ages and could be so for ages more. But curiously enough
my physical contact with men of his type — there were two or
three others — was always brief. Because I had something else
to do this time, I suppose. 28 September 1936
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The Surat Congress (1907)

I happened to read an article in which the author mentions
the Surat Congress, but strangely enough he does not even
mention your name whereas Tilak, Lal, Pal take the prominent
place. It is impossible he could not have known the part you
played. In a Gujarati novel, K. M. Munshi has brought you
in and indicated you were the central figure, putting certain
things in movement and keeping behind the veil. X also says
that Tilak used to consult you. How is it these things are
forgotten by these Gandhiites?

Probably they know nothing about it, as these things happened
behind the veil. History very seldom records the things that were
decisive but took place behind the veil; it records the show in
front of the curtain. Very few people know that it was I (without
consulting Tilak) who gave the order that led to the breaking
of the Congress and was responsible for the refusal to join the
new-fangled Moderate Convention which were the two decisive
happenings at Surat. Even my action in giving the movement in
Bengal its militant turn or founding the revolutionary movement
is very little known. 22 March 1936

Leaving Politics

I may also say that I did not leave politics because I felt I could
do nothing more there; such an idea was very far from me. I
came away because I did not want anything to interfere with my
Yoga and because I got a very distinct adesh in the matter. [ have
cut connection entirely with politics, but before I did so I knew
from within that the work I had begun there was destined to
be carried forward, on lines I had foreseen, by others, and that
the ultimate triumph of the movement I had initiated was sure
without my personal action or presence. There was not the least
motive of despair or sense of futility behind my withdrawal. For
the rest, I have never known any will of mine for any major event
in the conduct of the world affairs to fail in the end, although
it may take a long time for the world-forces to fulfil it. As for
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the possibility of failure in my spiritual work, I shall deal with
that another time. Difficulties there are, but I see no cause for
pessimism or for the certification of failure. October 1932

Inability to Participate in Politics

There was a report in the Hindu that a deputation was coming
from London to Pondicherry to ask you to take the helm of
politics as a successor to Gandhi. The report says that you
know 35 languages and have written 500 books.

I have read the wonderful screed from London. Truly I am more
marvellous than I thought, 35 languages and 500 books! As to
the seven pilgrims, they must be men of the Gita’s type, niskama-
karmis, to be prepared to come all these thousands of miles for
nothing. 2 September 1934

Sri Aurobindo says that it is impossible for him to take up po-
litical action and enter the political field which would involve a
sacrifice of his spiritual work.’

His spiritual help is given to the country and individually
to all those who aspire for it. He is ready to continue this help
and even to increase it if it is necessary. But he is convinced that
written messages alone are not sufficient to have a permanent
effect or even a sufficiently wide effect.

Among the members of the Ashram he sees nobody whom
he can send to represent him effectively.

S This reply was written by the Mother at Sri Aurobindo’s dictation or under bis
instructions. — Ed.
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Meeting Paul Richard

I would like to know the mystery behind M. Paul Richard’s
meeting with Sri Aurobindo. I have heard that when he started
for Pondicherry you [i.e. the Mother] gave him some signs or
some questions to be solved by an Indian Yogi. And they were
solved by Sri Aurobindo.

I don’t think there was any mystery. He came for political pur-
poses and enquired of Naidu or perhaps from Shankar Chettiar
in whose house I was living whether there was any Indian Guru
here and my name was mentioned and they brought him to see
me. He showed me some signs employed in Indian, Egyptian and
other occultisms, some of which I had seen — they happened to
be, he said, the Indian ones. That was all. 26 June 1936

Fasting

I have myself fasted first 10 days and then 23 days just to see
what it was like and how far one could live without food, and
certain things like that. I found that it was no good. To take
with equanimity whatever comes (or does not come) seemed to
me more the thing than any violent exercises like that.

4 May 1935

Start of the Arya

It is said that the Arya began on the day the world war broke
out or just before it. Has this not some significance? Was it
not a kind of parallel movement?

The Arya was decided on on the 1st June and it was agreed that
it would start on the 15th August. The war intervened on the
4th. “Parallelism” of dates if you like, but it was not very close
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and certainly nothing came down at that time.
9 September 1935

Walking and Standing

X is experiencing pain in her heel. There is no bone or joint
tenderness, just tenderness in the pad of fat in the heel.

It may be “policeman’s disease” as the French call it, “maladie
de sergent de ville”; I have forgotten the technical name for it,
but it is supposed to come from too much standing. I had it
myself for something like a year because of walking or standing
all day — that was when I used to meditate while walking. The
Fr. medical dictionary says there is no remedy but rest. I myself
got rid of it by application of force without any rest or any other
remedy. But X is not a policeman and she does not walk while
she meditates — so how did she get it? 29 May 1935

The Mother’s Taking Charge of the Ashram

On what date in 1926 did Mother take up the work of the
sadhana?

Mother does not at all remember the exact date. It may have been
a few days after 15th August. She took up the work completely
when I retired. 17 May 1936

Bushy and the Meditation House

Today I felt like writing a story. I cast it in the form of an
autobiography of Bushy the great cat. In the opening statement
she claims to be one of the greatest personalities in the world.

Bushy was the cat who introduced us to this house (Meditation)
running before us and showing us all the rooms. That ought to
find a place in her autobiography. 12 October 1934
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Relations with the Government
of French India, 1934-1935

But how is it that people can have such an idea?' There is no
fund and there has never been a fund. All money has been given
to myself or to the Mother. If there were a fund I suppose there
would be trustees and a secretary and a treasurer and all the rest
of it! The houses are ours, the money ours and it is to us in our
houses that people come for learning the methods of Yoga. There
is no association or public institution and nothing belonging to
an association or institution. 16 February 1934

I have not wantonly stopped the books or free letter-writing nor
have I become impatient with you or anyone. I am faced with
a wanton and brutal attack on my life-work from outside and I
need all my time and energy to meet it and do what is necessary
to repel it during these days. I hope that I can count not only on
the indulgence but on the support of those who have followed
me and loved me, while I am thus occupied, much against my
will.

I do hope you will not misunderstand me. I have not altered
to you in the least and if I wrote laconically it was because I had
no time to do otherwise.

My prohibition of long letters was of a general character
and I had to issue it so that the stoppage of the books might not
result in a flood of long letters which would leave me no time for
making the concentration and taking the steps I have to take.
I have said that you can send your poems and write too when
you feel any urgent need —1I had no feeling to the contrary at
all. 17 February 1934

1 Shortly before writing this letter, Sri Aurobindo learned that the Government of
French India planned to launch an inquiry into the status of the Ashram. It appears that
this move was provoked by reports that the Ashram was a formal “institution” that had
a “common fund”. Had this been the case, it ought to have been registered with the
government as a legal entity. — Ed.



Outer Life in Pondicherry, 1910-1950 31

I do not know that your going later to Bombay is at all necessary
— since it is decided, it may be better to get it over quickly. It is
too early to say whether the menace to the Asram is conquered
or still hangs over it. 19 February 1934

Of course, one must use these external means and there one must
be careful so as to have as many factors as possible on one’s side
and give as little handle as possible to adverse forces. But no
outward action can be for us sure of success unless behind it is the
growing Yogic vision and Yogic power. We have had ourselves
serious difficulties from the outside, petitions made against us to
the Minister of Colonies in Paris and a report demanded from
the Governor here which if acted on would have put the Asram
in serious jeopardy. We used outward means of a very slight and
simple character, i.e. getting the Mother’s brother (Governor in
French Equatorial Africa) to intervene with the Ministry (and
also an eminent writer in France, a disciple), but for the most
part I used a strong inner Force to determine the action of the
Colonial Office, to get a favourable report from the Governor
here, to turn the minds of some who were against us here and to
nullify the enmity of others. In all these respects I succeeded and
our position here is much stronger than before; especially a new
and favourable Governor has come. Nevertheless we have to
remain vigilant that the situation may not be again threatened.
Also one disadvantage has resulted, that we have been asked
not to buy or rent more houses, but to build instead. This is
difficult without land near here and much money; so we are for
the moment unable to expand. In certain respects however this
is not a disadvantage, as I have been long wishing to put off
farther expansion and consolidate the inward life of the Asram
in a more completely spiritual sense. I give this as an example
of how things have to be dealt with from the Yogic point of
view. 20 March 1935
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X has passed along these two pieces of news about the Asram:
(1) During his tour Mahatma Gandhi went to Pondicherry and
with a view to meet Sri Aurobindo wrote a letter to him. In
reply Sri Aurobindo wrote a letter to the Mahatma, which the
local authorities withheld. It was after this that Sri Aurobindo
published his statements about the Asram and his teaching.”
(2) The French authorities at Pondicherry have enacted a law,
the effect of which was to prevent the Mother from purchasing
any more houses in the town for the purposes of the Asram.

You can write about the stories of the Asram that they are not
true. The publication had no connection with Gandhi’s visit to
Pondicherry. No “law” has been passed by the French Govern-
ment, nor could be. The relations of the Asram with the French
Government are very friendly. But there was a housing crisis in
Pondicherry and some complaints from the officials that they
could not get houses to live in because the Asram had occupied
so much of the better part of the town, so it was suggested to us
that we might build houses in future rather than buy them.

1 July 1935

2 The “statements” referred to bere were first published in a newspaper on 20 February
1934 and later brought out in pamphlets and as a booklet. See Autobiographical Notes
and Other Writings of Historical Interest, volume 36 of THE COMPLETE WORKS OF
SRI AUROBINDO, pp. 530-31 and 547-350. For Gandhi’s visit to Pondicherry see pp.
442 —-44 of the same volume. — Ed.
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Remarks on His Life in Pondicherry
after 1926

On His Retirement

What harm would there be if you would talk for a few minutes
to each sadhak at least once a year?

There would be no gain from it and my retirement is necessary
for the inner work. 25 May 1933

When will you come out of your retirement?

That is a thing of which nothing can be said at present. My
retirement had a purpose and that purpose must first be fulfilled.
25 August 1933

The psychic is not responsible for my aloofness or retirement
— it is the mass of opposition that I have to face which is
responsible for that. It is only when I have overcome by the
aid of the psychic and (excuse me!) your other béte noire, the
supermind, that the retirement can cease. 21 January 1935

Sardar Vallabhbhai asked X when you would come out and
guide people. X replied that that was not to be expected.
I rather suspect that Vallabhbhai spoke sarcastically and X
failed to catch it.

Perhaps not. Vallabhbhai is not likely to understand more than
others that a spiritual life can be led by me without a view to a
comeback hereafter for the greatest good of the greatest India
(or world). Tagore expected the latter and is much disappointed
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that I have not done it. 9 March 1935

Will you come out of your retirement after the supramental
descent?

That will be decided after the descent. 23 September 1935

[SWAMI SAMBUDDHANANDA:] In connection with the celebra-
tion of the Birth Centenary of Sri Ramakrishna, a Parliament
of Religions will be held in Calcutta from the 1st to 7th March,
1937. It is the unanimous and seriously considered view of the
organisers that nobody in India today is in a more appropriate
position than you are to direct the proceedings of the Inter-
national Assembly. We shall be highly obliged if you would
kindly consent to preside over the session of the Parliament.

Write to him on my behalf that I regret I am unable to accept
his invitation as I have adopted a rule of life which prevents me
from appearing in public or taking any personal part in public
activities. This rule is still valid for me and I am unable to depart
from it.

Or perhaps you [Sri Aurobindo’s secretary| can type the
answer as from me and I will sign it. 17 October 1936

On His Modified Retirement after 1938

By the way, no one sees me daily and talks with me except the
Mother and those who have been in attendance on me since
the accident. Anything to the contrary you may have heard is
incorrect. 31 March 1942

My retirement is nothing new, even the cessation of contact
by correspondence is nothing new, — it has been there now for
a long time. I had to establish the rule not out of personal
preference or likes or dislikes, but because I found that the corre-
spondence occupied the greater part of my time and my energies
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and there was a danger of my real work remaining neglected
and undone if I did not change my course and devote myself
to it, while the actual results of this outer activity were very
small — it cannot be said that it resulted in the Asram making
a great spiritual progress. Now in these times of world-crisis
when I have had to be on guard and concentrated all the time
to prevent irremediable catastrophes and have still to be so and
when, besides, the major movement of the inner spiritual work
needs an equal concentration and persistence, it is not possible
for me to abandon my rule. (Moreover, even for the individual
sadhak it is in his interest that this major spiritual work should
be done, for its success would create conditions under which his
difficulties could be much more easily overcome.) All the same I
have broken my rule, and broken it for you alone; I do not see
how that can be interpreted as a want of love and a hard granite
indifference. 29 May 1942

It is not possible to accept his suggestion about joining with
those who are in personal attendance upon me. They were not
admitted as a help to their sadhana but for practical reasons. In
fact here also there is some misconception. Continual personal
contact does not necessarily bring out the action of the Force.
Hriday had that personal contact with Ramakrishna and the
opportunity of personal service to him, but he received nothing
except on one occasion and then he could not contain the Force
and the realisation which the Master put into him. The feeling
of losing himself which X had was on the special occasions of
the Darshan and the pranam to the Mother. That he had this
response shows that he can answer to the Force, that he has the
receptivity, as we say, and that is a great thing; all do not have
it and those who have it are not always conscious of its cause
but only of its result. But he should reason less and rather try
to keep himself open as he was in those moments. The Force
is not a matter for reasoning or theory but of experience. If I
have written about the Force, it is because both the Mother and
myself have had many thousand experiences in which it acted
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and produced results of every kind. This idea of the Force has
nothing to do with theory or reasoning but is felt constantly by
every Yogin; it is part of his yogic consciousness and his constant
spiritual activity. 18 May 1945

Demands on His Time

It is quite impossible for me to do any literary work (original or
revision) just now, if that is what he wants. July 1930

As to the book, I am afraid I have no time for such things. The
twenty-four hours are already too short for what I have to do.
3 September 1930

Sri Aurobindo regrets his inability to accept the position offered
to him in connection with the Indian Research Institute, with the
objects of which he has every sympathy, as he would be unable to
discharge the obligations however light attached to the position.
All his time and energies are occupied by his own work and he
has made it a rule to abstain from all other activities in order to
give to this his undivided attention. 11 July 1933

I hope that will be éclaircissement enough for you — for I have
no time for more — certainly none for writing sonnets — my
energy is too occupied in very urgent and pressing things (quite
apart from correspondence) to “dally with the rhythmic line”.
2 August 1934

Won’t you please look at my essay tomorrow and give me
your impression of it, pointing out, of course, whatever awk-
wardness of style that might draw your attention?
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Let the floods pass! let the floods pass! I have four eight-twelve-
sixteen-page letters still unanswered, one in Bengali closely writ-
ten, one in Gujarati (decently large letters), one in Hindi (close-
packed) and one in English. How the belettered devil am I to
deal with essays under such polypageous circumstances?

23 February 1935

My only free time is between 9.30 and 10.30 or 11 at night.
What can one write in an hour or an hour and a half?

Good Lord! what can one write in 1 or 13 hour? If I could
only get that time for immortal productions every day! Why in
another three years Savitri and Ilion and I don’t know how much
more would be all written, finished, resplendently complete.

6 December 1935

Sri Krishna must have had more leisure than you have. In
those days the art of writing had not developed so much and
s0 he had not to reply to questions, though sometimes he had
sudden calls as when Durvasa came with a host of thousands
of disciples asking for food when there was not a morsel.
Perhaps he had to perform more miracles than you have to,
though I should not forget that constant calls must be coming
to you also for help in illnesses and many others in many
ways. Moreover, Sri Krishna never actually became the Guru
of a number of people.

Well, he may have been rather wise in that and fortunate in the
infrequency of correspondence in those days — but that did not
save him. There is a poignant chapter in the Mahabharat describ-
ing his miseries and bothers with his people in Dwarka which
is very illuminating. Unfortunately I have forgotten where it is.
The calls don’t matter much, for putting the Force is a subjective
thing which does not take time, except in cases when it is a daily
or frequently recurring difficulty. As for Durvasa if he turned up,
it would be met by an order to X “Go and manage” or else an in-
timation to Durvasa not to be unreasonable. 4 September 1936
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What about my planning to read Meredith, Hardy, Shelley,
Keats and the Continental and Russian writers?

Lord, Sir, I wish T had time to follow out a programme as massive
as yours. I have none even to dilate upon yours.
22 September 1936

Reading in Pondicherry

I said to a visitor, “Sri Aurobindo has not read a single book
in the last twenty years yet there is no knowledge in the world
that is unknown to him.”

That is a rather excessive statement. I have learned my own
philosophy from Adhar Das, for instance, and read something
about Sunlight Treatment for the eyes, etc. etc.

17 January 1935

I have not Boccaccio’s tales. I am afraid my library is mainly com-
posed of my own and the sadhaks’ works and books presented
to me by people as a personal offering which I can’t therefore
send to the library — and some stray volumes, dictionaries etc.
— that is all. 16 February 1935

Passing Away of Customary Illnesses

I may say that I see no reason for alarm or apprehension about
my eyesight; it has happened before and I was able to recover,
even getting a better reading eyesight than before. These things
are for me a question of the working of the Yogic force. Many
customary illnesses have passed away from me permanently after
an intimation that they would occur no more. In my last days
in Calcutta that happened with regard to colds in the head, and
when I was in the rue des Missions Etrangéres with regard to
fever. I had no cold or fever after that. So also with regard to
things like the bad cough I had for many years; it was intimated
some time ago that these things would fade out, and it has been
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so happening — only vestiges remain. So it will happen with
what ailments remain, I expect. 25 February 1945

Correspondence and Literary Work, 1948 -1949

As for my going far away, your feeling is based on my slackness
in giving answers to your letters but this slackness had no such
cause. My love and affection have remained always the same and
it is regrettable if by my slackness in answering your letters [ have
produced the impression that I was moving farther and farther
away from you. I think your recent letters have been mostly
about persons recommended for Darshan or applying for it or
about accommodation, things which have to be settled by the
Mother, and these were naturally most conveniently conveyed
to you through X’s oral answer. I suppose I must have unduly
extended that method of answer to other matters. I must admit
that for many reasons the impulse of letter writing and literary
productivity generally have dwindled in me almost to zero and
that must have been the real cause of my slackness. The first
reason is my inability to write with my own hand, owing to
the failure of the sight and other temporary reasons; the sight
is improving but the improvement is not so rapid as to make
reading and writing likely in the immediate future. Even Savitri
is going slow, confined mainly to revision of what has already
been written, and I am as yet unable to take up the completion
of Parts Il and III which are not yet finally revised and for which
a considerable amount of new matter has to be written. It is no
use going into all the thousand and one reasons for this state
of things, for that would explain and not justify the slackness. I
know very well how much you depend on my writing in answer
to your letters as the one physical contact left which helps you
and I shall try in future to meet the need by writing as often as
possible. 10 July 1948

As to my silence, this does not arise from any change of feel-
ing towards you or any coldness or indifference. I have not



42 Letters on Himself and the Ashram

concealed from you the difficulty I feel now that I cannot write
my own letters or, generally, do my own writing but I do not
think I have neglected anything you have asked for when you
have written. There is the question of the interview which you
want to publish, but this I have to consider carefully as to what
parts can be published as soon as I have been able to go through
it. At the moment I have been very much under pressure of work
for the Press which needed immediate attention and could not
be postponed, mostly correction of manuscripts and proofs; but
I hope to make an arrangement which will rid me of most of
this tedious and uninteresting work so that I can turn my time to
better purposes. I am conscious all the same that my remissness
in writing has been excessive and that you have just cause for
your complaint; but I hope to remedy this remissness in future
as it is not at all due to any indifference but to a visitation of
indolence of the creative will which has extended even to the
completion of the unfinished parts of Savitri. I hope soon to
get rid of this inability, complete Savitri and satisfy your just
demand for more alertness in my correspondence with you.

4 March 1949

You also seem to have misunderstood something I said to X
about pressure and difficulties as indicating some unwillingness
on my part to write to you; nothing was farther from my mind, I
said that only to explain my remissness in writing to you before.
I was not referring to the pressure caused by the necessity of
hastening the publication of my yet unpublished books or those
that need to be republished — there is much work of that kind
pressing to be done and much else not pressing but still needing
to be done while there is still time, such as The Future Poetry or
other works like the first part of Savitri which has to be revised
for early publication in book-form. All that could have nothing
to do with it—1I was referring only to personal difficulties of
my own and the difficulties concerning the Ashram which I had
to face and which owing to their gravity and even danger had
too much preoccupied my mind. That I have mentioned as an
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explanation of my earlier remissness and not as an excuse, —
there could be no valid excuse. Certainly, that had nothing to
do with your present trouble and the letter, — the present one,
— which I had sent word through X that I was starting to write
yesterday. 7 December 1949



His Temperament and Character

The Battle of Life

But what strange ideas again — that I was born with a supra-
mental temperament and had never any brain or mind or any
acquaintance with human mentality — and that I know nothing
of hard realities. Good God! my whole life has been a strug-
gle with hard realities, from hardship and semi-starvation in
England through the fierce difficulties and perils of revolution-
ary leadership and organisation and activity in India to the far
greater difficulties continually cropping up here in Pondicherry,
internal and external. My life has been a battle from its early
years and is still a battle,— the fact that I wage it now from
a room upstairs and by spiritual means as well as others that
are external makes no difference to its character. But of course
as we have not been shouting about these things, it is natural,
I suppose, for the sadhaks to think I am living in an august,
glamorous, lotus-eating dreamland where no hard facts of life
or nature present themselves. But what an illusion, all the same!

November 1935

Change of Nature

It is perfectly possible to change one’s nature. I have proved that
in my own case, for I have made myself exactly the opposite
in character to what I was when T started life. I have seen it
done in many and I have helped myself to do it in many. But
certain conditions are needed. At present in this Asram there is
an obstinate resistance to the change of nature — not so much
in the inner being, for there are a good number who accept
change there, but in the outer man which repeats its customary
movements like a machine and refuses to budge out of its groove.
X’s case does not matter — his vital has always wanted to be
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itself and follow its own way and his mental will cannot prevail
over it. The difficulty is far more general than that.

That however would not matter — it would be only a ques-
tion of a little more or less time, if the divine action were
admitted whole-heartedly by the sadhaks. But the conditions
laid down by them and the conditions laid down from above
seem radically to differ. From above the urge is to lift everything
above the human level, the demand of the sadhaks (not all,
but so many) is to keep everything on the human level. But
the human level means ignorance, disharmony, strife, suffering,
death, disease — constant failure. I cannot see what solution
there can be for such a contradiction — unless it be Nirvana.
But transformation is hardly more difficult than Nirvana.

17 October 1934

People of sattwic temperament in the ordinary life behave
practically in the same manner as sadhaks who realise spiritual
peace as a result of Yoga. Can it be said that in sattwic people
the peace descends but in a hidden manner? Or is it due to
their past lives?

Of course they have gained their power to live in the mind
by a past evolution. But the spiritual peace is something other
and infinitely more than the mental peace and its results are
different, not merely clear thinking or some control or balance
or a sattwic state. But its greater results can only be fully and
permanently manifest when it lasts long enough in the system or
when one feels spread out in it above the head and on every side
stretching towards infinity as well as penetrated by it down to
the very cells. Then it carries with it the deep and vast and solid
tranquillity that nothing can shake — even if on the surface there
is storm and battle. I was myself of the sattwic type you describe
in my youth, but when the peace from above came down, that
was quite different. Sattvaguna disappeared into nirguna and
negative nirguna into positive traigunyatita. 23 July 1935
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Keeping Silence

I suppose I am silent, first, because I have no “free-will” and,
secondly, because I have no Time.

Less metaphysically and more Yogically, there are periods
when silence becomes imperative, because to throw oneself out-
ward delays the “work that has to be done”.

I suppose someday I will write about Free Will, but for the
moment there is no effective will, free or otherwise, to do it.

7 April 1931

Peace and Ananda

My own experience is not limited to a radiant peace; I know
very well what ecstasy and Ananda are from the Brahmananda
down to the $arira ananda, and can experience them at any time.
But of these things I prefer to speak only when my work is done
—for it is in a transformed consciousness here and not only
above where the Ananda always exists that I seek their base of
permanence. 4 August 1934

The Burden of Love

It is only divine love which can bear the burden I have to bear,
that all have to bear who have sacrificed everything else to the
one aim of uplifting earth out of its darkness towards the Divine.
The Gallio-like “Je m’en fiche”-ism (I do not care) would not
carry me one step; it would certainly not be divine. It is quite an-
other thing that enables me to walk unweeping and unlamenting
towards the goal. April 1934

Solid Strength

If silence does not contain the fire within, will it not be the
silence of a dead man? What can one accomplish without fire,
zeal, enthusiasm?
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Zeal and enthusiasm are all right and very necessary but the
spiritual condition combines calm with intensity. Psychic fire is
different — what you are speaking of here is the rajasic vital fire
of self-assertion, aggressive self-defence, exerting lawful rights
etc.

Fire is the active expression of solid strength. But I feel that this
fire is more necessary than solid strength in dynamic work.

I speak from my own experience. I have solid strength, but I
have not much of the fire that blazes out against anybody who
does not give me lawful rights. Yet I do not find myself weak or
a dead man. I have always made it a rule not to be restless in any
way, to throw away restlessness — yet I have been able to use my
solid strength whenever necessary. You speak as if rajasic force
and vehemence were the only strength and all else is deadness
and weakness. It is not so—the calm spiritual strength is a
hundred times stronger; it does not blaze up and sink again —
but is steady and unshakable and perpetually dynamic.

21 November 1933

Rudra Power

I have dropped using the Rudra power — its effects used to be
too catastrophic and now from a long disuse the inclination to
use it has become rusty. Not that [ am a convert to Satyagraha
and Ahimsa, — but Himsa too has its inconvenience. So the fires
sleep. 26 June 1936

Neither Rejection nor Attachment

I have no special liking for the ideal of Shiva, though something
of the Shiva temperament must necessarily be present. I have
never had any turn for rejection of the money power nor any
attachment to it; one has to rise above these things as your Guru
did but it is precisely when one has risen above that one can
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more easily command them. 15 January 1936

It depends on what is meant by asceticism. I have no desires
but I don’t lead outwardly an ascetic life, only a secluded one.
According to the Gita, tydga, the inner freedom from desire and
attachment, is the true asceticism. 9 July 1937

Not Grim and Stern

The Overmind seems so distant from us, and your Himalayan
austerity and grandeur take my breath away, making my heart
palpitate!

O rubbish! I am austere and grand, grim and stern! every blasted
thing that I never was! I groan in an unAurobindian despair
when I hear such things. What has happened to the common
sense of all of you people? In order to reach the Overmind it
is not at all necessary to take leave of this simple but useful
quality. Common sense by the way is not logic (which is the
least commonsense-like thing in the world), it is simply looking
at things as they are without inflation or deflation — not imagin-
ing wild imaginations — or for that matter despairing “I know
not why” despairs. 23 February 1935

The mistake was an old obstinate suggestion returning so as to
bring about the old reactions which have to be got over. It is your
old error of the greatness and “grimness” of God, Supramental
etc. which was used to bring back the wrong ideas and the
gloom. All this talk about grimness and sternness is sheer rot —
you will excuse me for the expression, but there is no other that is
adequate. The only truth about it is that I am not demonstrative
or expansive in public — but I never was. Nevinson seeing me
presiding at the Surat Nationalist Conference — which was not
a joke and others were as serious as myself —spoke of me as
that most politically dangerous of men — “the man who never
smiles” which made people who knew me smile very much. You
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seem to have somewhere in you a Nevinson impression of me.
Or perhaps you agree with X who wrote demanding of me
why I smiled only with the lips and complained that it was not a
satisfactory smile like the Mother’s. All the same, whatever I may
have said to Y or Y may have said to you, I have always given a
large place to mirth and laughter and my letters in that style are
only the natural outflow of my personality. I have never been
“grim” in my life — that is the Stalin-Mussolini style, it is not
mine; the only trait I share with the “grim” people is obstinacy
in following out my aim in life, but I do it quietly and simply
and have always done. Don’t set up some gloomy imaginations
and take them for the real Aurobindo.

By the way, if you get such imaginations like the Nrisinha
Hiranyakashipu one, I shall begin to think that the Overmind
has got hold of you also. I don’t know the gentleman (Nrisinha)
personally, but only by hearsay; if he was there I certainly did not
recognise him. I always thought of him as a symbol — or per-
haps a divinised Neanderthal man who sent for Hiranyakashipu
(whoever H. was) and cut him open in the true Neanderthal way!
For myself I was sitting there very quiet and as pacific as anybody
at Geneva itself — more so in fact and receiving the stream of
people with much inner amiability and, outwardly, a frequent
“lip-smile” — so where the deuce was room for Nrisinha there?
Besides it seems to me that I have long overpassed the man-
beast stage of evolution — perhaps I flatter myself? — so again
why Nrisinha. At the most there may have been some Power
behind me guarding against the stream of “grim” difficulties —
really grim these — which had been cropping up down to the
Darshan eve. If so, it was not part of myself nor was I identified
with it. So exit Nrisinha. February 1935

I do not know that I can say anything in defence of my unlovable
marbleness — which is also unintentional, for I feel nothing like
marble within me. But obviously I can lay no claims to the ex-
pansive charm and grace and lovability of a Gandhi or Tagore.
For one thing I have never been able to establish a cheerful
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hail-fellow contact with the multitude, even when I was a public
leader; T have been always reserved and silent except with the few
with whom I was intimate or whom I could meet in private. But
my reference to Nevinson and the Conference was only casual;
I did not mean that I regard the Darshan as I would a political
meeting or a public function. But all the same it is not in the
nature of a private interview; I feel it is an occasion on which
I am less a social person than a receptacle of a certain Power
receiving those who come to me. I receive the sadhaks (not X or
others) with a smile however unsatisfactory or invisible to you
— but I'suppose it becomes naturally a smile of the silence rather
than a radiant substitute for cordial and bubbling laughter. Que
voulez-vous? I am not Gandhi or Tagore.

All that I really wanted to say was that the inwardness and
silence which you feel at the time of Darshan and dislike is not
anything grim, stern, ferocious (Nrisinha) or even marble. It is
absurd to describe it as such when there is nothing in me that
has any correspondence with these epithets. What is there is a
great quietude, wideness, light and universal or all-containing
oneness. To speak of these things as if they were grim, stern,
fierce and repellent or stiff and hard is to present not the fact
of my nature but a caricature. I never heard before that peace
was something grim, wideness repellent, light stern or fierce
or oneness hard and stiff like marble. People have come from
outside and felt these things, but they have felt not repelled but
attracted. Even those who went out giddy with the onrush of
light or fainted like Y, had no other wish but to come back
and they did not fly away in terror. Even casual visitors have
sometimes felt a great peace and quiet in the atmosphere and
wished that they could stay here. So even if the sadhaks feel
only a terrifying grimness, I am entitled to suppose that my
awareness of myself is not an isolated illusion of mine and to
question whether grimness is my real character and a hard and
cold greatness my fundamental nature.

I suppose people get a sense of calm and immobility from
my appearance. But what is there terrifying in that? Up till now it
used to be supposed that this was the usual Yogic poise and that
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it could soothe and tranquillise. Am I to understand that I have
turned it into something fierce and Asuric which terrifies and
is fierce, grim and repellent? I find it rather difficult to believe.
Or is it that I live too much within and have too much that
is unknown and incomprehensible? I have always lived within,
and what else could be expected of me? There is something to
be manifested and it is only within that it can be found — there
is a world struggling to be born and it is only from within that
one can find and release it. 24 February 1935

All this insistence on grandeur and majesty makes me remember
Shakespeare’s remarks — the greatness that is thrust on one. I
am unaware, as of grimness, so of any stiff majesty or pompous
grandeur — the state of peace, wideness, universality I feel is
perfectly easy, simple, natural, dégagé, more like a robe of ease
than any imperial purple. Between X’s palpitating testimony to
my grandeur and your melancholy testimony to my majesty —
it appears I sit like the Himalayas and am as remote as the
stratosphere — I begin to wonder whether it is so and how the
devil I manage to do the trick. Unconscious hypnotism? No, for
I begin to feel not like the juggler but like the little boy who has
to climb his rope and perch there in a perilous and uncomfort-
able elevation —and it seems to be rather a self-hypnotism by
the spectators of the show. All the same it was a relief to find
someone writing of a beautiful and “loving” darshan and others
who describe it in a similar tone. From which I conclude that
the quality of the object lies in the eye of the seer — =T g7
RIRIERNON 1935

Sense of Humour

The Divine may be difficult, but his difficulties can be overcome
if one keeps at Him. Even my smilelessness was overcome which
Nevinson had remarked with horror more than twenty years
before — “the most dangerous man in India”, Aurobindo Ghose
“the man who never smiles”. He ought to have added, “but who
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always jokes”; but he did not know that, as I was very solemn
with him, or perhaps I had not developed sufficiently on that
side then. Anyhow if you could overcome that, you are bound
to overcome all the other difficulties also. 11 February 1937

[From a report of a meeting with Sri Aurobindo:] “He laughed
till his body shook; it was rollicking. . . .”

This won’t do. It is a too exhilarating over-description. It calls
up to my mind a Falstaff or a Chesterton; it does not fit in my
style of hilarity. It is long since my laughter has been continuous
and uncontrolled like that. For that to be true I shall have to wait
till the Year 1, S.D. (Supramental Descent). And “rollicking”?
The epithet would have applied to my grandfather but not to
his less explosive grandson. 1945

Rising above Depression

I am still not able to maintain the right attitude in my own
sadhana and yet I try to pose as an adviser and instructor.

Well, one can give good advice even when one does not follow it
oneself — there is the old adage “Do what I preach and not what
I practise.” More seriously, there are different personalities in
oneself and the one that is eager to advise and help may be quite
sincere. I remember in days long past when I still had personal
struggles and difficulties, people came to me from outside for
advice etc. when I was in black depression and could not see my
way out of a sense of hopelessness and failure, yet nothing of
that came out and I spoke with an assured conviction. Was that
insincerity? I think not, the one who spoke in me was quite sure
of what he spoke. The turning of all oneself to the Divine is not
an easy matter and one must not be discouraged if it takes time
and other movements still intervene. One must note, rectify and

go on ATIfaUur J4T. 24 February 1935
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We hear that you also had to undergo a lot of suffering and
despair — to the extent of wanting to commit suicide!

What nonsense! Suicide! Who the devil told you that? Even if I
knew that all was going to collapse tomorrow, I would not think
of suicide, but go on to do what I still could for the future.

21 June 1935

Attitude towards Work

It is not a question of liking but of capacity — though usually
(not always) liking goes with the capacity. But capacity can be
developed and liking can be developed or rather the rasa you
speak of. One cannot be said to be in the full Yogic condition
— for the purposes of this Yoga — if one cannot take up with
willingness any work given to one as an offering to the Divine.
At one time I was absolutely unfit for any physical work and
cared only for the mental, but I trained myself in doing physical
things with care and perfection so as to overcome this glaring
defect in my being and make the bodily instrument apt and
conscious. It was the same with some others here. A nature not
trained to accept external work and activity becomes mentally
top-heavy — physically inert and obscure. It is only if one is
disabled or too physically weak that physical work can be put
aside altogether. I am speaking of course from the point of view
of the ideal — the rest depends upon the nature.

As for the deity presiding over control of servants, godown
work as well as over poetry or painting, it is always the same —
the Shakti, the Mother. 11 December 1934

I have such a push to write poetry, stories, all kinds of things,
in Bengali!

Ambitions of that kind are too vague to succeed. You have to
limit your fields and concentrate in order to succeed in them. I
don’t make any attempt to be a scientist or painter or general.
I have certain things to do and have done them, so long as the
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Divine wanted; others have opened in me from above or within
by Yoga. I have done as much of them as the Divine wanted.
19 September 1936

Genius for Lolling

I intend to loll for a day or two after weeks of protracted hard
work. How best to loll is a problem. By the way please note I
am taking a regular sea-bath. It is doing me a lot of good.

All right about the sea-baths. As for lolling there is no how
about it,— one just lolls, —if one has the genius for it. I have,
though opportunities are now lacking for showing my genius.
But it can’t be taught, nor any process invented — it is just a gift
of Nature. 25 April 1936



Heredity, Past Lives, Astrology

Heredity and Past Lives

It is true that we bring most of ourselves from past lives. Heredity
only affects the external being and all the effects of heredity are
not accepted, only those that are in consonance with what we
are to be or not preventive of it at least. I may be the son of my
father or mother in certain respects, but most of me is as foreign
to them as if I had been born in New York or Paraguay.

3 June 1935

Speculations about His Past Lives

It is reported that you were Kalidasa and Shakespeare. I sup-
pose it is true, at least regarding Kalidasa — isn’t it?

As to the report, who is the reporter? and in what “Reincarna-
tion Review” have these items been reported? 31 March 1932

We have various guesses about your previous lives. The other
day I happened to ask X whether you were Shakespeare. He
was diffident. My own belief is that you have somehow amal-
gamated all that was precious in those that manifested as
Homer, Shakespeare, Valmiki, Dante, Virgil and Milton: if
not all, at least the biggest of the lot. Kindly let us know the
truth. Among your other and non-poetic incarnations, some
surmise Alexander and Julius Caesar.

Good Heavens, all that! You have forgotten that Mrs. Besant
claims Julius Caesar. I don’t want to be prosecuted by her for
misappropriation of personality. Alexander was too much of a
torrent for me; I disclaim Milton and Virgil, am unconscious of
Dante and Valmiki, diffident like X about the Bard (and money-
lender?) of Avon. If, however, you can bring sufficiently cogent
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evidence, I am ready to take upon my back the offences of all
the famous people in the world or any of them; but you must
prove your case.

Seriously, these historical identifications are a perilous game
and open a hundred doors to the play of imagination. Some
may, in the nature of things must be true; but once people begin,
they don’t know where to stop. What is important is the lines,
rather than the lives, the incarnation of Forces that explain what
one now is — and, as for particular lives or rather personalities,
those alone matter which are very definite in one and have pow-
erfully contributed to what one is developing now. But it is not
always possible to put a name upon these; for not one hundred-
thousandth part of what has been has still a name preserved by
human Time. 1 April 1932

On both occasions when Paul Brunton saw you, he had the
impression of you as a Chinese sage. In the early days of my
stay here, you struck me as a king of Hungarian gypsies! And
when I say Hungarian, I mean the Magyar element which I
suppose has mid-Asiatic characteristics. Do these ideas point

to some occult truth or some outstanding fact of previous
birth?

Confucius? Lao-Tse? Mencius? Hang-whang-pu? (Don’t know
who the last was, but his name sounds nice.) Can’t remember
anything about it. As for the Hungarian gypsy, I suppose we
must have been everything at one time or another, on this earth
in some other cycle. But I am not aware of any particularly
Magyar or Chinese element in me. However, when I came here,
I was told I'looked just like a Tamil sannyasi and some Christians
said I was just like Christ. So it may be.

More seriously, Brunton seems to have thought I was Lao-
Tse. Maybe, I can’t say it is impossible. 7 December 1936

The Mother or you are said to have declared that a divine
descent was attempted during the Renaissance, with Leonardo
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da Vinci as its centre — a very credible report since we believe
you were Leonardo and the Mother Mona Lisa. I shall be
much interested to know something about the inner side of
this phenomenon. Was Leonardo aware of a semi-avatarhood
or a pressure of spiritual planes?

Never heard before of my declaring or anybody declaring such
a thing. What Leonardo da Vinci held in himself was all the new
age of Europe on its many sides. But there was no question of
Avatarhood or consciousness of a descent or pressure of spiritual
planes. Mysticism was no part of what he had to manifest.

15 July 1937

His Horoscope

This year is said to be your brightest year according to the
horoscope, Sir.

Horoscope by whom? According to a famous Calcutta astrol-
oger (I have forgotten his name) my biggest time comes much
later, though the immediately ensuing period is also remarkable.
Like doctors, astrologers differ. 3 January 1936

X told me that today [4 April] is the birthday of Pondicherry
because you came here on this date. If one can place oneself
in the year 2036 A.D. he may find that 4th April is celebrated
as the birthday of the Earth’s spiritual life. Perhaps the horo-
scope of the Earth may show this more accurately; but is there
a horoscope of the Earth as there are horoscopes of some
villages?

Pondicherry was born long ago— but if X means the rebirth,
it may be, for it was absolutely dead when I came. I don’t
know that there is a horoscope of the Earth. There was nobody
present to note the year, day, hour, minute when she came into
existence. But some astrologer could take the position of the
stars at the moment when I got out of the boat and build up the
terrestrial consequences upon that perhaps! Unfortunately he
would probably get everything wrong, like the astrologer who
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predicted that I would leave Pondicherry in March 1936 and
wander about India till 1948 and then disappear while bathing
in a river among my disciples. I believe he predicted it on the
strength of the Bhrigu Samhita — the old dodge; but I am not
sure. Long ago I had a splendiferous Mussolinic-Napoleonic
prediction of my future made to me on the strength of the same
old mythological Bhrigu. 4 April 1936

Astrologers tell all sorts of things that don’t come true. Accord-
ing to one I was to have died last year, according to another [ was
to have gone out from Pondicherry in March or May last year
and wandered about India with my disciples till I disappeared
in a river (on a ferry). Even if the prediction were a correct one
according to the horoscope it need not fulfil itself, because by
entering the spiritual life one opens to a new force which can
change one’s destiny. 22 August 1937

It is no doubt possible to draw the illnesses of others upon
oneself and even to do it deliberately, the instance of the Greek
king Antigonus and his son Dimitrius is a famous historical case
in point: Yogis also do this sometimes; or else adverse forces may
throw illnesses upon the Yogi, using those round him as a door
or a passage or the ill wishes of people as an instrumental force.
But all these are special circumstances connected, no doubt, with
his practice of Yoga; but they do not establish the general propo-
sition as an absolute rule. A tendency such as X’s to desire or
welcome or accept death as a release could have a force because
of her advanced spiritual consciousness which it would not have
in ordinary people. On the other side there can be an opposite use
and result of the Yogic consciousness: illness can be repelled from
one’s own body or cured, even chronic or deep-seated illnesses
and long-established constitutional defects remedied or expelled
and even a predestined death delayed for a long period. Narayan
Jyotishi, a Calcutta astrologer, who predicted, not knowing then
who I was, in the days before my name was politically known,



Heredity, Past Lives, Astrology 59

my struggle with Mlechchha enemies and afterwards the three
cases against me and my three acquittals, predicted also that
though death was prefixed for me in my horoscope at the age
of 63, I would prolong my life by Yogic power for a very long
period and arrive at a full old age. In fact I have got rid by Yogic
pressure of a number of chronic maladies that had got settled in
my body, reduced others to a vanishing minimum, brought about
steadily progressing diminution of two that remained and on the
last produced a considerable effect. But none of these instances
either on the favourable or unfavourable side can be made into
a rule; there is no validity in the tendency of human reason to
transform the relativity of these things into an absolute.

8 December 1949

Knowledge of Astrology

I can’t say anything about the horoscope, as I have forgotten the
little astrology I knew. 14 September 1936






Section Three

Remarks on Himself as a Writer

and on His Writings






On Himself as a Writer

Yoga and Intellectual Development

Can it be that in course of the sadhana, one may have certain
intellectual or other training by the direct power of yoga? How
did your own wide development come?

It came not by “training”, but by the spontaneous opening and
widening and perfecting of the consciousness in the sadhana.
4 November 1936

Yoga and Literary Expression

Suppose you had not studied English literature; would it be
still possible for you to say something about it by Yogic
experience?

Only by cultivating a special siddhi, which would be much too
bothersome to go after. But I suppose if I had got the Yogic
knowledge (in your hypothetical case) it should be quite easy to
add the outer one. 29 December 1934

When one hears that you had to plod through a lot, one
wonders whether the story of Valmiki’s sudden opening of

poetic faculties is true — whether such a miracle is really pos-
sible.

Plod about what? For some things I had to plod — other things
came in a moment or in two or three days like Nirvana or the
power to appreciate painting. The “latent” philosopher failed
to come out at the first shot (when I was in Calcutta) — after
some years of incubation (?) it burst out like a volcano as soon
as I started writing the Arya. There is no damned single rule for
these things. Valmiki’s poetic faculty might open suddenly like a
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champagne bottle, but it does not follow that everybody’s will
do like that. 1 April 1935

Avoidance of Certain Subjects

If Twrite about these questions from the Yogic point of view, even
though on a logical basis, there is bound to be much that is in
conflict with your own settled and perhaps cherished opinions,
e.g. about “miracles”, persons, the limits of judgment by sense
data etc. I have avoided as much as possible writing about these
subjects because I would have to propound things that cannot be
understood except by reference to other data than those of the
physical senses or of reason founded on these alone. I might have
to speak of laws and forces not recognised by physical reason or
science. In my public writings and my writings to sadhaks I have
not dwelt on these because they go out of the range of ordinary
knowledge and the understanding founded on it. These things
are known to some, but they do not usually speak about it, while
the public view of such of them as are known is either credulous
or incredulous, but in both cases without experience or knowl-
edge. So if the views founded on them are likely to upset, shock
or bewilder, the better way is silence. December 1935

On His Philosophy in General

I do not mind if you find inconsistencies in my statements. What
people call consistency is usually a rigid or narrow-minded in-
ability to see more than one side of the truth or more than their
own narrow personal view or experience of things. Truth has
many aspects and unless you look on all with a calm and equal
eye, you will never have the real or the integral knowledge.

22 December 1934

One Kishorlal G. Mashriwala has written a book in which he
says that your “language” has been responsible for creating
confusion, etc. X seems to have written to him about this and



On Himself as a Writer 65

got a reply that Kishorlal has not been satisfied with your
philosophy nor with any of your disciples whom he has seen,
but that he may change his views if he gets a quarter of an
hour’s talk with you.

Well, there seems evidently to be a confusion in his ideas about
my philosophy, — though what has been responsible for creating
it? — well, it is perhaps the goodness of his thinking! I fear the
pleasure and honour of having a quarter of an hour’s talk with
the Yogi Kishorlal is too high a thing for me to wish to attain
to it in this life. I must try to obtain punya first and strive to be
born again in order to deserve it. 13 April 1935

I am thinking of writing a book on your teachings in a sys-
tematic Western form in three main sections: (1) Metaphysics,
(2) Psychology, (3) Ethics. But to make it presentable in the
academic fashion would require a large reading of some past
and present Western philosophers and psychologists. And
where is the time for it?

I am afraid it would be a rather too colossal affair. But why
ethics? I don’t think that there is any ethics; because ethics de-
pends upon fixed principles and rules of conduct, whereas here
any such thing can only be for sadhana purposes as conditions
for getting the spiritual or higher consciousness and afterwards
everything is freely determined by that consciousness and its
movements and dictates. 26 July 1936

You wrote to X that though people call you a philosopher you
have never learnt philosophy.! Well, what you have written in
the Arya is so philosophical that the greatest philosopher of
the world can never expect to write it. I don’t mean here the
bringing down of the new Truth, but the power of expression,
the art of reasoning and arguing with intellect and logic.

1 See the letter of 31 August 1934 on page 70. — Ed.
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There is very little argument in my philosophy — the elaborate
metaphysical reasoning full of abstract words with which the
metaphysician tries to establish his conclusions is not there.
What is there is a harmonising of the different parts of a many-
sided knowledge so that all unites logically together. But it is not
by force of logical argument that it is done, but by a clear vision
of the relations and sequences of the knowledge.

4 November 1936



Writing for Publication

Unwillingness to Write for Newspapers and Magazines

If T allow the Orient to publish something yet unpublished by
me, I lose my defence against demands from outside which is
that I have ceased to contribute to magazines, newspapers et
hoc genus omne and have made it indeed a rule not to do so.
Therefore —

[ am afraid X is asking from me a thing psychologically impos-
sible. You know that I have forbidden myself to write anything
for publication for some time past and some time to come — I
am self-debarred from press, platform and public. Even if it were
otherwise, it would be impossible under present circumstances
to write at a week’s notice. You will present him my excuses in
your best and most tactful manner. 27 August 1931

The answer to Woolf was written long ago at the time Woolf’s
article appeared in the New Statesman and Nation — a London
weekly. It was X who drew my notice to it and asked for an
answer. Y this time wanted something of mine for the Onward
August 15th number and chose this one.

24 August 1934

I have not begun writing in the papers — what is being published
in the magazines is excerpts from the unpublished things in
the Arya or translations such as X is making. So I cannot give
anything.

As for past writings, I never take the initiative for publica-
tion in papers. Y, X or Z sometimes ask for leave to publish this
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or that somewhere where it is asked for and I consent — that is
all. circa 1936

The initiative is always X and I do not send anything myself or
intervene in his action, but he takes the sanction from me.

All that you need to write to Delhi is that Sri Aurobindo is
not writing articles for the papers; the things that appear from
time to time are old writings of his not yet published in book
form and sent to the papers at their request with his sanction. He
is not writing any new things nowadays, as his time is entirely
occupied with his work. This is simply to prevent demands on
me for new contributions which I cannot satisfy. 2 July 1936

As to the Foreword, I had made a strict rule not to publish
anything of the kind or anything except the books from the
Arya and letters, so as to avoid any call on me from anyone. I
don’t know if I can break this rule now. In any case I shall have to
read and consider, and I have now no time for anything but the
correspondence and the work of concentration that is necessary
— the pressure is too great for reading anything. So they should
not depend on me for this Foreword. 28 September 1936

X must not expect the rather portentous article or essay he
demands from me. You know I have made it a rule not to make
any public pronouncement; the Cripps affair was an exception
that remains solitary; for the other things on the war were private
letters, not written for publication. I do not propose to change
the rule in order to set forth a programme for the Supermind
energy to act on if and when it comes down now or fifteen years
after.! Great Powers do not publish beforehand, least of all in
a journalistic compilation, their war-plans or even their peace-
plans; the Supermind is the greatest of all Powers and we can

1 Sri Aurobindo was asked to write an article about what the world would be like
fifteen years after the supramental descent. — Ed.



Writing for Publication 69

leave it to its own secrecy until the moment of its action.
14 January 1945

What has happened to my letter of request for a Message to
grace the Special Number of Mother India of August 15? 1
have heard nothing from you.

I have been trying to get you informed without success about the
impossibility of your getting your expected Message from me for
the 15th August. I had and have no intention of writing a Mes-
sage for my birthday this year. It is psychologically impossible
for me to manufacture one to command; an inspiration would
have to come and it is highly improbable that any will come
in this short space of time; I myself have no impulse towards
it. But how is it that you have clean forgotten my rule of not
writing any article for an outside paper, magazine or journal —
I mean other than those conducted from the Asram and by the
Asram — and even for these I write nothing new except for the
Bulletin at the Mother’s request, — also my reasons for this fixed
rule? If T started doing that kind of thing, my freedom would
be gone; I would have to write at everybody’s command, not
only articles but blessings, replies on public questions and all
the rest of that kind of conventional rubbish. I would be like
any ordinary politician publishing my views on all and sundry
matters, discoursing on all sorts of subjects, a public man at the
disposal of the public. That would make myself, my blessings,
my views and my Messages exceedingly cheap; in fact, I would
be no longer Sri Aurobindo. Already Hindusthan Standard, the
Madras Mail and 1 know not what other journals and societies
are demanding at the pistol’s point special messages for the 15th
for themselves and I am supposed to stand and deliver. I won’t.
regret that I must disappoint you, but self-preservation is a first
law of Nature. 3 August 1949
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Writing Philosophy

Look here! Do these people expect me to turn myself again
into a machine for producing articles? The times of the Bande
Mataram and Arya are over, thank God! I have now only the
Asram correspondence and that is “overwhelming” enough in
all conscience without starting philosophy for standard books
and the rest of it.

And philosophy! Let me tell you in confidence that I never,
never, never was a philosopher — although I have written phi-
losophy which is another story altogether. I knew precious little
about philosophy before I did the Yoga and came to Pondicherry
—1I was a poet and a politician, not a philosopher! How I
managed to do it? First, because Richard proposed to me to
cooperate in a philosophical review —and as my theory was
that a Yogi ought to be able to turn his hand to anything, I
could not very well refuse: and then he had to go to the War
and left me in the lurch with 64 pages a month of philosophy all
to write by my lonely self. Secondly, I had only to write down
in the terms of the intellect all that I had observed and come
to know in practising Yoga daily and the philosophy was there,
automatically. But that is not being a philosopher!

I don’t know how to excuse myself to Radhakrishnan — for
I can’t say all that to him.” Perhaps you can find a formula for
me? Perhaps — “so occupied not a moment for any other work;
can’t undertake because I might not be able to carry out my
promise”. What do you say? 31 August 1934

Anilbaran says that he can compile something out of The Life
Divine for Radhakrishnan. Can he do it?

No, I think not. 10 September 1934

2 Sri Aurobindo’s letter to Dr. Radbakrishnan, turning down his request to contribute
an article to a book Radhakrishnan was editing, is published in Autobiographical Notes
and Other Writings of Historical Interest, volume 36 of THE COMPLETE WORKS OF
SRI AUROBINDO, pp. 444—45. —Ed.
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As to Radhakrishnan, I don’t care whether he is right or wrong
in his eagerness to get the blessed contribution from me. But the
first fact is that it is quite impossible for me to write philosophy
to order. If something comes to me of itself, I can write, if I
have time. But I have not time. I had some thought of writing
to Adhar Das pointing out that he was mistaken in his criticism
of my ideas about consciousness and intuition and developing
briefly what were my real views about these things. But I have
never been able to do it—1 might as well think of putting the
moon under my arm, Hanuman-like, — though in his case it
was the sun — and going for a walk! The moon is not available
and the walk is not possible. It would be the same if I promised
anything to Radhakrishnan — it would not get done, and that
would be much worse than a refusal.

And the second fact is that I do not care a button about my
having my name in any blessed place. I was never ardent about
fame even in my political days; I preferred to remain behind
the curtain, push people without their knowing it and get things
done. It was the confounded British Government that spoiled my
game by prosecuting me and forcing me to be publicly known
and a “leader”. Then again I don’t believe in advertisement
except for books etc., and in propaganda except for politics and
patent medicines. But for serious work it is a poison. It means
either a stunt or a boom —and stunts and booms exhaust the
thing they carry on their crest and leave it lifeless and broken
high and dry on the shores of nowhere — or it means a move-
ment. A movement in the case of a work like mine means the
founding of a school or a sect or some other damned nonsense. It
means that hundreds or thousands of useless people join in and
corrupt the work or reduce it to a pompous farce from which the
Truth that was coming down recedes into secrecy and silence.
It is what has happened to the “religions” and is the reason of
their failure. If I tolerate a little writing about myself, it is only
to have a sufficient counterweight in that amorphous chaos, the
public mind, to balance the hostility that is always aroused by
the presence of a new dynamic Truth in this world of ignorance.
But the utility ends there and too much advertisement would
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defeat that object. I am perfectly “rational”, I assure you, in my
methods and I do not proceed merely on any personal dislike
of fame. If and so far as publicity serves the Truth, I am quite
ready to tolerate it; but I do not find publicity for its own sake
desirable.

This “Contemporary Philosophy”, British or Indian, looks
to me very much like bookmaking and, though the “vulgarisa-
tion” of knowledge — to use the French term — by bookmaking
may have its use, I prefer to do solid work and leave that to
others. You may say that I can write a solid thing in philosophy
and let it be bookmade. But even the solid tends to look shoddy
in such surroundings. And besides my solid work at present
is not philosophy but something less wordy and more to the
point. If that work gets done, then it will propagate itself so
far as propagation is necessary —if it were not to get done,
propagation would be useless.

These are my reasons. However let us wait till the book is
there and see what kind of stuff it is. 2 October 1934

Philosophical Theft

Radhakrishnan, in his lecture published in the Hindu,® has
stolen not only most of your ideas but has actually lifted
several sentences en masse. I wonder how such piracy in philo-
sophical literature passes unchastised. I am thinking either of
writing to him deploring the theft or informing the Hindu.

I don’t think it is worth while doing anything. The thefts are
obvious, but if he wants to add some peacock plumes to his dun
colours! 24 July 1936

Professor Mahendranath Sircar and others would like to write
to Radhakrishnan, asking him why he used passages from your
works without acknowledgement.

3 “World Fellowsbip through Faith . . . Sir S. Radbakrishnan’s Address”, The Hindu,
20 July 1936.
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No. I have said no public notice should be taken of the matter.
I consider it inadvisable, so the letters should not be sent.

From the Yogic point of view one ought to be indifferent and
without sense of ownership or desire of fame or praise. But for
that one must have arrived at the Yogic poise — such a detach-
ment is not possible without it. I do not mind Radhakrishnan’s
lifting whole sentences and paragraphs from my writings at the
World Conference as his own and getting credit for a new and
quite original point of view.

But if I were eager to figure before the world as a philoso-
pher, I would resent it. But even if one does not mind, one can
see the impropriety of the action or take measures against its
repetition, if one thinks it worth while. S August 1936

The Sale of His Books

The question of the royalty can be deferred till X has seen the
translation. If it is not approved, the question of royalty does
not arise. You can tell him that the Asram is not supported by
public subscriptions but by what is given by disciples and private
sympathisers. Therefore Sri Aurobindo’s publications cannot be
given free, they are sold and the proceeds counted among the
available resources just as is the case with the publications of
the Ramakrishna Mission. 19 September 1936
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Publication Plans, 1927

There is no intention of withdrawing support. The small book
The Mother was given to Rameshwar because it was necessary
to bring it out without delay and the A.P.H. [Arya Publishing
House] was already occupied with the Essays on the Gita which
it had not been able to bring to completion.

It was hoped that Rameshwar’s joining the A.P.H. would
unite all interests, but since you have not been able to agree
together, it will be necessary to give him something from time
to time as the long-standing connection with him cannot be
broken — there being no reason for giving him up any more
than for giving up A.P.H. This will not stand in the way of my
giving my principal books to A.P.H. — provided always that the
A.P.H. can keep its side of the arrangement by publishing them
properly and without inordinate delay.

I can understand that there have been financial and other
difficulties in putting A.P.H. on a sound footing and I have not
insisted either on publication or money or anything else. At the
same time I am bound to say that the methods of work seem
to be loose and haphazard, e.g. the enormous time taken to
publish the Second Series [of Essays on the Gita], the endless
delay in sending me my copies of the First Series, the absence
of all information regarding the condition of the concern or of
any regular accounts of my dues from the House etc. I hope that
things will be better in the future.

It is not necessary or possible to publish all my books to-
gether; hardly any of them can go out without revision and as |
have very little time for this kind of work revision will take time.

For Sri Aurobindo’s remarks on his poetic works, see Letters on Poetry and Art, volume
27 of THE COMPLETE WORKS OF SRI AUROBINDO, pp. 219-363. — Ed.
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The Ideal of Human Unity. 1 was revising, but as there
seemed to be no progress with the Gita and I had other work to
do, I dropped it. I will now complete the revision and I expect
it will not take more than another two months.

The Defence of Indian Culture. Not finished. I will look
through it and revise and add two or three chapters to finish.
The time taken will depend on the amount of revision necessary
— probably not very extensive alterations are needed.

The Katha Upanishad. This also needs revision before it can
be published; but it is not likely to take very long.

The Kena Upanishad. My present intention is not to publish
it as it stands. This must be postponed for the present.

It would be no use coming to see me, as I am seeing nobody,
not even those who are living here. Nor is there any necessity
for the journey, as I have not any present intention of altering
the existing arrangement. 30 November 1927

Political Writings

I am an Indian student working for the Ph.D. degree at Har-
vard University. For my thesis subject I have selected “Con-
temporary Political Thought in India”. You of course will be
one of the authors I will be considering. Unfortunately your
books are not available here. Please send me a list of books
related to my subject, and the address of your publisher.

Refer him to A.P.H. Tell him that my political writings ap-
peared in the daily Bande Mataram and the weekly Karmayogin
and have for the most part not been separately published.
You can mention however The Ideal of the Karmayogin, The
Renaissance in India, The ldeal of Human Unity, War and
Self-Determination as books that may be useful for his subject,
as the two former are partly concerned with or touch upon
Indian politics, and the two latter are written upon international
questions. I do not remember any others; if there are any, they
may be included in the list. Ask A.P.H. to send him a complete
list of my published works. 11 April 1928
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Speeches

Now that they have written, I remember that in fact the Speeches
were transferred from the Prabartak to A.P.H. But then how is
it that Rameshwar asked for it? I gave permission under the
impression that it must be in his share of the already published
books. You had better write to him about it. After receiving his
answer I will decide. 6 May 1929

I find it impossible to decide about the Speeches; the whole
matter has got twisted up in a very undesirable way. It would
be better if they settle it themselves amicably; otherwise I shall
have to promise it to whoever can bring it out soonest or in
the best style or put it up to auction or toss heads or tails. This
whole matter of the publications being split up between half a
dozen Arya Aurobindo houses is reaching the point of a reductio
ad absurdum if not ad impossible. But nothing however absurd
seems impossible here. 10 July 1931

Regarding Speeches of Sri Aurobindo — there has been a great
demand for it in the market. If you kindly allow us to omit
those speeches which may come under the Press Act, we could
print the book. Please let us know your decision.

But who will decide what may come under the Press Act? It is a
legal point and the law of sedition is exceedingly elastic.
September 1935

The Ideal of the Karmayogin

Have you seen my review of The Ideal of the Karmayogin?

Yes, I have seen it, but I don’t think it can be published in its
present form as it prolongs the political Aurobindo of that time
into the Sri Aurobindo of the present time. You even assert that
I have “thoroughly” revised the book and these articles are an
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index of my latest views on the burning problems of the day and
there has been no change in my views in 27 years (which would
surely be proof of a rather unprogressive mind). How do you
get all that? My spiritual consciousness and knowledge at that
time was as nothing to what it is now — how would the change
leave my view of politics and life unmodified altogether? There
has been no such thorough revision; I have left the book as it
was, because it would be useless to modify what was written so
long ago — the same as with Yoga and Its Objects. Anyway the
review would almost amount to a proclamation of my present
political views — while on the contrary I have been careful to
pronounce nothing — no views whatever on political questions
for the last I don’t know how many years. 21 April 1937

In the new edition of The Ideal of the Karmayogin there is this
announcement: —

Fourth Edition — January, 1937

(Thoroughly Revised by the Author)
Radhakanta is repeating the above formula in all your old
books which are really reprints. May I ask him not to do it?

Evidently it is an untrue statement and cannot be allowed to
continue as it creates a false impression. But I think it will be
necessary for me to write myself — otherwise he may not listen.
Or you may write that I have asked you to inform him that I
want this to be discontinued in future editions as it creates a
wrong impression — since in fact these are reprints and I have
not revised or rewritten any part of them. 23 April 1937

A System of National Education

I readily give the permission you request to embody my System
of National Education as a chapter in the book projected by
your Institute. I have no time to go again through it, but I am

1 This letter was drafted by one of Sri Aurobindo’s secretaries and extensively revised
by Sri Aurobindo. He wrote the last sentence in his own hand. — Ed.
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asking my publishers, the Arya Publishing House of Calcutta,
to send you a copy of the corrected and authorised edition. The
Madras edition is unauthorised and full of gross errors. The
book is only a series of preliminary essays never worked out or
completed, but I shall be glad if, even as it is, you think it can
be of some use.

Yogic Sadhan

The Yogi from the North (Uttara Yogi)* was my own name given
to me because of a prediction made long ago by a famous Tamil
Yogi, that thirty years later (agreeing with the time of my arrival)
a Yogi from the North would come as a fugitive to the South and
practise there an integral Yoga (Poorna Yoga), and this would
be one sign of the approaching liberty of India. He gave three
utterances as the mark by which this Yogi could be recognised
and all these were found in the letters to my wife.

As for Yogic Sadhan it was not I exactly who wrote it,
though it is true that [ am not a Mayavadin.

Your name was not printed on the first two editions of Yogic
Sadbhan. But the third edition (brought out by A.P.H.) has your
name on it.

No need of name. The publication of the name in the third
edition of Yogic Sadhan was unauthorised and is in fact a false-
hood. 6 June 1931

As to Yogic Sadban, it is not my composition nor its contents
the essence of my Yoga, whatever the publishers may persist in
saying in their lying blurb in spite of my protests. 4 May 1934

The Yogic Sadhan has its use, but it is not one of the main or

2 On the title page of the book Yogic Sadhan (first published in 1911) the editor is
given as “The Uttara Yogi”. — Ed.
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most important books published among mine, nor is it my own
writing. 6 December 1935

Passages from Yogic Sadhan

It is said in Yogic Sadhan: “The Will when it begins to act, will
be hampered by the Swabhava; therefore until you are able to
act on the Swabhava, you will not, should not bring your Will
to bear upon life.”* I don’t understand what this means.

I don’t remember the passage. Possibly it means that till you
can act on the real nature in you and use the true will and
consciousness, you should go on trying for that, and not try to
shape life with an imperfect will and imperfect instrument.

18 September 1933

In Yogic Sadhan, Sri Aurobindo has said: “You have so many
milestones to pass; but you may pass them walking, in a car-
riage, in a railway train, but pass them you must” [p. 1378].
What are the main milestones on the Shakti marga?

Answer as under.*

The Yogic Sadhan is not Sri Aurobindo’s writing— only
communicated to him. The statement of the publishers that it
contains the essence of Sri Aurobindo’s Yoga is an error propa-
gated by them against his own protest. He cannot therefore say
what particular milestones were meant. It is true as a general
rule, but can be partly cancelled by a concentrated movement.

I suppose there are different milestones on different paths?

Necessarily.

Again, while discussing the law of resistance, Sri Aurobindo
says: “They [old rules, habits or tendencies] are supported by

3 Yogic Sadhan, in Record of Yoga, volume 11 of THE COMPLETE WORKS OF SRI
AUROBINDO, p. 1375.
4 Written by Sri Aurobindo to his secretary, who replied to the correspondent. — Ed.
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an army of forces or spiritual beings who surround you and
live upon your experiences and enjoyments” [p. 1377]. What
are these “spiritual beings”?

They are powers, forces or beings of the mental, vital or subtle
physical worlds. There are some that simply want to utilise,
there are others that want to possess, oppose or destroy and are
known by us as “the hostile forces”. 14 April 1936

What does the author of Yogic Sadhan mean by saying “when
the man himself becomes God” [p. 1378]?

He means “when he becomes identified with the Divine”, or
“when he feels himself to be only a portion of the Divine and
thinks and acts as such.” 24 September 1933

“It [the Manas] catches thoughts on their way from the Buddhi
to the Chitta, but in catching them it turns them into the stuff
of sensations . ..” [p. 1383]. Has Manas any right to catch
these thoughts? If so, what is the way to stop it so that it does
not turn them into stuff of sensations?

The terms Manas etc. belong to the ordinary psychology applied
to the surface consciousness. In our Yoga we adopt a different
classification based on the Yoga experience. What answers to
this movement of the Manas there would be two separate things
— a part of the physical mind communicating with the physical
vital. It receives from the physical senses and transmits to the
Buddhi —i.e. to some part or other of the Thought-Mind; it
receives back from the Buddhi and transmits idea and will to
the organs of sensation and action. All that is indispensable in
the ordinary action of the consciousness. But in the ordinary
consciousness everything gets mixed up together and there is
no clear order or rule. In the Yoga one becomes aware of the
different parts and their proper action, and puts each in its
place and to its proper action under the control of the higher
consciousness or else under the control of the Divine Power.
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Afterwards all gets surcharged with the spiritual consciousness
and there is an automatic right perception and right action of the
different parts because they are controlled entirely from above
and do not falsify or resist or confuse its dictates.

13 September 1933

What is “the conceptual activity of the Manas” [p. 1385] and
how can one still it?

The real conceptual activity belongs rather to the Buddhi —
that of the Manas is simply a rendering of perceptions and im-
pressions into thought-forms. There is no necessity of specially
stilling this function — it comes best with a general stillness of
the mind. 12 September 1933

It is written in Yogic Sadhan: “Adharma is often necessary as
a passage or preparation for passing from an undeveloped to
a developed, a lower to a higher Dharma” [p. 1387]. How is
this?

[ don’t remember the context; but I suppose he means that when
one has to escape from the lower Dharma, one has often to
break it so as to arrive at a larger one. E.g. social duties, paying
debts, looking after family, helping to serve your country, etc.
etc. The man who turns to the spiritual life, has to leave all that
behind him often and he is reproached by lots of people for his
Adharma. But if he does not do this Adharma, he is bound for
ever to the lower life — for there is always some duty there to
be done — and cannot take up the spiritual dharma or can do it
only when he is old and his faculties impaired. That is a point
In instance. 14 September 1933

“I come next to Prana, the nervous or vital element in man
which is centralised below the Manas and Chitta in the sub-
tle body and connected with the navel in the Sthula Deha”
[p. 1388]. What is that subtle body? Also, I don’t understand
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the phrase “connected with the navel in the Sthula Deha”.

How is it you do not know these elementary things? Man has
not a gross (sthitla) visible body only, but a subtle body (sitksma
deba) in which he goes out of the sthiila deba at his death.

The navel is the vital center in the physical body — but the
native seat of the vital is in the vital sheath of the subtle body,
which sheath it pervades, but for action through the gross body
its action is centred at the navel and below it.

16 September 1933

The Yoga and Its Objects, Yogic Sadhan
and The Synthesis of Yoga

Sri Aurobindo is the author of Yoga and Its Object.’ It must be
by an error of the printers that his name has been omitted.

But the book represents an early stage of Sri Aurobindo’s
sadhana and only a part of it is applicable to the Yoga as it has
at present taken form after a lapse of more than twenty years.

The Yogic Sadhan is not Sri Aurobindo’s own writing, but
was published with a note by him, — that is all. The statement
made to the contrary by the publishers was an error which they
have been asked to correct. There is no necessity of following the
methods suggested in that book unless one finds them suggestive
or helpful as a preliminary orientation of the consciousness —
e.g. in the upbuilding of an inner Will etc.

A book giving some hints about the Yoga compiled from
letters to the sadhaks is about to be published,’ but it cannot be
said to be complete. There is no complete book on the subject;
for even The Synthesis of Yoga, published in the Arya but not
yet republished in book form, gives only the theory of different
components of the Yoga (Knowledge, Works, Devotion) and
remains besides unfinished; it does not cover the more recent
developments of the Yoga. 28 October 1934

S When first published in 1921, The Yoga and Its Objects was entitled The Yoga and
Its Object. — Ed.
6 The reference is to Lights on Yoga, first published in February 1935. — Ed.
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The Yoga and Its Objects

A friend says there are no books in Gujarati that he can give
to people who want to know about Sri Aurobindo’s yoga. So
he suggested I translate The Yoga and Its Object.

The Yoga and Its Object is not at all suitable for the purpose as
it was written very long ago and expresses things that belong to
the early stages of my sadhana, not the fullness of the integral
and supramental sadhana. 16 August 1934

Passages from The Yoga and Its Objects

“To those who demand from him, God gives what they de-
mand. . ..”” Is this true?

It is not meant that He gives always whatever anyone demands
— but that what they demand is all He gives — they cannot get
anything else. 9 January 1934

“For behind the Sad Atman is the silence of the Asat which
the Buddhist Nihilists realised as the $inyam and beyond that
silence is the Paratpara Purusha (puruso varenya adityavarnas
tamasah parastat)” [p. 76].

The passage in Yoga and Its Objects is written from the point of
view of the spiritualised Mind approaching the supreme Truth
directly, without passing through the Supermind or disappearing
into it. The Mind spiritualises itself by shedding all its own activ-
ities and formations and reducing everything to a pure Existence,
Sad Atman, from which all things and activities proceed and
which supports everything. When it wants to go still beyond, it
negates yet farther and arrives at an Asat, which is the negation
of all this existence and yet Something inconceivable to mind,
speech or defining experience. It is the silent Unknowable, the
Turiya or featureless and relationless Absolute of the monistic

7 Sri Aurobindo, The Yoga and Its Objects, in Essays in Philosophy and Yoga, volume
13 of THE COMPLETE WORKS OF SRI AUROBINDO, p. 74.
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Vedantins, the Sunyam of the nihilistic Buddhists, the Tao or
omnipresent and transcendent Nihil of the Chinese, the indefin-
able and ineffable Permanent of the Mahayana. Many Christian
mystics also speak of the necessity of a complete ignorance in
order to get the supreme experience and speak too of the Divine
Darkness — they mean the shedding of all mental knowledge,
making a blank of the mind and engulfing it in the Unmanifest,
— the param avyaktam. All this is the mind’s way of approach-
ing the Supreme — for beyond the avyakta, tamasah parastat, is
the Supreme, the Purushottama of the Gita, the Para Purusha of
the Upanishads. It is dditya-varna in contrast to the darkness of
the Unmanifest; it is a metaphor, but not a mere metaphor, for
it is a symbol also, a symbol visually seen by the sizksma drsti,
the subtle vision, and not merely a symbol, but, as one might
say, a fact of spiritual experience. The sun in the Yoga is the
symbol of the supermind and the supermind is the first power of
the Supreme which one meets across the border where the ex-
perience of spiritualised mind ceases and the unmodified divine
Consciousness begins the domain of the supreme nature, para
prakrti. It is that Light of which the Vedic mystics got a glimpse
and it is the opposite of the intervening darkness of the Christian
mystics — for the supermind is all light and no darkness. To the
mind the Supreme is avyaktat param avyaktam, but if we follow
the line leading to the supermind, it is an increasing affirmation
rather than an increasing negation through which we move.
Light is always seen in Yoga with the inner eye and even
with the outer eye, but there are many lights; all are not and all
do not come from the param jyotib. 18 August 1932

“Matter itself, you will one day realise, is not material, it is
not substance but form of consciousness, guna, the result of
quality of being perceived by sense-knowledge” [p. 77].

There is no need to put “the” before “quality” — in English that
would alter the sense. Matter is not regarded in this passage as
a quality of being perceived by sense; I don’t think that would
have any meaning. It is regarded as a result of a certain power
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and action of consciousness which presents forms of itself to
sense perception and it is this quality of sense-perceivedness,
so to speak, that gives them the appearance of Matter, i.e. of
a certain kind of substantiality inherent in themselves — but in
fact they are not self-existent substantial objects but forms of
consciousness. The point is that there is no such thing as the
self-existent Matter posited by nineteenth-century Science.

“chitta” and “chetas”

Chitta is ordinarily used for the mental consciousness in general,
thought, feeling, etc. taken together with a stress now on one
side or another, sometimes on the feelings as in citta-pramathi,
sometimes on the thought-mind — that is why I translated it [o7
p. 75] “heart and mind” in its wider sense. Chetas can be used
in the same way, but it has a different shade of sense, properly
speaking, and can include also the movements of the soul, cov-
ering the whole consciousness even; [on p. 82] I take it in its
most general sense. The translation is not meant to be literal but
to render the thought in the line in its fullness. Adhyatmacetasa
practically amounts to what in English we would describe as a
spiritual consciousness.

“throw our arms around” [p. 78]

It is a figure meaning to comprehend in our consciousness with
love and Ananda.

“the nature” [p. 81, lines 29, 31, 33]

Nature here means the parts of Prakriti in the human being: as
it is the condition of the Prakriti that changes with shifting of
the gunas and it is this condition of the Prakriti that will become
illumined by the transformation of sattva into jyotib.

“lokasangrabarthaya” [p. 85] — Does this mean the present
order?



86 Letters on Himself and the Ashram

No. It is in a more general sense the maintenance of the world
order which may be a developing, not necessarily a stationary
one, an order spiritual, moral etc. and not merely a social order.

“Maya means nothing more than the freedom of Brahman
from the circumstances through which he expresses himself”

[p. 89].

The sentence is rather loose in expression. It does not mean
that Maya is Brahman’s freedom, but “the doctrine of Maya
simply comes to this that Brahman is free from the circumstances
through which he expresses himself.” This limited play is not He,
for He is illimitable; it is only a conditioned (partial) manifesta-
tion, but He is not bound by the conditions (circumstances) as
the play is bound. The world is a figure of something of Himself
which he has put forth into it, but He is more than that figure.
The world is not unreal or illusory, but our present seeing or
consciousness of it is ignorant, and therefore the world as seen
by us can be described as an illusion. So far the Maya idea is true.
But if we see the world as it really is, a partial and developing
manifestation of Brahman, then it can no longer be described as
an illusion, but rather as a Lila. He is still more than his Lila, but
He is in it and it is in Himy; it is not an illusion. 16 October 1931

The Arya

The Arya® is a work of spiritual philosophy founded on personal
realisation; it is obviously not meant for minds that do not think
out spiritual things in all their aspects.

For understanding Arya one must have a sufficiently trained
and developed intellect or else a basis of experience along with
a capacity of mentalising experience. X as yet has neither. It is

8 The monthly journal (1914-1921) in which The Life Divine, The Synthesis of Yoga
and many other works by Sri Aurobindo first appeared. Before these works were
published as separate books, they were referred to collectively as “the Arya”. — Ed.
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sufficient if he can get accustomed to forming general ideas and
thinking coherently about them. 22 September 1933

What is meant by: 1. the psychic nature, 2. spiritual nature, 3.
supramental nature, 4. divine nature?

To answer these questions it would be necessary to write a vol-
ume. [ have written some letters about the psychic being and the
self — you can get hold of those and read them.

Supramental nature can only be understood if one under-
stands what supermind is and that is not altogether possible for
mind so long as it does not open into the higher planes. So far
as a mental account can be given, I have done it in the Arya.

Divine Nature is the nature of the divine Consciousness,
Truth, Peace, Light, Purity, Knowledge, Power, Ananda on
whichever plane it manifests. Supermind is one plane of the
Divine Nature. The Divine is Sachchidananda.

18 October 1938

I do not find it easy to answer the few brief and casual sen-
tences in Angus’ letter, — precisely because they are so brief and
casual.” Not knowing him or the turns of his mind, I do not
exactly seize what is behind this passage in his letter. It would
be easier to reply if I had some notion of the kind of thought
or experience on which he takes his stand when he dismisses
so cavalierly the statement of spiritual truth put forward in the
Arya. As it is, I am obliged to answer to what may be behind
his sentences and, as there is much that possibly stands behind
them, the reply becomes long and elaborate and is in danger
of seeming long and discursive. I could of course answer easily
myself by a few brief and trenchant sentences of the same calibre,
but in that kind of discussion there is no profit.

9 The paragraphs that follow are from a letter-draft that was not revised or sent in this
form to the correspondent. — Ed.
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Let me say that he makes an initial mistake — quite natural
for him, since he has not read the Arya,— when he describes
the extract sent to him as a “theological fragment”. I must insist
that there is no theology in the Arya. Nothing there is written
to support or to develop any kind of religious belief or dogma
or to confirm or enunciate the credo of any old or new religion.
No less does he miss the mark when he describes as a scholastic
distinction the substance of the passage. The teaching there is not
taken from books, nor, although put in philosophic language, is
it based upon abstract thought or any formal logic. It expresses a
fundamental spiritual experience, dynamic for the growth of the
being, confirmed and enlarged and filled with detail by almost
thirty years of continuous sadhana, and, as such, it cannot be
seriously challenged or invalidated by mere intellectual question
or reasoning, but, if at all, then only by a greater and wider
spiritual experience. Moreover, it coincides (not in expression,
it may be, but in substance) with the experience of hundreds of
spiritual seekers in many paths and in all parts of the world since
the days of the Upanishads — and of Plotinus and the Gnostics
and Sufis — to the present time. It is hardly admissible then to
put it aside as the thought of a tyro or beginner in spiritual
knowledge making his first clumsy potshots at a solution of the
crossword enigma of the universe. That description seems to
show that he has missed the point of the passage altogether and
that also makes it difficult to reply; for where there is no meeting
point of minds, discussion is likely to be sterile.

I was a little surprised at first by this entire lack of under-
standing, shown still more in his cavil at the two Divines — for I
had somehow got the impression that Angus was a Christian and
the recognition of “two Divines” — the Divine Transcendent
and the Divine Immanent — is, I have read, perfectly familiar to
Christian ideas and to Christian experience. The words them-
selves in fact — transcendent and cosmic — are taken from the
West. I do not know that there is anything exactly corresponding
to them in the language of Indian spiritual thinking, although the
experiences on which the distinction rests are quite familiar. On
another side, Christianity insists not only on a double but a triple
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Divine. It even strikes me that this triple Godhead or Trinity is
not very far off at bottom from my trinity of the individual, cos-
mic and transcendent Divine — as far at least as one can judge
who has not himself followed the Christian discipline. Christ
whether as the human Incarnation or the Christos in men or the
Godhead proceeding from the Father, seems to me to be quite
my individual Divine. The Father has very much the appearance
of the One who overstands and is immanent in the cosmos. And
although this is more obscure, yet if one can be guided by the
indications in the Scripture, the Holy Ghost looks very much
like a rather mysterious and inexpressible Transcendence and its
descent very much like what I would call the descent of Light,
Purity, Peace — that passeth all understanding— or Power of
the supramental Spirit. In any case these Christian and Western
ideas show surely that my affirmation of a double or a triple
Divine is not anything new and ought not to be found startling
or upsetting and I do not see why it should be treated as (in
itself) obscure and unintelligible.

Again, are these or similar distinctions very positively made
in the Christian, Sufi or other teachings mere theoretical ab-
stractions, scholastic distinctions, theological cobwebs, or meta-
physical puzzles? I had always supposed that they corresponded
to very living, very dynamic, almost — for the paths to which
they relate —indispensable experiences. No doubt, for those
who follow other ways or no way at all or for those who have
not yet had the illuminating and vivifying experience, they may
seem at first a little difficult or unseizable. But that is true of most
spiritual truth — and not of spiritual truth alone. There are many
very highly intelligent and cultured people to whom a scientific
explanation of even so patent and common a fact as electricity
and electric light (this is a reminiscence of an article by Y. Y. in
the New Statesman and Nation) seems equally difficult to seize
by the mind or to fix either in the memory or the intelligence.
And yet the distinction between positive and negative electric-
ity, both necessary for the existence of the light, —like that of
the passive and active Brahman (another scholastic distinction?)
both necessary for the existence of the universe,— cannot be
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dismissed for that reason as something academic or scholastic,
but is a very pertinent statement of things quite dynamic and
real. No doubt the unscientific man does not and perhaps need
not trouble about these things and can be content to enjoy the
electric light (when he is allowed to do so by the grace of the
Pondicherry Municipality), without enquiring into the play of
the forces behind it: but for the seeker after scientific truth or
for the practical electrician it is a different matter. Now these
distinctions in the spiritual field are a parallel case; they seem
theoretical or abstract only so long as experience has not made
them concrete, but once experienced they become living stuff of
the consciousness and, after a certain stage, even the basis of
action and growth in the spiritual life.

Here I am driven to a rather lengthy digression from the
main theme — for I am met by Angus’ rather baffling appeal to
Whitham’s History of Science. What has Whitham or Science
to do with spiritual truth or spiritual experience? I can only
suppose that he condemns all intrusion of anything like meta-
physical thought into the spiritual field —a position excessive
but not altogether untenable —and even perhaps proposes to
bring the scientific method and the scientific mentality into spir-
itual experience as the sole true way of arriving at or judging
the truth of things. I should like to make my view clear as to
that point, because here much confusion has been created about
it, and more is possible. And the first thing I would say is that
if metaphysics has no right to intervene in spiritual experience,
neither has Science. There are here three different domains of
knowledge and experience each with its own instrumentation,
its own way of approach and seeing, suited for its own task,
but not to be imposed or substituted in these other fields of
knowledge, — at least unless and until they meet by some kind
of supreme reconciling transmutation in something that is at the
source of all knowledge. For knowledge may be essentially one,
but like the one Divine, it manifests differently in different fields
of its play and to abolish their distinctions is not the way to
arrive at true understanding of experience.

Science deals effectively with phenomenon and process and
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the apparent play of forces which determine the process. It can-
not deal even intellectually in any adequate way with ultimate
truths, that is the province of the higher, less external mind —
represented up till now by metaphysics, though metaphysics is
not its only possible power. If Science tries to fix metaphysical
truth by forcing on this domain its own generalisations in the
physical field, as people have been doing for almost the last
century, it makes a mess of thought by illegitimately extended
conclusions and has in the end to retire from this usurpation
as it is now beginning to retire. Its discoveries may be used by
philosophy, but on the grounds proper to philosophy and not on
the grounds proper to Science. The philosopher must judge the
scientific conceptions of relativity or discontinuity or space-time,
for instance, by his own processes and standards of evidence. So
too, Science has no instrumentation or process of knowledge
which can enable it to discover spiritual truth or to judge or
determine the results of spiritual experience. There is a field of
knowledge of process in the spiritual and the occult domain, in
the discovery of a world of inner forces and their way of action
and even of their objective dynamisation in the mind and life and
the functioning of the body. But the mathematical exactitudes
and rigid formulas of physical Science do not apply here and the
mentality created by them would hamper spiritual experience.

The Life Divine

There is possible a realistic as well as an illusionist Adwaita.
The philosophy of The Life Divine is such a realistic Adwaita.
The world is a manifestation of the Real and therefore is itself
real. The reality is the infinite and eternal Divine, infinite and
eternal Being, Consciousness-Force and Bliss. This Divine by his
power has created the world or rather manifested it in his own
infinite Being. But here in the material world or at its basis he
has hidden himself in what seem to be his opposites, Non-Being,
Inconscience and Insentience. This is what we nowadays call the
Inconscient which seems to have created the material universe
by its inconscient Energy; but this is only an appearance, for we
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find in the end that all the dispositions of the world can only have
been arranged by the working of a supreme secret intelligence.
The Being which is hidden in what seems to be an inconscient
void emerges in the world first in Matter, then in Life, then
in Mind and finally as the Spirit. The apparently inconscient
Energy which creates is in fact the Consciousness-Force of the
Divine and its aspect of consciousness, secret in Matter, begins
to emerge in Life, finds something more of itself in Mind and
finds its true self in a spiritual consciousness and finally a supra-
mental consciousness through which we become aware of the
Reality, enter into it and unite ourselves with it. This is what
we call evolution which is an evolution of consciousness and an
evolution of the Spirit in things and only outwardly an evolution
of species. Thus also, the delight of existence emerges from the
original insentience first in the contrary forms of pleasure and
pain and then has to find itself in the bliss of the Spirit or as it is
called in the Upanishads, the bliss of the Brahman. That is the
central idea in the explanation of the universe put forward in
The Life Divine.

A Passage from The Life Divine

“This opens the way for other explanations which make Con-
sciousness the creator of this world out of an apparent original
Inconscience. . . . All these things we see around us are then
the thoughts of an extra-cosmic Divinity, a Being with an
omnipotent and omniscient Mind and Will. . . .”*°

The phrase “extra-cosmic Divinity” is used here in The Life
Divine because in that stage of the reasoning nothing more
emerged as positively established. In fact Sri Aurobindo regards
the Divinity, the Reality behind and in the universe as at once
supracosmic or transcendent of cosmos and immanent in it, and
all, constituting the universe by its being, consciousness and
force and by that too bringing out from the Inconscient the evo-
lution and developing its stages inevitably according to a truth

10 Sri Aurobindo, The Life Divine, volume 21 of THE COMPLETE WORKS OF SRI
AUROBINDO, p. 316.
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in things which is its element of Necessity and the possibilities
of the Consciousness and Force (seen by the human mind as
Chance) through which the truth works itself out.

The Synthesis of Yoga

The Synthesis of Yoga is being revised and largely rewritten for
publication; so I don’t think it is possible to send out copies of
it like this. For the time the revision has been stopped, because
I have not a moment free, but I hope to resume it shortly; the
publishers are in fact pressing for the book. It was why I wrote
to X that it could not be sent outside. December 1932

X would like to see the six revised chapters of The Synthesis
of Yoga, as he has translated the unrevised ones. May I send
him a copy?

These six chapters cannot be translated and published separately
or along with the other unrevised chapters. It can only be done
when the revision of the whole book is complete.

3 September 1936

What about the publication of the Synthesis? They are all
asking me about it. So many are eager that it should see the
light, fed up as we all are with the analysis of the universe
through science of mind and ignorance of life, what?

I hope you are not referring to the whole colossal mass of the
Synthesis,— though that too may be ready for publication be-
fore the next world war (?) or after the beginning of the Satya
Yuga (new World Order?). If you mean the Yoga of Works, I
am writing or trying to write four or five additional chapters
for it. I hope they will be ready in a reasonable time, — but my
daily time is short and chapters are long. In the absence of exact
prophetic power, that is all I can say. 2 March 1944
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Passages from The Synthesis of Yoga

“Often, we see this desire of personal salvation overcome by
another attraction which also belongs to the higher turn of our
nature and which indicates the essential character of the action
the liberated soul must pursue. . . . It is that which inspires a
remarkable passage in a letter of Swami Vivekananda. ‘T have
lost all wish for my salvation,” wrote the great Vedantin, ‘may
I be born again and again and suffer thousands of miseries
so that I may worship the only God that exists, the only God
I believe in, the sum-total of all souls,—and above all, my
God the wicked, my God the miserable, my God the poor of
all races, of all species is the special object of my worship.
He who is the high and low, the saint and the sinner, the god
and the worm, Him worship, the visible, the knowable, the
real, the omnipresent; break all other idols. In whom there
is neither past life nor future birth, nor death nor going nor
coming, in whom we always have been and always will be
one, Him worship; break all other idols.’

“The last two sentences contain indeed the whole gist of
the matter. . . .”"!

As to the extract about Vivekananda, the point I make there does
not seem to me humanitarian. You will see that I emphasise there
the last sentences of the passage quoted from Vivekananda, not
the words about God the poor and sinner and criminal. The
point is about the Divine in the World, the All, sarva-bhitani
of the Gita. That is not merely humanity, still less only the poor
or the wicked; surely even the rich or the good are part of the
All and those also who are neither good nor bad nor rich nor
poor. Nor is there any question (I mean in my own remarks) of
philanthropic service; so neither daridra nor seva is the point.
I had formerly not the humanitarian but the humanity view —
and something of it may have stuck to my expressions in the
Arya. But I had already altered my viewpoint from the “Our
Yoga for the sake of humanity” to “Our Yoga for the sake of
the Divine”. The Divine includes not only the supracosmic but

11 Syi Aurobindo, The Synthesis of Yoga, volume 23 of THE COMPLETE WORKS OF
SRI AUROBINDO, pp. 269 70.
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the cosmic and the individual — not only Nirvana or the Beyond
but Life and the All. It is that I stress everywhere. But I shall keep
the extracts for a day or two and see what there is, if anything,
that smacks too much of a too narrow humanistic standpoint. I
stop here for today. 29 December 1934

“This concentration proceeds by the Idea . . . ; for it is through
the Idea that the mental being rises beyond all expression to
that which is expressed, to that of which the Idea itself is only
the instrument. By concentration upon the Idea the mental
existence which at present we are breaks open the barrier of
our mentality and arrives at the state of consciousness, the
state of being, the state of power of conscious-being and bliss
of conscious-being to which the Idea corresponds and of which
it is the symbol, movement and rhythm” [p. 321].

I have not the original chapter before me just now; but from the
sentences quoted it seems to be the essential mental Idea. As for
instance in the method of Vedantic knowledge one concentrates
on the idea of Brahman omnipresent — one looks at a tree or
other surrounding objects with the idea that Brahman is there
and the tree or object is only a form. After a time if the con-
centration is of the right kind, one begins to become aware of
a presence, an existence, the physical tree form becomes a shell
and that presence or existence is felt to be the only reality. The
idea then drops, it is a direct vision of the thing that takes its
place — there is no longer any necessity of concentrating on the
idea, one sees with a deeper consciousness, & T¥F . It should be
noted that this concentration on the idea is not mere thinking,
H=H — it is an inner dwelling on the essence of the Idea.

27 August 1933

«

.. . we must not only cut asunder the snare of the mind and
the senses, but flee also beyond the snare of the thinker, the
snare of the theologian and the church-builder, the meshes of

the Word and the bondage of the Idea” [p. 330]. Would you
explain this to me?
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It would take too long. You can get it explained to you by
someone, it is not difficult. The central idea is that the Divine
Truth is greater than any religion or creed or scripture or idea
or philosophy —so you must not tie yourself to any of these
things. 18 September 1933

“Therefore the psychic life-energy presents itself to our expe-
rience as a sort of desire-mind, which we have to conquer if
we mean to get back to the true self” [p. 350].

It means the life-energy which comes from within and is in
consonance with the psychic being — it is the energy of the true
vital being, but in the ordinary ignorant vital it is deformed into
desire. You have to quiet and purify the vital and let the true
vital emerge. Or you have to bring the psychic in front, and the
psychic will purify and psychicise the vital and then you will
have the true vital energy. 11 September 1933

The Synthesis of Yoga, The Mother
and Lights on Yoga

Does the method of sadhana as given in The Synthesis of Yoga
apply now in our practice? What one finds when one reads
the Synthesis seems to differ a great deal from what one finds
in The Mother and Lights on Yoga.

The Synthesis of Yoga was not meant to give a method for all to
follow. Each side of the Yoga was dealt with separately with all
its possibilities, and an indication as to how they meet so that
one starting from knowledge could realise karma and bhakti also
and so with each path. It was intended when the Self-Perfection'
was finished, to suggest a way in which all could be combined,
but this was never written. The Mother and the Lights were not
intended to be a systematic treatment of the sadhana as a whole;
they only touch on various elements in it. 18 May 1936

12 “The Yoga of Self-Perfection™, Part IV of The Synthesis of Yoga. — Ed.
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A Passage from “Rebirth and Karma”

In “Rebirth and Karma”," I find the following: “We have in
fact an immutable Self, a real Person, lord of this ever-changing
personality which, again, assumes ever-changing bodies, but
the real Self knows itself always as above the mutation,
watches and enjoys it, but is not involved in it. Through what
does it enjoy the changes and feel them to be its own, even
while knowing itself to be unaffected by them? . . . This more
essential form is or seems to be in man the mental being or
mental person which the Upanishads speak of as the mental
leader of the life and body, manomayah prana-sarira-neta.”**
Would not the mental being be part of the human personality
— the mental, nervous and physical composite?

The mental being spoken of by the Upanishad is not part of
the mental nervous physical composite — it is the manomayah
purusah prana-sarira-netd, the mental being leader of the life
and body. It could not be so described if it were part of the
composite. Nor can the composite or part of it be the Purusha,
— for the composite is composed of Prakriti. It is described
as manomaya by the Upanishad because the psychic being is
behind the veil and man being the mental being in the life and
body lives in his mind and not in his psychic, so to him the
manomaya purusa is the leader of the life and body, — of the
psychic behind supporting the whole he is not aware or dimly
aware in his best moments. The psychic is represented in man
by the Prime Minister, the manomaya, itself being a mild con-
stitutional king; it is the manomaya to whom Prakriti refers for
assent to her actions. But still the statement of the Upanishad
gives only the apparent truth of the matter, valid for man and

13 The sixteen essays published since 1952 as The Problem of Rebirth originally ap-
peared in the monthly review Arya between 1915 and 1921. The first twelve, which
were published in 1915 and 1919, were sometimes referred to as “Rebirth and Karma”.
This informal title was used later as the subtitle of Section I of The Problem of Rebirth.
(In the United States, it also was used as the title of the entire book.) The Problem of
Rebirth is reproduced in Essays in Philosophy and Yoga, volume 13 of THE COMPLETE
WORKS OF SRI AUROBINDO, pp. 255 -434. — Ed.

14 S#i Aurobindo, Essays in Philosophy and Yoga, p. 275.
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the human stage only — for in the animal it would be rather the
pranamaya purusa that is the neta, leader of mind and body.
It is one reason why I have not yet allowed the publication of
“Rebirth and Karma” because this had to be corrected and the
deeper truth put in its place. I had intended to do it later on, but
had not time to finish the remaining articles. 24 December 1935

“The Lines of Karma”

Regarding “The Lines of Karma”,'> we beg to draw your at-
tention to the matter and ask what should be done to publish
it. If you kindly manage to write the first part of the book,
then we can bring it out.

The book is unfinished — that is the main obstacle to its publi-
cation. However I will look at the copy Nolini has sent up and
see. 5 September 1935

The Ideal of Human Unity

With regard to The Ideal of Human Unity, the book has to be
revised before it is ready for reprinting. Sri Aurobindo will take
up the work when he is able to make some time for it.'

19 April 1949

Translations of Vedic Hymns

Last year I got from X some translations of the Rig-Vedic
hymns done by the Master after his retirement. I have just
retyped them for myself and Y wanted my old copy.

These translations are provisional, not final —so I should not
like them to be freely copied and seen by all; but I have no
objection to your keeping a copy. 3 December 1936

15 A group of four essays that originally appeared in the Arya in 1920 and 1921. They
now comprise Section 11 of The Problem of Rebirth. Here the reference may be to a
proposed book including all of Sri Aurobindo’s essays on rebirth and karma, which
eventually came out as The Problem of Rebirth. — Ed.

16 Wrritten by Sri Aurobindo to his secretary, who replied to the enquirer. — Ed.
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Glossary of Vedic Words

I see that this is a glossary of Vedic words with their current
meanings. [ have no objection to that. But I do not want any pub-
lication of Vedic interpretations or significances founded upon
my translations, so long as my work on the Veda is incomplete
and has not taken its final form. S March 1929

Essays on the Gita

My brother is thinking of starting a bookselling and publishing
business and has asked for one or two books of Sri Aurobindo
for publication. May I prepare for him an edition of the Gita
with only the text and Sri Aurobindo’s translation compiled
from the Essays on the Gita?

The casual renderings in the Essays cannot be published as my
translation, — they were not intended for the purpose.
20 January 1932

Before coming here, I found some justification for my anger
from your Essays on the Gita— though I must say that the
tendency to violence was already there. Will there be any place
for some sort of violence in the new creation?

The Essays on the Gita explain the ordinary karmayoga as de-
veloped in the Gita, in which the work done is the ordinary
work of human life with only an inward change. There too
the violence to be used is not a personal violence done from
egoistic motives, but part of the ordered system of social life.
Nothing can spiritually justify individual violence done in anger
or passion or from any vital motive. In our yoga our object is to
rise higher than the ordinary life of man and in it violence has
to be left aside altogether. 12 August 1933

I have compiled a translation of most of the slokas of the Gita,
using your interpretation of them in the Essays on the Gita.
I request you to give me permission to publish the book as it
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will help the public to understand the Gita from your point of
View.

The permission cannot be given — the translations in the Essays
are more explanatory than textually precise or cast in a literary
style—1 do not want that to go out as my translation of the
Gita. 1 August 1934

I read your Essays on the Gita twice or thrice before. But when
I started reading it again, I found that there were many ideas
in it which I had missed before. I think if I read it over and
over again I would find newer and newer ideas each time.

That is a common experience — most books with any profun-
dity of knowledge in them have that effect. Almost all spiritual
problems have been briefly but deeply dealt with in the Gita and
I have tried to bring out all that fully in the Essays.

1 November 1936

The Essays on the Gita is the most important of the published
books."” If it is to be translated in Telugu it should be assured
that it is an accurate translation in good style. A translation from
a translation does not usually secure that object.

Passages from Essays on the Gita

“But the Gita insists that the nature of the action does mat-
ter. . . .”'® This perplexes me. Sri Aurobindo wrote to me in
reply to my question about office work: “The nature of the
work does not matter.”

That is quite a different question from the choice referred to in
the passage of the Essays.

17" At the time this letter was written, Essays on the Gita was the only full-length work
by Sri Aurobindo that was available in the form of a book. — Ed.

18 $ri Aurobindo, Essays on the Gita, volume 19 of THE COMPLETE WORKS OF SRI
AUROBINDO, p. 131.
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What is written must be read and interpreted according to
the context. In the Gita, the question is between two kinds of
action — the quietistic life of the Sannyasin with the minimum
of action and the dynamic life offered in all its actions whatever
they be as a sacrifice to the Divine. It might be said that Arjuna
might do either, it does not matter — but the Gita thinks it does
matter: that Arjuna being called to a life of dynamic action must
follow that and not the quietistic life. 3 December 1934

In Essays on the Gita Sri Aurobindo renders the term “Kshara
Purusha” as “the universal Soul” [p. 436]. How can the
“Kshara” be the universal Soul, if the one is mutable and the
other immutable?

This is not my interpretation, it is what the Gita itself plainly
says. It explains Kshara as “all existences” and since Purusha
is the being which observes and experiences all the movements
of Nature, (which is what is meant here by soul) it cannot be
anything else than the universal Soul identifying itself with all
existences in Nature.

Kindly indicate the relation of the universal Soul to the Divine.

The word &% [ksara] means really mobile as opposed to the
immobile immutable Akshara. The Kshara Purusha is that which
follows the movement of the universe and seems to move and
change, because it identifies itself while the Akshara is not identi-
fied and stands apart. The Upanishad makes the same distinction
of the two Souls and Prakriti.

I used to take ksetra and ksara purusa to mean the lower
nature.

Nature is Prakriti— Purusha cannot be Prakriti. Neither can
Purusha be ksetra, the field, because Purusha by its very defini-
tion is that which is behind Prakriti and its field and observes it
— it is the Being not the nature. 28 November 1934
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The Future Poetry

I will write later about the University idea. But it is not possible,
I think, to give The Future Poetry as a whole. If it is to be
published, it should be in England and the time is not ready for
that. 26 January 1932

There is a review of the Oxford Book of Seventeenth Century
Verse in the New Statesman. It might be noted as worth getting
when you have the money — unless you have already something
of the kind. Have you Donne and Blake in the Library? —not
that I want them just now, but I shall some day when I revise
The Future Poetry. January 1934

The Mother

I sent you a review of The Mother a few days ago. Have you
seen it?

Yes. I think it will give the reader the impression that The Mother
is a philosophical or practical exposition of Yoga — while its
atmosphere is really not that at all. 1 March 1937

The Mother as a Mantra

Some mornings I recite The Mother silently with an aspiration
to know what it contains. But sometimes it seems to me that
this is intellectual and so not part of our discipline. Should I
continue with this recitation?

Yes, if you find that it helps you.
I also recite the Gita with the view to understanding it but
along the lines of Essays on the Gita. Is this a good idea?

Yes. It does not matter whether it is mental, if it helps you. These
things often help the mind to get into the psychic attitude.
25 June 1933
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A Note on the Terminology of The Mother

(1) Falsehood and Ignorance

Ignorance means Avidya, the separative consciousness and the
egoistic mind and life that flows from it and all that is natu-
ral to the separative consciousness and the egoistic mind and
life. This Ignorance is the result of a movement by which the
cosmic Intelligence separated itself from the light of Supermind
(the divine Gnosis) and lost the Truth, — truth of being, truth
of divine consciousness, truth of force and action, truth of
Ananda. As a result instead of a world of integral truth and
divine harmony created in the light of the divine Gnosis, we
have a world founded on the part truths of an inferior cos-
mic Intelligence in which all is half truth, half error. It is this
that some of the ancient thinkers like Shankara, not perceiv-
ing the greater Truth-Force behind, stigmatised as Maya and
thought to be the highest creative power of the Divine. All
in the consciousness of this creation is either limited or else
perverted by separation from the integral Light; even the Truth
it perceives is only a half knowledge. Therefore it is called the
Ignorance.

Falsehood, on the other hand, is not this Avidya, but an
extreme result of it. It is created by an Asuric power which
intervenes in this creation and is not only separated from the
Truth and therefore limited in knowledge and open to error,
but in revolt against the Truth or in the habit of seizing the
Truth only to pervert it. This Power, the dark Asuric Shakti or
Rakshasic Maya, puts forward its own perverted consciousness
as true knowledge and its wilful distortions or reversals of the
Truth as the verity of things. It is the powers and personalities of
this perverted and perverting consciousness that we call hostile
beings, hostile forces. Whenever these perversions created by
them out of the stuff of the Ignorance are put forward as the
truth of things, that is the Falsehood, in the Yogic sense, mithya,
moba.
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(2) Powers and Appearances

These are the forces and beings that are interested in maintaining
the falsehoods they have created in the world of the Ignorance
and in putting them forward as the Truth which men must
follow. In India they are termed Asuras, Rakshasas, Pisachas
(beings respectively of the mentalised vital, middle vital and
lower vital planes) who are in opposition to the Gods, the Powers
of Light. These too are Powers, for they too have their cosmic
field in which they exercise their function and authority and
some of them were once divine Powers (the former gods, pirve
devabh, as they are called somewhere in the Mahabharata) who
have fallen towards the Darkness by revolt against the divine
Will behind the cosmos. The word “Appearances” refers to the
forms they take in order to rule the world, forms often false and
always incarnating falsehood, sometimes pseudo-divine.

(3) Powers and Personalities

The use of the word Power has already been explained — it can
be applied to whatever or whoever exercises a conscious power
in the cosmic field and has authority over the world movement
or some part of it or some movement in it. But the Four of whom
you speak are also Shaktis, manifestations of different powers
of the supreme Consciousness and Force, the Divine Mother,
by which she rules or acts in the universe. And they are at the
same time divine Personalities; for each is a being who mani-
fests different qualities and personal consciousness-forms of her
Godhead. All the greater Gods are in this way personalities of
the Divine — one Consciousness playing in many personalities,
ekam sat babudha. Even in the human being there are many
personalities and not only one, as used formerly to be imagined;
for all consciousness can be at once one and multiple. “Pow-
ers and Personalities” simply describe different aspects of the
same being; a Power is not necessarily impersonal and certainly
it is not avyaktam, as you suggest,— on the contrary it is a
manifestation acting in the worlds of the divine manifestation.
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(4) Emanations

Emanations correspond to your description of the Matrikas of
whom you speak in your letter. An emanation of the Mother is
something of her consciousness and power put forth from her,
which so long as it is in play is held in close connection with
her and, when its play is no longer required, is withdrawn back
into its source, but can always be put out and brought into play
once more. But also the detaining thread of connection can be
severed or loosened and that which came forth as an emanation
can proceed on its way as an independent divine being with
its own play in the world. All the Gods can put forth such
emanations from their being, identical with them in essence of
consciousness and power though not commensurate. In a certain
sense the universe itself can be said to be an emanation from the
Supreme. In the consciousness of the sadhaka an emanation
of the Mother will ordinarily wear the appearance, form and
characteristics with which he is familiar.

In a sense the four Powers of the Mother may be called,
because of their origin, her Emanations, just as the Gods may
be called Emanations of the Divine, but they have a more per-
manent and fixed character; they are at once independent beings
allowed their play by the Adya Shakti and yet portions of the
Mother, the Mahashakti, and she can always either manifest
through them as separate beings or draw them together as her
own various Personalities and hold them in herself, sometimes
drawn back, sometimes at play, according to her will. In the
supramental plane they are always in her and do not act inde-
pendently but as intimate portions of the original Mahashakti
and in close union and harmony with each other.

(5) Gods

These four Powers are the Mother’s cosmic godheads, perma-
nent in the world-play; they stand among the greater cosmic
Godheads to whom allusion is made when it is said the Mother
as the Mahashakti of this triple world “stands there (in the
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Overmind plane) above the Gods”." The Gods, as has been
already said, are in origin and essence permanent Emanations
of the Divine put forth from the Supreme by the Transcendent
Mother, the Adya Shakti; in their cosmic action they are Powers
and Personalities of the Divine each with his independent cosmic
standing, function and work in the universe. They are not imper-
sonal entities but cosmic Personalities, although they can and do
ordinarily veil themselves behind the movement of impersonal
forces. But while in the Overmind and the triple world they
appear as independent beings, they return in the Supermind
into the One and stand there united in a single harmonious
action as multiple personalities of the one Person, the divine
Purushottama.

(6) Presence

It is intended by the word Presence to indicate the sense and
perception of the Divine as a Being, felt as present in one’s
existence and consciousness or in relation with it, without the
necessity of any farther qualification or description. Thus of the
“ineffable Presence”® it can only be said that it is there and
nothing more can or need be said about it, although at the same
time one knows that all is there, personality and impersonal-
ity, Power and Light and Ananda and everything else, and that
all these flow from that indescribable Presence. The word may
be used sometimes in a less absolute sense, but that is always
the fundamental significance, — the essential perception of the
essential presence supporting everything else.

(7) The Transcendent Mother

This is what is termed the Adya Shakti; she is the supreme

19 “Determining all that shall be in this universe and in the terrestrial evolution by what
she sees and feels and pours from her, she stands there above the Gods and all her Powers

and Personalities are put out in front of her for the action. . ..” — Sri Aurobindo, The
Mother (Pondicherry: Sri Aurobindo Ashram, 1999), p. 34.
20 «Alone, she harbours the absolute Power and the ineffable Presence. ...” —Sri

Aurobindo, The Mother, p. 29.
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Consciousness and Power above the universe and it is by her
that all the Gods are manifested, and even the supramental Ish-
wara comes into manifestation through her — the supramental
Purushottama of whom the Gods are Powers and Personalities.

Passages from The Mother

What I want to know is — when does God take full charge of
our sadhana?

The sadhana described in the Arya in the beginning was
based on the conviction that God was the sadhak. In subse-
quent years, individual effort was permitted in Arya, some-
thing like cooperation between the individual and God.

This is an error. There is no such variation in the beginning of
the Arya and in subsequent years.

In the message of February,”' the operator is God and the
individual becomes the operated. The individual effort consists
in fasting etc. before and during the operation.

What is all this about operations and fasting? Certainly, I cannot
have written anything of the kind.

What are the signs of the coming of the Divine Grace? Does
the Divine Grace take full charge of the sadhana as soon as the
sadhak gives the charge? If not, when will it take full charge?

If he gives full charge truly and really, with an absolute sincerity
of total surrender and does not come in the way of the divine
Grace. How many can do that? It cannot be done by a word or
by taking up a mental posture.

Calling on God to do everything and save one all the trouble
and struggle is a self-deception and does not lead to freedom and
perfection.* 30 May 1927

21 Chapter One of The Mother was first issued as a “message” on 21 February 1927.
—Ed.

22 Sri Aurobindo incorporated this sentence into Chapter Two of The Mother, which
he wrote on the back of this letter. — Ed.
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Does our spiritual destiny mean the fulfilment of “the aim of
our endeavour”, which you mentioned at the beginning of The
Mother?*

Yes. It means to find your true self, the Divine, and become
in the Nature a conscious and illumined part of the Divine in
manifestation. 14 November 1933

“...itis only the very highest supramental Force descending
from above and opening from below that can victoriously
handle the physical Nature and annihilate its difficulties . . .”

[p. 2].

“QOpening from below” means this — that the supramental force
descending awakes a response from below in the earth con-
sciousness so that it is possible for a supramental activity to be
formed in the material itself. All is involved as potentiality in
the earth consciousness — life, mind, supermind — but it is only
when Life Force descended from the life plane into the material
that active and conscious organised life was possible — so it was
only when mind descended that the latent mind in Matter awoke
and could be organised. The supramental descent must create
the same kind of opening from below so that a supramental
consciousness can be organised in the material. 20 April 1933

«

. it is only the very highest supramental Force ... that
can victoriously handle the physical Nature . . .” [p. 2]. Is this
idea to be found anywhere in the Upanishads or Vedas? What
is there in this Force which can deal with Matter, and why
cannot other forces do it — for example the occult vital forces
that are used to produce kaya siddbi in Hathayoga?

The physical Nature does not mean the body alone but the
phrase includes the transformation of the whole physical mind,
vital, material nature — not by imposing siddhis on them, but by

23 Sri Aurobindo, The Mother, p. 1.
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creating a new physical nature which is to be the habitation of
the supramental being in a new evolution. I am not aware that
this has been done by any Hathayogic or other process. Mental
or vital occult power can only bring siddhis of the higher plane
into the individual life — like the Sannyasi who could take any
poison without harm, but he died of a poison after all when he
forgot to observe the conditions of the siddhi. The working of the
supramental power envisaged is not an influence on the physical
giving it abnormal faculties, but an entrance and permeation
changing it wholly into a supramentalised physical. I did not
learn the idea from Veda or Upanishad, and I do not know
if there is anything of the kind there. What I received about
the Supermind was a direct, not a derived knowledge given to
me; it was only afterwards that I found certain confirmatory
revelations in the Upanishad and Veda. 11 September 1936

“Detect first what is false or obscure in you . . . then alone can
you rightly call for the divine Power to transform you” [pp.
4-35]. Does “rightly” mean “it is the right way of calling” or
does it mean “then only you have the ‘right’ to call”?

It means “in the right way”.

“If behind your devotion and surrender you make a cover
for your desires, egoistic demands . . .” [p. 3]. Does this mean
“you use devotion and surrender as a means of fulfilling your
desires and demands”?

Yes, practically it means that. I put it in that way so as to avoid
suggesting that the devotion is altogether insincere and meant
only as a cover. 12 December 1934

No sadhak can rely entirely on the Divine in the beginning. He
goes by his own effort. Even as he makes his own effort, many
subtle beings, the power of the Divine, etc. must be helping
the sadhak. Is not this kind of tapasya and self-dependence a
form of the Divine Power’s help?



110 Letters on Himself and the Ashram

It has been clearly stated in The Mother that personal effort is
necessary so long as the transference to the Divine Power cannot
be complete [p. 8]. It is the fact that all power is the Divine’s and
therefore self-effort is also a use of the Divine Power conceded
by the Divine, but there is a great practical difference between
the delegated use and the direct Divine Action.

In the book The Mother Sri Aurobindo says, “The personal
effort required is a triple labour of aspiration, rejection and
surrender.” And “rejection of the movements of the lower
nature — rejection of the mind’s ideas, opinions, preferences,
habits, constructions, so that the true knowledge may find
free room in a silent mind, — rejection of the vital nature’s
desires . . .”, etc. [p. 9]. How can I apply this in my working
life?

This has to be done in life itself — whether the life is in an
Asram or outside, the rule and method is the same. It is an
internal change for which one must become conscious of the
lower nature as well as of the psychic and spiritual workings.
Meditation is usually necessary for that but so also is life, for it is
only life that tests the genuineness of the change. 7 April 1938

“ ... surrender of oneself and all one is and has and every
plane of the consciousness and every movement to the Divine
and the Shakti” [p. 10]. Can I take this to mean surrender
of the outward life to the Universal Nature through reason
and will (i.e. a rational adaptation of the material life to the
ways of Nature) and surrender of the inward life to the Divine
through faith?

No. Universal Nature is a mass of forces, mental, vital and
physical. The Divine is above with its supreme Shakti—and
within behind Nature. 25 December 1934

In The Mother, you have said: “Ask for nothing but the divine,
spiritual and supramental Truth” [p. 13]. Should one have
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such a high aspiration? The general impression in the Ashram
is that it would be laughable to try.

There is nothing laughable in aspiring for the supramental Truth
so long as one understands that it is not possible to have it at
once and one must go through a long preparation and develop-
ment. What is laughable is to think you have it when you are
floundering about it in mental and vital half-truths or delusions
— that is what some have done and it is probably these bad
examples that have created the impression of which you speak.

2 June 1933

In The Mother you write that the Mother is the consciousness
and force of the Ishwara [p. 28]. But my experience here is
that Ishwara is the consciousness and force of the Supreme
Mother. Could you please make it clear to me?

The Mother is the consciousness and force of the Divine — or,
it may be said, she is the Divine in its consciousness-force. The
Ishwara as Lord of the Cosmos does come out of the Mother
who takes her place beside him as the cosmic Shakti — the cos-
mic Ishwara is one aspect of the Divine. The experience therefore
is correct so far as it goes. 16 November 1934

In The Mother you write: “There are three ways of being of
the Mother of which you can become aware when you enter
into touch of oneness with the Conscious Force that upholds
us and the universe” [p. 28]. Is it the Cosmic Spirit that is
meant or the Overmind?

It is the Divine Shakti— who acts on all the planes and has all
the aspects. 16 June 1933

I am or was under the impression that Mother is the Cosmic
and Supracosmic Mahashakti.

I don’t quite understand the question. I have explained it in The



112 Letters on Himself and the Ashram

Mother [pp. 28—-29] that there are three aspects, transcendent,
universal and individual of the Mother. 31 May 1933

“At the summit of this manifestation of which we are a part
there are worlds of infinite existence, consciousness, force and
bliss over which the Mother stands as the unveiled eternal
Power” [p. 32]. Are we to understand that the Transcendent
Mother stands above the Ananda plane? There would then be
four steps of the Divine Shakti:

(1) The Transcendent Mahashakti who stands above the
Ananda plane and who bears the supreme Divine in her eternal
consciousness.

(2) The Mahashakti immanent in the worlds of Sat-Chit-
Ananda, where all beings move in an ineffable completeness.

(3) The Supramental Mahashakti immanent in the worlds
of Supermind.

(4) The Cosmic Mahashakti immanent in the lower hemi-
sphere.

Yes; that is all right. One speaks often however of all above the
lower hemisphere as part of the transcendence. This is because
the Supermind and Ananda are not manifested in our universe
at present, but are planes above it. For us the higher hemisphere
is 97 [paral, the Supreme Transcendence is 93TeqT [pardtparal.
The Sanskrit terms are here clearer than the English.

27 January 1932

In The Mother you write that the Mother as the Cosmic
Mahashakti “stands there above the Gods and all her Powers
and Personalities are put out in front of her for the action and
she sends down emanations of them into these lower worlds
to intervene, to govern, to battle and conquer, to lead and turn
their cycles, to direct the total and the individual lines of their
forces” [pp. 34—35]. Does this imply that the World War or
the Bolshevik Revolution or the Satyagraha movement were
in some manner arranged by the Mother?

They are incidents in the cosmic plan and so arranged by the
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cosmic Mahashakti and worked out by men under the impulse
of the forces of Nature. 1 June 1933

You write in The Mother that there are Vibhutis of the powers
and personalities of the Ishwara and Vibhutis of the Mother,
but that in both cases it is the action of the Grace of the
Mother that alone can effect a transformation of the Vibhuti
[p. 35]. I would like to know the difference. Take for exam-
ple, Christ, Chaitanya, Ramakrishna, Confucius, Zarathus-
tra, Buddha, Shankara, Mohammed, Alexander, Napoleon —
among these well-known figures which are Vibhutis of the
Mother and which are Vibhutis of the Ishwara? And what
about the Mother’s action in Avataras like Rama and Krishna?

The Mother’s Vibhutis would normally be feminine personal-
ities most of whom would be dominated by one of the four
personalities of the Mother. The others you mention would be
personalities and powers of the Ishwara, but in them also, as
in all, the Mother’s force would act. I do not quite catch the
question about the transformation of the Vibhutis. All creation
and transformation is the work of the Mother.

29 October 1935

Since all creation is her work, can it be taken that it is the
personalities of the Mother who, behind the veil, prepare the
conditions for the descent of the Avatar or Vibhutis?

If you mean the divine personalities of the Mother — the answer
is yes. It may even be said that each Vibhuti draws his energies
from the Four, from one of them predominantly in most cases, as
Napoleon from Mahakali, Rama from Mahalakshmi, Augustus
Caesar from Mahasaraswati. 31 October 1935

“Four great Aspects of the Mother, four of her leading Powers
and Personalities have stood in front in her guidance of this
Universe and in her dealings with the terrestrial play” [p. 37].
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What are you speaking of here?

Of the Mother in her universal workings. 13 July 1933

“Wisdom, Strength, Harmony, Perfection are their several at-
tributes and it is these powers that they bring with them into
the world, manifest in a human disguise in their Vibhutis and
shall found in the divine degree of their ascension in those who

can open their earthly nature to the direct and living influence
of the Mother” [pp. 38-39].

[ am afraid it [a translation of the above passage] is still wrong.
Let me try to explain otherwise. It means “they bring the powers
into the world (in their ordinary and in man their human degree),
manifest them (in a half-divine degree but) in a human disguise
in their Vibhutis and shall (hereafter), in those who can open
to the direct influence of the Mother, raise them (the powers) to
their highest divine degree and establish them in that degree.”
Please don’t translate my explanation, for that will make it very
awkward; I only want the true sense of the sentence expressed
in the translation as briefly and elegantly as possible. You might
send me up what you propose to put for approval and only after
approval put in the proof so that there may not be too many
erasures.

What is meant by “height” in the phrase “not wideness but
height” [p. 42]?

It is very much as we speak of high ideas, high feelings, high
aspirations. In that sense Mahakali’s movement is a high, swift
action, very effective at the point touched, but not wide, patient,
comprehensive like Maheshwari’s. 11 August 1933

This morning, when I said that I thought that the Mother
was putting pressure on me, you wrote that the word “pres-
sure” was “entirely wrong”. If that is so, what is the sense
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of the word “pressure” in this passage from The Mother:
“|Maheshwari] puts on them the required pressure” [p. 41]?
You wrote also, in regard to Mahakali, of “the vehemence of
her pressure” [p. 44].

I was speaking of your case only — it was not my intention to
say that the Mother never uses pressure. But pressure also can
be of various kinds. There is the pressure of the Force when it
is entering the mind or vital or body — a pressure to go faster, a
pressure to build or form, a pressure to break and many more.
In your case if there is any pressure it is that of help or support
or removal of an attack, but it does not seem to me that that can
properly be called pressure.

In the same book you say of Mahakali, “her hands are out-
stretched to strike and to succour” [p. 44]. What do you mean
here by “strike”?

It expresses her general action in the world. She strikes at the
Asuras, she strikes also at everything that has to be got rid of
or destroyed, at the obstacles to the sadhana etc. I may say that
the Mother never uses the Mahakali power in your case nor the
Mahakali pressure. S June 1936

About the Mother’s Mahakali aspect it is said in The Mother:
“When she is allowed to intervene in her strength, then in
one moment are broken like things without consistence the
obstacles that immobilise or the enemies that assail the seeker”
[p. 44]. How is this intervention of the Mahakali force felt?

It is felt as if something swift, sudden, decisive and imperative.
When it intervenes, it has a kind of divine or supramental sanc-
tion behind it and is like a fiat against which there is no appeal.
What is done cannot be reversed or undone. The adverse forces
may try, may even touch or invade, but they retire baffled and it is
seen as soon as they withdraw that the past ground has remained
intact —it is felt even in the attack. Also the difficulties that
were strong before touched by this fiat lose their power, their
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verisimilitude destroyed or are weak shadows that come only
to flicker and fade away. I say “allowed”, because this supreme
action of Mahakali is comparatively rare, the action of the other
Powers or a partial action of Mahakali is more common.

24 August 1933

In the book The Mother what is the sense of “false adaptation”
[p. 53] —is it something like a mason doing a coolie’s work?

Well, yes—it means misapplication of any kind and fitting
things in where they do not really fit — whether with regard to
ideas, activities, or anything else.

“Only when the Four have founded their harmony and free-
dom of movement in the transformed mind and life and
body ...” [p. 56]. Here does “transformed” mean the full
transformation?

At any rate a sufficient foundation of the harmony in a suffi-
ciently transformed Nature for still greater things to come in
without perturbation of the Nature. 29 March 1933

“There are among them Presences indispensable for the supra-
mental realisation, — most of all one who is her Personality of
that mysterious and powerful ecstasy and Ananda which flows
from a supreme divine Love, the Ananda that alone can heal
the gulf between the highest heights of the supramental spirit
and the lowest abysses of Matter, the Ananda that holds the
key of a wonderful divinest Life and even now supports from
its secrecies the work of all the other Powers of the universe”
[pp. 55-56]. Is not the Personality referred to in this passage
the Radha-Power, which is spoken of as Premamayi Radha,
Mahaprana Shakti and Hladini Shakti?

Yes — but the images of the Radha-Krishna /il are taken from
the vital world and therefore it is only a minor manifestation of
the Radha Shakti that is there depicted. That is why she is called
Mahaprana Shakti and Hladini Shakti. What is referred to is
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not this minor form, but the full Power of Love and Ananda
above. 7 February 1934

The Riddle of This World

In reference to what Prof. Sorley has written on The Riddle
of This World, the book of course was not meant as a full or
direct statement of my thought and, as it was written to sadhaks
mostly, many things were taken for granted there. Most of the
major ideas —e.g. Overmind — were left without elucidation.
To make the ideas implied clear to the intellect, they must be put
with precision in an intellectual form — so far as that is possible
with supra-intellectual things. What is written in the book can
be clear to those who have gone far enough in experience, but
for most it can only be suggestive. 10 April 1934

All that was bowed and rapt lifting clasped hands out of pain
and night,
How hast thou filled with murmuring ecstasy, made proud and
bright!
Thou hast chosen the grateful earth for thy own in her hour of
anguish and strife,
Surprised by thy rapid feet of joy, O Beloved of the Master of
Life.”*

Your answer is not only fine poetry but it is a true explanation
of the descent of the soul into the Ignorance. It is the adventure
into the Night (the introduction of the Light, Joy, Immortality)
to see whether they cannot be established there — so that there
may be a new experience of the Divine and joy of the Divine
through separation and union (or reunion) on a new basis. It is
what I have hinted at in The Riddle of This World.

24 From “Lakshmi”, a Bengali poem by Dilip Kumar Roy, as translated by Sri Auro-
bindo. See Translations, volume 5 of THE COMPLETE WORKS OF SRI AUROBINDO,
p. 561.—Ed.
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Passages from The Riddle of This World

In the Riddle you speak of a conversion inwards and a series
of conversions upwards.?’ Does the upward conversion begin
only after the inward conversion, i.e. the psychicisation of the
lower nature, is complete?

Not necessarily.

Or do both kinds of work go on simultaneously?

It differs with different people, but the upward conversions can-
not go very far or cannot be secure if the lower nature is not
psychicised — for there is then always the possibility of a big or
even a decisive fall if there is something seriously unpsychic in
the lower nature. 29 March 1935

What precisely is meant by the “intermediate zone” [pp. 35—
45]? Has everyone to pass through it to reach the truth?

The intermediate zone means simply a confused condition or
passage in which one is getting out of the personal consciousness
and opening into the cosmic (cosmic Mind, cosmic vital, cosmic
physical, something perhaps of the cosmic higher Mind) without
having yet transcended the human mind levels. One is not in
possession of or direct contact with the divine Truth on its own
levels, but one can receive something from them, even from the
Overmind, indirectly. Only, as one is still immersed in the cosmic
Ignorance, all that comes from above can be mixed, perverted,
taken hold of for their purposes by lower, even by hostile Powers.

It is not necessary for everyone to struggle through the inter-
mediate zone. If one has purified oneself, if there is no abnormal
vanity, egoism, ambition or other strong misleading element, or
if one is vigilant and on one’s guard, or if the psychic is in front,
one can either pass rapidly and directly or with a minimum of

25 Sri Aurobindo, The Riddle of This World (Pondicherry: Sri Aurobindo Ashram,
1973), p. 5.
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trouble into the higher zones of consciousness where one is in
direct contact with the Divine Truth.

On the other hand the passage through the higher zones
— higher Mind, illumined Mind, Intuition, Overmind, is oblig-
atory — they are the true Intermediaries between the present
consciousness and the Supermind. 28 December 1933

About the intermediate zone, you wrote [in the preceding let-
ter]: “One is not in possession of or direct contact with the
divine Truth o its own levels.” Are the planes of Higher Mind
or Intuition in direct contact with the truth?

Yes — because it is there that one opens to the cosmic Truth
(as opposed to the cosmic Ignorance) — the cosmic Divine etc.
It is not the full power of the Truth — that one reaches only
in the Supermind where one is in direct communion with the
Transcendent Reality; but it is still manifested Truth and not
manifested Ignorance. This, of course, is when one can rise to
those levels and stay there for a time at least or when the mind
etc. are already so much changed that they can receive without
perverting or distorting or misusing and diminishing too much.
It is not so difficult once that is done to receive the Truth in
consciousness — what is more difficult is to make it dynamic in
its purity for life. 29 December 1933

You write in The Riddle of This World: “Very readily they
come to think that they are in the full cosmic consciousness
when it is only some front or small part of it or some larger
Mind, Life-Power or subtle physical ranges with which they
have entered into dynamic connection” [p. 37]. What is meant
here by “larger Mind”?

It means simply larger than the limited personal mind. It is a
play of some combination of cosmic Mind-Forces but not the
full cosmic Consciousness, not even the Cosmic Mind. It belongs
usually to the Ignorance. 30 March 1934
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About polytheism, I certainly accept the truth of the many forms
and personalities of the One which since the Vedic times has been
the spiritual essence of Indian polytheism — a secondary aspect
in the seeking for the one and only Divine. But the passage
referred to by Professor Sorley (page 56 [of the first edition])* is
concerned with something else — the little godlings and Titans
spoken of there are supraphysical beings of other planes. It is not
meant to be suggested that they are real Godheads and entitled
to worship — on the contrary it is indicated that to accept their
influence is to move towards error and confusion or a deviation
from the true spiritual way. No doubt they have some power to
create, they are makers of forms in their own way and in their
limited domain, but so are men too creators of outward and
inward things in their own domain and limits — and even man’s
creative powers can have a repercussion on the supraphysical
levels. 10 April 1934

I have always believed that there was an existence after death
akin to our existence in this world minus the physical body.

The soul goes out in a subtle body.

On the strength of certain phenomena that did not appear to
me to be capable of being summarily dismissed, I further be-
lieved that after a period of confusion immediately following
death, the recollections of the life just preceding returned, and
persisted till rebirth.

Only for a time, not till rebirth — otherwise the stamp could be
so strong that remembrance of past births even after taking a
new body would be the rule rather than the exception.

I was also disposed to believe that in cases of pure and un-
alloyed attachment the relationships of one birth persisted in
successive births, the number depending on the strength of
attachment.

26« for these intermediate planes are full of little Gods or strong Daityas. . . .” The
Riddle of This World (1973), p. 38.
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This is possible, but not a law — as a rule the same relationship
would not be constantly repeated — the same people often meet
again and again on earth in different lives, but the relations
are different. The purpose of rebirth would not be served if the
same personality with the same relations and experiences were
incessantly repeated.

All these beliefs were shattered to pieces when someone drew
my attention to certain statements of yours in the book The
Riddle of This World [pp. 53—54, 58-60], in which I under-
stood you to say that in the case of forms of life lower than
man there is a complete annihilation of the ego on death.

That is not the case.

I further understood you to say that in the case of man, the
ego persisted in a static condition of complete rest and carried
with it (except in a very few exceptional cases) only the essence
of the experiences and the inclinations gathered and acquired
in the life just preceding.

This is said not of the ego, but of the psychic being after it has
shed its vital and other sheaths and is resting in the psychic
world. Before that it passes through vital and other worlds on
its way to the psychic plane.

I would like to know whether it is possible to come into direct
touch with those who have departed from this world.

Yes, so long as they are near enough to the earth (it is usually
supposed by those who have occult experience that it is for three
years only) or if they are earth-bound or if they are of those who
do not proceed to the psychic plane but linger near the earth
and are soon reborn.

Universal statements cannot be easily made about these
things — there is a general line, but individual cases vary to an
almost indefinite extent.

[Note by Sri Aurobindo to his secretary:] You will tell him that
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I do not carry on correspondence usually with people outside,
but as his questions were from the book, I have asked you to
give him my answers to his questions. 28 February 1938

“It is not to be denied, no spiritual experience will deny that
this is an unideal and unsatisfactory world, strongly marked
with the stamp of inadequacy, suffering, evil” [p. 61].

That is when you look at what the world ought to be and lay
stress on what it should be. The idealist’s question is why should
there be pain at all, even if it is outweighed by the fundamental
pleasure of existence. The real crux is why should inadequacy,
limit and suffering come across this natural pleasure of life. It
does not mean that life is essentially miserable in its very nature.

23 July 1935

Weber writes of Spinoza’s conception of God: “God is not
the cause of the world in the proper and usual sense of the
term, a cause acting from without and creating it once for
all, but the permanent substratum of things, the innermost
substance of the universe.”?” Does this not find a parallel
in the following lines from The Riddle of This World: “For
it is not . . . a supracosmic, arbitrary, personal Deity himself
altogether uninvolved in the fall who has imposed evil and
suffering on creatures made capriciously by his fiat” [pp. 65—
66]. T wonder why Spinoza did not arrive at a convincing
explanation of the problem of evil and misery.

The European type of monism is usually pantheistic and weaves
the universe and the Divine so intimately together that they
can hardly be separated. But what explanation of the evil and
misery can there be there? The Indian view is that the Divine is
the inmost substance of the Universe, but he is also outside it,
transcendent; good and evil, happiness and misery are only phe-
nomena of cosmic experience due to a division and diminution

27 Alfred Weber, History of Philosophy (London:Longmans, Green, 1904), pp. 328-29.
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of consciousness in the manifestation, but are not part of the
essence or of the undivided whole-consciousness either of the
Divine or of our own spiritual being. 6 October 193§

Passages from Lights on Yoga

You write in a letter: “One must not enter on this path, far
vaster and more arduous than most ways of Yoga, unless one
is sure of the psychic call and of one’s readiness to go through
to the end.”*

It is simply an indication to those who wish to enter on to this
Path that they must have a call (not take it up as they would
take any way for spiritual experience) and must be prepared for
great difficulties to surmount.

Can it be said that you have seen in all those who are perma-

nent members of the Asram this readiness to go through to
the end?

The readiness to go through to the end is a thing dependent on
the will of the sadhak. That will may be there in the beginning
and flag afterwards. All who are here did not come as permanent
members and some were never told that they were made perma-
nent but they have stuck on and Mother has not sent them away.

What is the exact significance of “to the end”?

Until the siddhi — but it means essentially here to go through in
spite of the difficulties. 20 October 1934

“The difference or contrast between the Personal and Imper-
sonal is a truth of the Overmind — there is no separate truth

28 Sri Aurobindo, Lights on Yoga (Pondicherry: Sri Aurobindo Ashram, 1981), pp. 2-3.
Lights on Yoga is made up of letters by Sri Aurobindo, who revised the letters for
publication in the book, which was brought out in 1935. The writer of this question of
October 1934 cited the original version of the letter, which Sri Aurobindo wrote on 6
April 1928 (see page 540 of the present volume). — Ed.
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of them in the Supermind, they are inseparably one” [p. 5]. If
this refers to the Personal and Impersonal Divine, the question
of the difference can hardly arise, because the Personal Divine
(i.e. the Avatar) is not always there. It is only very rarely that
the Divine becomes the Avatar to come on earth.

I do not understand. The Personal Divine does not mean the
Avatar. What I said was that the scission between the two aspects
of the Divine is a creation of the Overmind which takes various
aspects of the Divine and separates them into separate entities.
Thus it divides Sat, Chit and Ananda, so that they become three
separate aspects different from each other. In fact in the Real-
ity there is no separateness, the three aspects are so fused into
each other, so inseparably one that they are a single undivided
reality. It is the same with the Personal and Impersonal, the
Saguna and Nirguna, the Silent and the Active Brahman. In the
Reality they are not contrasted and incompatible aspects; what
we call Personality and what we call Impersonality are insepa-
rably fused together in a single Truth. In fact “fused together”
even is a wrong phrase, because there they were never separated
so that they have to be fused. All the quarrels about either the
Impersonal being the only true truth or the Personal being the
only highest truth are mind-created quarrels derivative from
this dividing aspect of the Overmind. The Overmind does not
deny any of the aspects as the Mind does, it admits them all as
aspects of the One Truth, but by separating them it originates
the quarrel in the more ignorant and more limited and divided
Mind, because the Mind cannot see how two opposite things
can exist together in one Truth, how the Divine can be nirguno
guni;— having no experience of what is behind the two words
it takes each in an absolute sense. The Impersonal is Existence,
Consciousness, Bliss, not a Person, but a state. The Person is the
Existent, the Conscious, the Blissful; consciousness, existence,
bliss taken as separate things are only states of his being. But in
fact the two (personal being and eternal state) are inseparable
and are one reality. 13 October 1935
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You write in Lights on Yoga: “It is a mistake to dwell on the
lower nature and its obstacles, which is the negative side of the
Sadhana. . .. The positive side of experience of the descent is
the more important thing” [cf. p. 5]. But there may be obstacles
that themselves prevent the experience of descent. If that is the
case, I suppose one would have to deal with them in order to
clear the road.

The statement is a general one and like all general statements
subject to qualification according to circumstances. What I
meant was to discourage what some do which is to be always
dwelling on their difficulties and shortcomings only, for that
makes them turn for ever like squirrels in a cage always in the
same circle of difficulties without the least breaking of light
through the clouds. The sentence would be more accurate or
generally applicable if it were written “dwell too much” or
“dwell solely”.?” Naturally, without rejection nothing can be
done. And in hard periods or moments concentration on the
difficulties is inevitable. Also in the early stages one has often
to do a great amount of clearance work so that the road can be
followed at all. 29 April 1935

“The taking away of the Force of destruction implies a creation
that will not be destroyed but last and develop always” [pp.
7-38]. Does this mean that in the Truth-Creation the force of
destruction will be taken away and only the forces of creation
and preservation remain? Does it mean that nobody will die
— not even plants and animals?

That might be true if the whole world were to be supramen-
talised and that supramentalisation meant inability to change or
put off a form, but it is not so. 16 October 1935

You write in Lights on Yoga that the subconscient “receives
obscurely the impressions of all things and stores them up in

29 Sri Aurobindo in fact wrote “dwell too much” in the passage in Lights on Yoga. The
correspondent omitted “too much” when he transcribed the passage. — Ed.
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itself” [p. 11]. Where then are stored all the words, images
and thoughts that we say come out of memory? What is the
difference between storing in memory and this subconscient
storing?

The clear memory of words, images and thoughts is an action of
the conscious mind, not the unconscious. Of course the memory
goes behind, so to speak, in the back part of the mind, but it
can be brought out. Also the memory can be lost or defaced,
so that one remembers wrongly or forgets altogether, but that
is still an imperfect action of the conscious mind, not an action
of the subconscious. What the subconscious keeps is a mass of
impressions, not of clear or exact images and these can come
up as in dreams in an incoherent jumble distorted altogether
or else in the waking state as a mechanical recurrence or repe-
tition of the same suggestions, impulses (subconscient vital) or
sensations. There is a recognisable difference between the two
functionings. 26 October 1935

“The true vital being . . . is wide, vast, calm, strong, without
limitations, firm and immovable, capable of all power, all
knowledge, all Ananda” [p. 13]. Does this imply that the true
vital belongs to the cosmic or supracosmic consciousness? If
not, how can it have such qualities?

The true being mental, vital or subtle physical has always the
greater qualities of its plane —it is the Purusha and like the
psychic, though in another way, the projection of the Divine,
therefore in connection with the Higher Consciousness and re-
flects something of it, though it is not altogether that — it is also
in tune with the cosmic Truth.

In the change of the vital nature, is the external surface vital
to be entirely effaced and replaced by the true vital or is it to
be kept and changed into the nature of the true vital? In either
case, what is the need of an external vital at all if the true vital
is already there?

The true vital is in the inner consciousness, the external is that
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which is instrumental for the present play of Prakriti in the sur-
face personality. When the change comes, the true vital rejects
what is out of tune with its own truth from the external and
makes it a true instrument for its expression, a means of expres-
sion of its inner will, not a thing of responses to the suggestions
of the lower Nature. The strong distinction between the two
practically disappears. 19 October 193§

If the true vital is “capable of all power, all knowledge, all
Ananda” [p. 13], it would seem to be the equal of the supra-
mental vital itself or the vital of the Ishwara. How is it possible
for an individual to have such a vital?

It is capable of receiving the movements of the higher conscious-
ness, and afterwards it can be capable of receiving the still
greater supramental power and Ananda. If it is not, then the
descent of the higher consciousness would be impossible and
supramentalisation would be impossible. It is not meant that it
possesses these things itself in its own right and that as soon as
one is aware of the true vital, one gets all these things as inherent
in the true vital. 20 October 1935

“This central being has two forms — above, it is Jivatman, . . .
below, it is the psychic being...” [p. 15]. Is it meant that
the Jivatman and the psychic being are different forms of the
central being? If they are forms of the central being, how can
they be beings?

“Forms” is not used in a physical sense here. The central being
is the being in its original self, the psychic being is the same in
the becoming.

Again, when one rises from the psychic being below to the
Jivatman above, does the psychic being cease to be? And when
one rises above the Jivatman does the central being become
formless?
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The evolution or becoming continues, so the psychic also contin-
ues, just as the rest of the nature continues, only spiritualised and
felt as one being in all planes. It is not a question of formed or
formless. As I have said “forms” is not used here in its outward
but its inward or metaphysical sense. 11 October 1935

“The Jivatman . . . knows itself as one centre of the multiple
Divine, not as the Parameshwara. It is important to remember
the distinction; for, otherwise, if there is the least vital egoism,
one may begin to think of oneself as an Avatar or lose bal-
ance like Hridaya with Ramakrishna” [pp. 15—-16]. Can the
Jivatman status be realised before vital egoism is abolished?

One can get the knowledge or perception in the higher mind “I
am That” while the vital is still untransformed, — then the vital
ego can take it up and give it a wrong application.

How can one go so far as to think of oneself as an Avatar?
Is it because, if there is union with the Divine, the sense of
all-powerfulness that it brings is reflected on the vital ego as
something grandiose?

Yes. It is when one feels that one is the Divine, So abam but not
in the impersonal way to which all is the one Brahman, the One
Self, but in the personal way “I am God, the Parameshwara”. It is
as in the Puranic story in which the knowledge was given both to
Indra and Virochana and the God understood but the Asura con-
cluded that he the ego was the Divine and therefore went about
trying to impose his ego on the universe. 26 November 1935

“The ego ... does not cease with the body” [pp. 16-17].
Does this mean that it is carried by the psychic as a separate
principle after death, just as the psychic sometimes carries with
it a highly developed mental or vital being, or does it mean
that it is taken up in the psychic as a seed-sarizskara or that it
exists side by side with the psychic in the after-death state?



On His Published Prose Writings 129

It is only meant that the separative ego is not a creation of birth
in the physical body; the mental and the vital have it also. So
long as the mental and vital are subject to ignorance, the ego
will last also. When the psychic being goes into rest it naturally
takes it with the essence of its past experience and in coming
back it takes up a mental, vital and physical existence which has
the mark of the ego and the ignorance. 29 October 1935

“Moreover, the multiple Divine is an eternal reality antecedent
to the creation here” [p. 17]. Does this mean that souls existed
eternally separate from the Brahman? In other words are Jiva
and Brahman eternally separate?

The Brahman is not a mathematical One with the Many as
an illusion — he is an infinite One with an infinite multiplicity
implied in the Oneness. This is not Dwaitavada — for in Dwaita-
vada the many are quite different from the One. In the Sankhya
Prakriti is one but the Purushas are many, so it is not Sankhya,
nor I suppose Jainism, unless Jainism is quite different from
what it is usually represented to be.

Does “antecedent to the creation” mean creation as it took
place from Supermind downward or does it simply mean the
material creation?

The material creation or the creation of the universe generally.

If the multiple Divine is to be taken as an eternal reality, does
this not come down to something like Jainism and Sankhya, in
which several Purushas exist eternally? This would be a pure
Dwaitavada.

It is on the contrary a complete Adwaitavada, more complete
than Shankara’s who splits Brahman into two incompatible
principles — the Brahman and a universe of Maya which is not
Brahman and yet somehow exists. In this view which is that of
the Gita and some other Vedantic schools the Para Shakti and the
Many are also Brahman. Unity and Multiplicity are aspects of
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the Brahman, just as are Personality and Impersonality, Nirguna
and Saguna. 18 March 1936

<

¢ ... if the mental is strongly developed, then the mental be-
ing can remain [when the body is dissolved]; so also can the
vital, provided they are organised by and centred around the
true psychic being; they share the immortality of the psychic”
[p. 18]. Does this mean that the vital of strong persons like
Napoleon is carried forward in the future lives? But how can it
be said that their vital was centred around the psychic being?
It is only about the Bhaktas and the Jnanis that we can say
that their vital was centred around the psychic.

If one has had a strong spiritual development, that makes it
easier to retain the developed mental or vital after death. But
it is not absolutely necessary that the person should have been
a Bhakta or a Jnani. One like Shelley or like Plato for instance
could be said to have a developed mental being centred round
the psychic — of the vital the same can hardly be said. Napoleon
had a strong vital but not one organised round the psychic being.

12 October 1935

“It is really for the vital part of the being that Shraddha
and rites are done — to help the being to get rid of the vital
vibrations which still attach it to the earth or to the vital
worlds, so that it may pass quickly to its rest in the psychic
peace” [p. 18]. Does this mean that the Shraddha ceremony
performed at present by the Brahmins is correct? Does feeding
the caste and the Brahmins fulfil the purpose?

I only said what was originally meant by the ceremonies — the
rites. I was not referring to the feeding of the caste or the Brah-
mins which is not a rite or ceremony. Whether the Shraddha
as performed is actually effective is another matter — for those
who perform it have not either the knowledge or the occult
power. 11 April 1935
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Bases of Yoga

I have been reading your Bases of Yoga— a most staggering
book: the Himalayan conditions for success you impose —
well, shall the likes of us ever fulfil a hundredth part of such
countless conditions?

Conditions for success? But these are not conditions for doing
the sadhana, but the basic conditions for the integral siddhi —
they are, as it might be said, basic siddhis, realised foundations
on which the total and permanent siddhi can be created — or
one may say they are the constituents of the Yogic as opposed
to the ordinary consciousness. When one has arrived fully at
this Yogic consciousness, one can be called a Yogi, till then one
is a sadhak. So much as all that is not demanded immediately
from a sadhak. From the sadhak all that is asked is “a sincerity
in the aspiration and a patient will to arrive . . . in spite of all
obstacles, then the opening in one form or another is sure to
come.”?® “All sincere aspiration has its effect; if you are sincere
you will grow into the divine life” [p. 26]. Again “One cannot
become altogether this at once, but if one aspires at all times
and calls in the aid of the Divine Shakti with a true heart and
a straightforward will, one grows more and more into the true
consciousness” [cf. p. 27]. It is of course said that the success
will come sooner or later, —it is for that reason that patience
is indispensable. But these are not Himalayan conditions — it
is not putting an impossible price on what is asked for. As for
the difficulty, as it has also been said in the book, when one
once enters into the true (Yogic) consciousness, “then you see
that everything can be done, even if at present only a slight
beginning has been made; but a beginning is enough, once the
Force, the Power are there” [pp. 33-34]. It is not really on the
capacity of the outer nature that success depends, (for the outer
nature all self-exceeding seems impossibly difficult), but on the
inner being and to the inner being all is possible. One has only
to get into contact with the inner being and change the outer

30 Sri Aurobindo, Bases of Yoga (Pondicherry: Sri Aurobindo Ashram, 1981), p. 24.
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view and consciousness from the inner — that is the work of the
sadhana and it is sure to come with sincerity, aspiration, and
patience. All that is not excessively stern or exacting.

As a description of the constituents of the Yogic conscious-
ness, the bases of realisation, I don’t think the book can be called
staggering or its suggestions Himalayan — for in fact they have
already been stated by the Gita and other books on Yoga and,
after all, thousands of people have realised them in part at least
or in the inner being — though not so well in the outer. But to
realise the inner being is quite enough for a foundation — for
many it is quite enough even as a last state, for those who do
not seek the transformation of the outer nature. Here too, even
if one puts the whole ideal, it is not alleged that it must be all
done at once or as a first condition for the greater endeavour.

26 June 1936

You feel depressed on reading the Bases of Yoga, because your
mind becomes active at the wrong end; from the point of view
of your obsession about inability, hopelessness, past failure en-
forcing future failure. The right way to read these things is not
to be mentally active, but receive with a quiet mind leaving the
knowledge given to go in and bear its fruit hereafter at the proper
time, not ask how one can practise it now or try to apply it to
immediate circumstances in which it may not fit. I have told you
already that these things are the basic siddhis which constitute
the Yogic consciousness — they are things towards which one
has to move but cannot be established now and offhand. What
has to be done now is for each the thing necessary for him at
present. I have indicated what is necessary at present for you,
the growth of the psychic being which had begun and the power
of contact and communication which it will bring with the inner
consciousness and through it with the Divine Power or Presence.
But for that to grow the mind must keep more quiet, not insist-
ing, not desponding at every moment, but steadily aspiring and
letting the things of which these were indications grow from
within. 28 June 1936
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Passages from Bases of Yoga

I do not remember the context of the sentence quoted,’" without
which it is not possible to say what was meant by its not being
the first aim of the Yoga. That may mean it is not the one to be
pursued at the beginning, for first there should be the union in
the heart of the personal being with the Divine. Or it may mean
that it does not take priority or importance over all others. For
both personality and impersonality have their claims and join
together in the final realisation of what transcends and unites
them both in one.

What has to disappear is the personal separative ego — the
dualities of course also. The quickest though not the final way
to extinguish ego is to make it disappear in impersonality. When
all is one, universal or infinite then there is no place for the sense
of ego — the dualities also begin to disappear. But the difficulty
is that usually this realisation is confined to the mind or the
above-mind while in the vital the stamp of ego remains and is
felt in the life and its actions and reactions. Even if full imper-
sonality comes in the vital and physical also, there remains the
impossibility, all being impersonal, of having any relation with
the Divine. What has therefore to be done is to lose the small
personality in impersonality, but also by that loss to discover the
true personality which is a portion of the Divine. This person is
not separative and limited but is a universal individual, has the
sense of uniting with all, but also the power of love and worship
for the Divine. That is why I say that to merge the personal
consciousness is not the first (or the whole) aim of the Yoga.

November 1935

In Bases of Yoga one reads, “It is with the Mother who is
always with you and in you that you converse” [p. 56]. Could
you kindly explain to me how one converses with the Mother?

31 «Also to merge the personal consciousness is not the first aim of the Yoga. . . .” Bases
of Yoga, p. 1.
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One hears the voice or the thought speaking inwardly and one
answers inwardly. Only it is not always safe for the sadhak if
there is any insincerity of ego, desire, vanity, ambition in him
— for then he may construct a voice or thought in his mind
and ascribe it to the Mother and it will say to him pleasing and
flattering things which mislead him. Or he may mistake some
other Voice for the Mother’s. 2 July 1936

You write in Bases of Yoga, “All the ordinary vital move-
ments . . . are waves from the general Nature, Prakriti,” and
“The desires come from outside . . .” [p. 61]. If desires are only
waves from outside (Prakriti), what then is the vital itself? Is
not desire its main constituent?

There can be a vital without desire. When desire disappears from
the being, the vital does not disappear with it.

Is not the vital itself part of the same Prakriti?

By Prakriti is meant universal Prakriti. Universal Prakriti en-
tering into the vital being creates desires which appear by its
habitual response as an individual nature; but if the habitual
desires she throws in are rejected and exiled, the being remains
but the old individual prakriti of vital desire is no longer there
—a new nature is formed responding to the Truth above and
not to the lower Nature.

What determines the first response to these waves? One may
suppose that the habit of response is carried over from life to
life. But what determined the response when we were animals
in some distant past?

Universal Prakriti determined it and the soul or Purusha accepted
it. In the acceptance lies the responsibility. The Purusha is that
which sanctions or refuses. The vital being responds to the ordi-
nary life waves in the animal; man responds to them but has the
power of mental control. He has also, as the mental Purusha is
awake in him, the power to choose whether he shall have desire
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or train his being to surmount it. Finally, there is the possibility
of bringing down a higher nature which will not be subject to
desire but act on another vital principle. December 1936

You write in Bases of Yoga, “The whole principle of this
Yoga is to give oneself entirely to the Divine alone ... and
to bring down into ourselves . . . all the transcendent light . . .
and Ananda of the supramental Divine. . . .” And then, “It is
only after becoming one with the supramental Divine . . .” and
also, “It is only the bringing down of the supramental Light,
Power and Bliss...” [pp. 70—72]. These passages indicate
that it is possible for the Jiva to rise up into and bring down
the supramental consciousness. But in the Arya you define the
supermind as the truth-will of Sachchidananda. How could
any human being except one who has come for the divine
manifestation reach or bring down the supermind? This is
something for the Divine alone.

It is the very principle of this Yoga that only by the supramental-
isation of the consciousness which means rising above mind to
supermind and the descent of the supermind into the nature can
the final transformation be made. So if nobody can rise above
mind to supermind or obtain the descent of the supermind, then
logically this Yoga becomes impossible. Every being is in essence
one with the Divine and in his individual being a portion of the
Divine, so there is no insuperable bar to his becoming supramen-
tal. It is no doubt impossible for the human nature being mental
in its basis to overcome the Ignorance and rise to or obtain
the descent of the Supermind by its own unaided effort, but by
surrender to the Divine it can be done. One brings it down into
the earth Nature through his own consciousness and so opens
the way for the others, but the change has to be repeated in each
consciousness to become individually effective. 29 July 1936

“In this Yoga . . . there can be no place for vital relations or
interchanges with others. . .. Still worse would it be if this
interchange took the form of a sexual relation...” [p. 70].
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The first of these sentences seems to refer to relations be-
tween men and men or women and women. But didn’t you
once say that ordinary interchanges between people are al-
most unavoidable? Moreover, almost everyone here [in the
Ashram| has friends. Do friendships fall in the category of
“vital relations”?

I suppose I must have been referring to the interchanges which
are the result of vital relations. The involuntary vital or other
involuntary interchange which takes place by the mere fact of
meeting, talking or being together are those which are practically
unavoidable. That is to say, they are avoidable only when one
has become entirely conscious and is able to put a wall of Force
around oneself which nothing can penetrate except the things
which one wills to accept. But the reference in the passage cannot
be to these, but to the interchange due to vital attachments,
passions, vital love or hate etc.

Friendships can be vital relations if there is strong attach-
ment or desire but the friendship which is the nature of com-
radeship or mental affinity or of a psychic character need not be
a vital relation. 4 January 1937

In Bases of Yoga, it is said about the sex-movements that they
“throw into the atmosphere forces that would block the supra-
mental descent, bringing instead the descent of adverse vital
powers” [p. 71]. Is it meant that any kind of sex-movement in
the Ashram atmosphere would block the supramental descent?
If it were so, the descent would hardly be possible because new
sadhaks or temporary visitors may indulge in sex-movements
and throw these forces in the atmosphere.

That is not what is said in that passage. What is spoken of is
the taking of sex indulgence as a part of the aim and method of
the sadhana. It is said that if that were done, the sadhana would
bring down vital Forces of a type adverse to the supramental
change which would serve to block (stand in the way of) the
supramental descent. 1 August 1936



On His Published Prose Writings 137

You write in Bases of Yoga, in regard to “the waves that
recur from the general Nature”, that “they return on him
[the individual], often with an increased force . .. when they
find their influence rejected. But they cannot last long once the
environmental consciousness is cleared — unless the ‘Hostiles’
take a hand” [p. 90]. Two questions arise: (1) Whether the
Hostiles are something quite different from the waves of
Nature? (2) Whether, during the process you describe (the
“return” of the forces and so forth), it was not the Hostiles
attacking all the time.

There are some who are never touched by the hostile forces.
The normal resistance of the lower Nature in human beings
and the action of the Hostiles are two quite different things.
The former is natural and occurs in everybody; the latter is an
intervention from the non-human world. But this intervention
can come in two forms. (1) They use and press on the lower
Nature forces making them resist where they would otherwise
be quiescent, making the resistance strong or violent where it
would be otherwise slight or moderate, exaggerating its violence
when it is violent. There is besides a malignant cleverness, a
conscious plan and combination when the Hostiles act on these
forces which is not evident in the normal resistance of the forces.
(2) They sometimes invade with their own forces. When this
happens there is often a temporary possession or at least an irre-
sistible influence which makes the thoughts, feelings, actions of
the person abnormal — a black clouding of the brain, a whirl in
the vital, all acts as if the person could not help himself and were
driven by an overmastering force. On the other hand instead of
a possession there may be only a strong Influence; there the
symptoms are less marked, but it is easy for anyone acquainted
with the ways of these forces to see what has happened. Finally
it may be only an attack, not possession or influence; the person
then is separate, is not overcome, resists. 24 August 1936

The Supramental Manifestation upon Earth

Before coming to the main point I may as well clear out one
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matter not unconnected with it, my articles or messages, as they
have been called, in the Bulletin;* for their appearance there and
their contents seem to have caused some trouble, perplexity or
misunderstanding in your mind and especially my speculations
about the divine body. I wrote the first of these articles to explain
about how or why sport came to be included in the programme
of the Ashram activities and I think I made it clear, as I went
on, that sport was not sadhana, that it belonged to what I called
the lower end of things, but that it might be used not merely
for amusement or recreation or the maintenance of health, but
for a greater efficiency of the body and for the development
of certain qualities and capacities, not of the body only but of
morale and discipline and the stimulation of mental energies:
but I pointed out also that these could be and were developed
by other means and that there were limitations to this utility.
In fact, it is only by sadhana that one could go beyond the
limits natural to the lower-end means. I think there was little
room for misunderstanding here but the Mother had asked me
to write on other subjects not connected in any way with sport
and had suggested some subjects such as the possibilities of the
evolution of a divine body; so I wrote on that subject and went
on to speak of the Supermind and Truth-Consciousness which
had obviously not even the remotest connection with sport. The
object was to bring in something higher and more interesting
than a mere record of gymnasium events but which might appeal
to some of the readers or even to wider circles. In speaking of the
divine body I entered into some far-off speculations about what
might become possible in the future evolution of it by means
of a spiritual force, but obviously the possibilities could not be
anything near or immediate and I said clearly enough that we
shall have to begin at the beginning and not attempt anything
out of the way. Perhaps I should have insisted more on present
limitations but that I should now make clear. For the immediate
object of my endeavours is to establish spiritual life on earth and

32 The eight essays making up The Supramental Manifestation upon Earth were first
published in the Bulletin of Physical Education in 1949 and 1950. — Ed.
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for that the first necessity must always be to realise the Divine;
only then can life be spiritualised or what I have called the Life
Divine be made possible. The creation of something that could
be called a divine body could be only an ulterior aim undertaken
as part of this transformation; as obviously the development of
such a divine body as was envisioned in these speculations could
only come into view as the result of a distant evolution and need
not alarm or distract anyone. It might even be regarded as a
phantasy of some remotely possible future which might one day
happen to come true. 7 December 1949

Publication Plans, 1949

There can be no objection to the immediate or early publication
[in the United States] of (1) The Life Divine (2) the Essays on the
Gita (3) The Synthesis of Yoga (Yoga of Works) (4) Superman
(and other essays) (5) The Hero and the Nymph (with essay on
Kalidasa). As regards the Collected Poems numerous corrections
have to be made in Perseus and the essay on classical metres,
but as these are mainly misprints there is no objection to their
being made on the proofs when these are sent to us.

As to The Ideal of Human Unity and The Psychology of
Social Development they have to be altered by the introduc-
tion of new chapters and rewriting of passages and in the Ideal
changes have to be made all through the book in order to bring
it up to date, so it is quite impossible to make these alterations
on the proofs. I propose however to revise these two books as
soon as possible; they will receive my first attention.

The Defence of Indian Culture is an unfinished book and
also I had intended to alter much of it and to omit all but
brief references to William Archer’s criticisms. That was why its
publication has been so long delayed. Even if it is reprinted as it
is, considerable alterations will have to be made and there must
be some completion and an end to the book which does not at
present exist.

The Future Poetry also cannot be published as it is, for
there must be a considerable rearrangement of its matter since
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publication from month to month left its plan straggling and ill-
arranged and also one or two chapters will have to be omitted
or replaced by other new ones. I do not wish it to be published
in its present imperfect form.

The publication of The Secret of the Veda as it is does not
enter into my intention. It was published in a great hurry and at
a time when I had not studied the Rig Veda as a whole as well
as I have since done. Whole chapters will have to be rewritten
or written otherwise and a considerable labour gone through;
moreover, it was never finished and considerable additions in
order to make it complete are indispensable. 30 June 1949
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Spiritual and Supramental

Krishnaprem has always complained (and quite naturally) that
it was difficult to get the right meaning of the “technical terms”
used by you. ... Of course a full expounding of the differ-
ence between Spiritualisation and Supramentalisation would
fatten into a volume, but is it not possible just to indicate
why the one is called partial transformation and the other
complete transformation? Also in what way the supramental
consciousness-force is not identical with the spiritual.

If spiritual and supramental were the same thing, then all the
sages and devotees and Yogis and sadhaks throughout the ages
would have been supramental beings and all I have written about
the supermind would be so much superfluous rubbish. Anybody
who had spiritual experiences would then be a supramental
being; the Asram would be chock-full of supramental beings
and every other Asram in India also. As for writing about these
things, I do not see the utility. I have already two philosophical
essays to write and I do not find them writing themselves. If I
start explaining the supramental, it would mean a book of 200
pages at least and even then you would be no wiser than before
— as everything I wrote would probably be misinterpreted in the
terms of mental cognition. The supramental has to be realised,
not explained; I therefore prefer to leave it to explain or not
explain itself when it is there and not waste my time in explaining
mentally the supramental. As to technical terms, I have explained
many times over in a way sufficient for those who practise this
Yoga. If I have to explain philosophically to others, I must write
a few more volumes of the Arya. I have no time just now.

I may say that spiritual experiences can fix themselves in the
inner consciousness and alter it, transform it, if you like, one
can realise the Divine everywhere, the Self, the universal Shakti
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doing all things, one can feel merged in the Cosmic Self or full
of ecstatic bhakti or Ananda, but that need not transform the
instrumental being. One can go on thinking with the intellect,
willing with the mental will, feeling joy and sorrow on the vital
surface, undergoing physical afflictions etc. just as before. The
change only will be that the inner self will watch all that without
getting disturbed or bewildered, taking it as a part of nature.
That is not the transformation I envisage. 12 October 1935

People seem to misunderstand certain words used by Dr. Sir-
car in his lectures: “supermind” or “supramental”, “psychic”,
“ascent and descent” etc. I think such terms should be defined
precisely when used.

The words supermind and supramental were first used by me,
but since then people have taken up and are using the word
supramental for anything above mind. Psychic is ordinarily used
in the sense of anything relating to the inner movements of the
consciousness or anything phenomenal in the psychology; in this
case I have made a special use of it, relating it to the Greek word
psyche meaning soul; but ordinarily people make no distinction
between the soul and the mental-vital consciousness; for them it
is all the same. The ascent of the Kundalini — not its descent, so
far as [ know —is a recognised phenomenon, there is one that
corresponds in our Yoga, the feeling of the consciousness ascend-
ing from the vital or physical to meet the higher consciousness.
This is not necessarily through the chakras but is often felt in the
whole body. Similarly the descent of the higher consciousness is
not felt necessarily or usually through the chakras but as occupy-
ing the whole head, neck, chest, abdomen, body. 18 June 1937

Supermind

Others besides X have assumed that they had the Supermind
because something opened in them which was “super” to the
ordinary human mind. It is a common mistake. Even the word
supermind (which I invented) has been taken up by several
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people (writers in the Prabuddha Bharata and elsewhere) and
applied generally to the spiritual consciousness. I see no reason
to doubt that X saw things in vision (hundreds of people do) or
had experiences. 7 July 1936

Supermind and Overmind

Is it true that when you write “must”, it is from the Supermind,
and when you write “maybe” or “if”, it is from the Overmind?

No—1 can’t say that. The Overmind has its certitudes also,
though of a less absolute kind than the supramental.
19 March 1933

What is the connection between Overmind and Supermind?

That would need some chapters to explain. It is not important
to know it before you have got some experience of the planes
above mind. 23 June 1933

What you call supramental overmind' is still overmind — not
a part of the true Supermind. One cannot get into the true
Supermind (except in some kind of trance or Samadhi) unless
one has first objectivised the overmind Truth in life, speech,
action, external knowledge and not only experienced it in med-
itation and inner experience. 25 February 1934

I sent up an article on your Yoga some time ago. You returned
it without comment. I do not know whether you have gone
through it and approve of its publication or not.

There are some errors about the Supermind and Overmind, —

the two getting rather mixed up as they always do (I had much

1 This expression is a misnomer since overmind cannot be supramental: it can at most
receive some light and truth from the higher source.
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difficulty in separating them myself); I have tried to clear that
up but it is difficult to put in language that the mind can grasp.
I hope you will manage to unravel the writing which has be-
come microscopically illegible owing to lack of space for the
corrections.

Supermind by the way is synthetic only in the lowest spaces
of itself where it has to prepare the principles of Overmind —
synthesis is necessary only where analysis has taken place; one
has dissected everything, put in pieces (analysis) so one has to
piece together. But Supermind is unitarian, has never divided
up, so it does not need to add and piece together the parts and
fragments. It has always held the conscious Many together as
the conscious One. 26 October 1938

Overmind

In the whole of The Synthesis of Yoga |as originally published
in the Arya] there is nowhere any mention of Overmind. If
there is anything in that book similar to what you now call
Overmind, it would be in the last seven chapters.

At the time when these chapters were written, the name “over-
mind” had not been found, so there is no mention of it. What is
described in these chapters is the action of the supermind when
it descends into the overmind plane and takes up the overmind
workings and transforms them.” It was intended in later chap-
ters to show how difficult even this was and how many levels
there were between human mind and supermind and how even
supermind, descending, could get mixed with the lower action
and turned into something that was less than the true Truth. But
these later chapters were not written.

The lack of a clear distinction between overmind and super-
mind is causing me some confusion, as you have said that
some of my experiences belonged to the overmind.

2 The highest Supermind or Divine Gnosis existent in itself is something that lies
beyond still and quite above.
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Not exactly that. They result from the overmind pressure on
the intervening mental and lower planes, trying to pour into
them the overmind movements. The process is very intricate,
has many stages, is not of a simple, single, definite character.

13 April 1932

Is Overmind the same as what you call “supramental reason”
in the Arya?

No, — although there is a supramentalised overmind which is
not very different from it, but overmind has always something
relative in its knowledge. 18 March 1933

In the Arya there is no mention of the Overmind. You have
mentioned the supramental or Divine Reason in the gradations
of the Supermind, but from its description it is quite different
from the Overmind. Why was the Overmind not mentioned
and clearly distinguished from the Supermind in the Arya?

The distinction has not been made in the Arya because at that
time what I now call the Overmind was supposed to be an infer-
ior plane of the Supermind. But that was because I was seeing
them from the Mind. The true defect of Overmind, the limitation
in it which gave rise to a world of Ignorance is seen fully only
when one looks at it from the physical consciousness, from the
result (Ignorance in Matter) to the cause (Overmind division
of the Truth). In its own plane Overmind seems to be only a
divided, many-sided play of the Truth, so can easily be taken by
the Mind as a supramental province. Mind also when flooded by
the Overmind lights feels itself living in a surprising revelation of
divine Truth. The difficulty comes when we deal with the vital
and still more with the physical. Then it becomes imperative
to face the difficulty and to make a sharp distinction between
Overmind and Supermind — for it then becomes evident that
the Overmind Power (in spite of its lights and splendours) is not
sufficient to overcome the Ignorance because it is itself under
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the law of Division out of which came the Ignorance. One has
to pass beyond and supramentalise Overmind so that mind and
all the rest may undergo the final change. 20 November 1933

Judging from your description of Overmind [in the preced-
ing letter], it would seem that what the Vedantins (especially
of the Mayavada School) call karana is Overmind, isvara is
the cosmic spirit in Overmind, and prajiia is individualised
being in the Overmind. Supermind would be in turiya and
mahakarana, about which they had only a few glimpses. In
kdrana and iSvara, they must have found something wanting
of the Highest Truth.

That is evidently what they meant. But they had no clear per-
ception of these things because they lived at the highest in the
spiritualised higher mind, and for the rest could only receive
things from even the Overmind — they could not enter it except
by deep samadhi (gYfT). Prajna and Ishwara were for them Lord
of the susupti. 20 November 1933

Is it possible for another being to take birth in a human be-
ing’s PN ™R |karana deba] and see everything from that
standpoint?

The 199 T2 may be simply a form answering to the higher
consciousness (overmental, intuitive etc.) and I suppose a being
could be there working in that consciousness and body. It is not
likely to be the supramental being and supramental body — for
in that case the whole consciousness, thought, action subjective
and objective would begin to be faultlessly true and irresistibly
effective. Nobody has reached that stage yet, even the overmind
is, for all but the Mother and myself, either unrealised or only
an influence mostly subjective. 24 March 1934

In my translation I have been obliged to find or make a word
for “Overmind”. I want to know if Hiranyagarbha can be used



The Terminology of His Writings 147

with a change from its old connotation? It is not prajiia as far
as I can make out. Have you any other word more suitable to
convey the idea of the Overmind?

Hiranyagarbha is not the Overmind, but the subtle subjective
Consciousness which includes much more than the Overmind.
Prajna certainly won’t do — prajna belongs to the Mind; you
are probably thinking of the prajaa 9T (cidghana) caitanya,
but that is a different thing from prajia ¥5T. Perhaps Overmind
can be described as 31Ter fE¥vinT I+ (as opposed to the rest
of the & from the intuitive mind to the bottom), but that is a
very long phrase. It is really, however, a different classification
and other words ought to be found for it. T3T H=YT, JATEIT N,
9T HI9T, any of these might do, if no single word can be found
or invented.

Overmind and Intuition

Is Overmind to the Cosmic Spirit as Intuition is to the individ-
ual Self?

The Cosmic Spirit uses all powers, but Overmind power is the
highest it normally uses in the present scheme of things here. In
that sense as intuition is normally the highest power used by the
individual being in the body, what you say may be considered
as correct. 2 June 1933

Intuition

In a recent letter to me you wrote: “But the Intuition sees
in flashes and combines through a constant play of light —
through revelations, inspirations, intuitions, swift discrimi-
nations.” Since all these terms connect up with “Intuition”,
perhaps “intuitions” is unnecessary.

“Intuition” is the word for the general power proper to that
plane, but it works through a fourfold process expressed in the
four words connected together here. If you like you can substi-
tute “intuitive intimations” for the third. 17 October 1936
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Your intuition says everything to you? Have you nothing to
think whether right or wrong? Alas! How then can the shishya
follow the Guru?

Good heavens! after a life of sadhana you expect me still to
“think” and what is worse think what is right or wrong. I don’t
think, even; I see or I don’t see. The difference between intuition
and thought is very much like that between seeing a thing and
badgering one’s brains to find out what the thing can possibly be
like. Intuition is truth-sight. The thing seen may not be the truth?
Well, in that case it will at least be one of its hundred tails or at
least a hair from one of the tails. The very first step in the supra-
mental change is to transform all operations of consciousness
from the ordinary mental to the intuitive, only then is there any
hope of proceeding farther, — not to, but towards the supramen-
tal. I must surely have done this long ago, otherwise how could
I be catching the tail of the supramental whale? 7 May 1938

Jivatman, Spark-Soul and Psychic Being

The Jivatman, spark-soul and psychic being are three different
forms of the same reality and they must not be mixed up together
as that confuses the clearness of the inner experience.

The Jivatman or spirit, as it is usually called in English, is
self-existent above the manifested or instrumental being — it is
superior to birth and death, always the same, the individual Self
or atman. It is the eternal true being of the individual.

The soul is a spark of the Divine which is not seated above
the manifested being, but comes down into the manifestation
to support its evolution in the material world. It is at first an
undifferentiated power of the divine consciousness, containing
all possibilities, but at first unevolved possibilities, which have
not yet taken form, but to which it is the function of evolution
to give form. This spark is there in all living beings, from the
lowest to the highest.

The psychic being is formed by the soul in its evolution.
It supports the mind, vital, body, grows by their experiences,
carries the nature from life to life. It is the psychic or caitya
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purusa. At first it is veiled by mind, vital and body, but, as it
grows, it becomes capable of coming forward and dominating
the mind, life and body; in the ordinary man it depends on them
for expression and is not able to take them up and freely use
them. The life of the being is animal or human and not divine.
When the psychic being can by sadhana become dominant and
freely use its instruments, then the impulse towards the Divine
becomes complete and the transformation of mind, vital and
body, not merely their liberation becomes possible.

The Self or Atman being free and superior to birth and
death, the experience of the Jivatman and its unity with the
supreme or universal Self brings the sense of liberation; but for
the transformation of the life and nature the awakening of the
psychic being is indispensable.

The psychic being realises its oneness with the true being,
the Jivatman, but it does not change into it.

The bindu seen [in vision by the correspondent]| above may
be a symbolic way of seeing the Jivatman, the portion of the
Divine; the aspiration there would naturally be for the opening
of the higher consciousness so that the being may dwell there
and not in the ignorance. The Jivatman is already one with the
Divine in reality, but it may want the rest of the consciousness
to realise it.

The aspiration of the psychic being is for the opening of the
whole lower nature, mind, vital, body to the Divine, for the love
and union with the Divine, for its presence and power within the
heart, for the transformation of the mind, life and body by the
descent of the higher consciousness into this instrumental being
and nature.

Both aspirations are necessary for the fullness of this Yoga.
When the psychic imposes its aspiration on the mind, vital and
body, then they too aspire and this is what was felt as the as-
piration from the level of the lower being. The aspiration felt
above is that of the Jivatman for the higher consciousness with
its realisation of the One to manifest. Therefore both aspirations
help each other. The seeking of the lower being is necessarily at
first intermittent and oppressed by the ordinary consciousness. It
has by sadhana to become clear, constant, strong and enduring.
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The sense of peace, purity and calm is brought about by the
union of the lower with the higher consciousness. It cannot be
permanent at first, but it can become so by increased frequency
and endurance of the calm and peace and finally by the full
descent of the eternal peace and calm and silence of the higher
consciousness into the lower nature. 5 May 1935

I read a [copy of the preceding] letter on Jivatman, spark-
soul and psychic being. I would like to ask some questions. Is
Jivatman of (or in) one person different from that of another?

It is one, yet different. The Gita puts it that the Jiva is an
A9r: gATaq: [amsab sanatanab) of the One. It can also be
spoken of as one among many centres of the Universal Being
and Consciousness.

If different, is it a qualitative or a quantitative difference?

Essentially one Jiva has the same nature as all — but in manifes-
tation each puts forth its own line of Swabhava.

Is not what you term “Jivatman” the same as what they call
kitastha?

No. Kutastha is the st&¢ I®Y [aksara purusa] —it is not the
Jivatman.

What is the plane on which the Jivatman stands?

It is on the spiritual plane always that is above the mind, but
there it is not fixed to any level.

Is there anything like union of one’s psychic being with an-
other’s?

No. Affinity, harmony, sympathy, but not union. Union is with
the Divine. 3 October 1936
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Psychic and Spiritual

Ordinarily, all the more inward and all the abnormal psycholog-
ical experiences are called psychic. I use the word psychic for the
soul as distinguished from the mind and vital. All movements
and experiences of the soul would in that sense be called psychic,
those which rise from or directly touch the psychic being; where
mind and vital predominate, the experience would be called
psychological (surface or occult). “Spiritual” has nothing to do
with the Absolute, except that the experience of the Absolute
is spiritual. All contacts with self, the higher consciousness, the
Divine above are spiritual. There are others that could not be so
sharply classified and set off against each other.

The spiritual realisation is of primary importance and in-
dispensable. I would consider it best to have the spiritual and
psychic development first and have it with the same fullness
before entering the occult regions. Those who enter the latter
first may find their spiritual realisation much delayed — others
fall into the mazy traps of the occult and do not come out in this
life. Some no doubt can carry on both together, the occult and
the spiritual, and make them help each other; but the process I
suggest is the safer.

The governing factors for us must be the spirit and the
psychic being united with the Divine — the occult laws and phe-
nomena have to be known but only as an instrumentation, not
as the governing principles. The occult is a vast field and com-
plicated and not without its dangers. It need not be abandoned
but it should not be given the first place.

Psychic Being

I have translated the words “psychic being” as jiva but I was
doubtful whether jiva conveys the idea of the psychic being.

How can jiva = psychic being? Ask X for the proper word — if
there is any. 15 June 1931
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Can antaratma or brt-purusa do for  psychic being”? Or your
own term caitya purusa?

Antaratmd is the inner being — it is a larger term than the psy-
chic being. Hrt-purusa or caitya purusa would do.  June 1931

As directed, “psychic being” has been translated as caitya
purusa. Does this mean the purusa in the citta? Is jiva the
combined and the fundamental being of all the beings — the
vital, the psychic and others?

I TEY [caitya purusa] means rather the T%Y [purusa) in the
= [cit], the fundamental (inner) consciousness.

ST [jiva)] is the fundamental, or as we call it, the central
being. But the fundamental being is not combined of the mental,
vital, psychic etc., these are only expressions of the Jivatman; the
Jivatman itself is self-existent in the Divine; essential in its being,
it cannot be regarded as a combination of things. 1 July 1931

The Psychic

How is it that in the Arya you never laid any special stress on
the psychic centre and considered the centre above the head
the most important in your Yoga? Is it because you wrote un-
der different conditions and circumstances? But what exactly
made you shift your emphasis?

You might just as well ask me why in my pre-Arya writings I laid
stress on other things than the centre above the head or in the
post-Arya on the distinction between overmind and supermind.
The stress on the psychic increased because it was found that
without it no true transformation is possible. 5 July 1937

Transformation

If you find time to answer my letter, do at least remember my
chief questions: (1) whether in Vaishnavism and Ramakrishna-
ism there wasn’t partial transformation at least, and (2) does
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not any light of realisation, if it is to be lasting, presuppose
some transformation of the adhara in order that the descent
may not be fugitive?

Under your pressure (not supramental) I have splashed about a
little on the surface of the subject — the result is imperfect and
illegible. (I am sending it down to Nolini to wrestle with it.)
Your fault! How on earth do you expect me to go deep on the
point or do anything else but scribble when I have no time at
all, at all, at all.

[ am not sure what you mean by the Vaishnava transfor-
mation or Ramakrishna’s, so I can’t say anything about that.
I can only say that by transformation I do not mean some
change of the nature —1I do not mean for instance sainthood
or ethical perfection or Yogic siddhis (like the Tantrik’s). I use
transformation in a special sense, a change of consciousness
radical and complete and of a certain specific kind which is so
conceived as to bring about a strong and assured step forward in
the spiritual evolution of the consciousness such as and greater
than what took place when a mentalised being first appeared
in a vital and material animal world. If anything short of that
takes place or at least if a real beginning is not made on that
basis, a fundamental progress towards it, then my object is not
accomplished. A partial realisation does not meet the demand I
make on life and Yoga.

Light of realisation is not the same thing as Descent. I do
not think realisation by itself, necessarily transforms anything;
it may bring only an opening or heightening or widening of
the consciousness so as to realise something in the Purusha
part without any radical change in the parts of Prakriti. One
may have some light of realisation at the spiritual summit of the
consciousness but the parts below remain what they were. [ have
seen any number of instances of that. There must be a descent of
the light not merely into the mind or part of it but into all the be-
ing down to the physical and below before a real transformation
can take place. A light in the mind may spiritualise or otherwise
change the mind or part of it in one way or another, but it need
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not change the vital nature, a light in the vital may purify and
enlarge the vital movements or else silence and immobilise the
vital being, but leave the body and the physical consciousness as
it was, or even leave it inert or shake its balance. And the descent
of Light is not enough, it must be the descent of the whole higher
consciousness, its Peace, Power, Knowledge, Love, Ananda.
Moreover, the descent may be enough to liberate, but not to
perfect, or enough to make a great change in the inner being,
while the outer remains an imperfect instrument, clumsy, sick or
unexpressive. Finally, the transformation effected by the sadhana
cannot be complete unless it is a supramentalisation of the being.
Psychicisation is not enough, it is only a beginning; spiritualisa-
tion and the descent of the higher consciousness is not enough, it
is only a middle term; the ultimate achievement needs the action
of the supramental consciousness and Force. Something less
than that may very well be considered enough by the individual,
but it is not enough for the earth consciousness to take the
definitive stride forward it must take at one time or another.

I have never said that my Yoga was something brand new in
all its elements. I have called it the integral Yoga and that means
that it takes up the essence and many procedures of the old
Yogas — its newness is in its aim, standpoint and the totality of
its method. In the earlier stages which is all I deal with in books
like the Riddle or the Lights or in the new book to be published
[Bases of Yoga] there is nothing in it that distinguishes it from
the old Yogas except the aim underlying its comprehensiveness,
the spirit in its movements and the ultimate significance it keeps
before it— also the scheme of its psychology and its working:
but as that was not and could not be developed systematically
or schematically in these letters, it has not been grasped by those
who are not already acquainted with it by mental familiarity or
some amount of practice. The later stages of the Yoga which go
into little known untrodden regions, I have not made public and
I do not at present intend to do so.

I know very well also that there have been seemingly allied
ideals and anticipations — the perfectibility of the race, certain
Tantric sadhanas, the effort after a complete physical Siddhi by
certain schools of Yoga, etc. etc. I have alluded to these things
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myself and have put forth the view that the spiritual past of the
race has been a preparation of Nature not merely for attaining to
the Divine beyond the world, but also for the very step forward
which the evolution of the earth-consciousness has now to make.
I do not therefore care in the least,— even though these things
were far from identical with mine, — whether this Yoga and its
aim and method are accepted as new or not, that is in itself a
trifling matter. That it should be recognised as true in itself and
make itself true by achievement is the one thing important; it
does not matter if it is called new or a repetition or revival of the
old which was forgotten. I laid emphasis on it as new in a letter
to certain sadhaks so as to explain to them that a repetition of
the old Yogas was not enough in my eyes, that I was putting
forward a thing to be achieved that has not yet been achieved,
not yet clearly visualised, even though it is the natural but still
secret destined outcome of all the past spiritual endeavour.

It is new as compared with the old Yogas

(1) Because it aims not at a departure out of world and life
into a Heaven or a Nirvana, but at a change of life and existence,
not as something subordinate or incidental, but as a distinct and
central object. If there is a descent in other Yogas, yet it is only
an incident on the way or resulting from the ascent — the ascent
is the real thing. Here the ascent is the first step, but it is a
means for the descent. It is the descent of the new consciousness
attained by the ascent that is the stamp and seal of the sadhana.
Even Tantra and Vaishnavism end in the release from life; here
the object is the fulfilment of life.

(2) Because the object sought after is not an individual
achievement of divine realisation for the sake of the individ-
ual, but something to be gained for the earth consciousness
here, a cosmic not a supra-cosmic achievement. The thing to be
gained also is the bringing in of a Power of consciousness (the
supramental) not yet active directly in earth-nature, even in the
spiritual life, but yet to be organised and made directly active.

(3) Because a method has been preconised for achieving this
purpose which is as total and integral as the aim set before it, viz.,
the total and integral change of the consciousness and nature,
taking up old methods but only as a part action and present aid
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to others that are distinctive. I have not found this method as a
whole or anything like it proposed or realised in the old Yogas. If
I had I should not have wasted my time in hewing out paths and
in thirty years of search and inner creation when I could have
hastened home safely to my goal in an easy canter over paths
already blazed out, laid down, perfectly mapped, macadamised,
made secure and public. S October 1935

Brahma — Brahman — Brahmin

Please favour me with the correct transliteration of the words
&l and TRV in the English language. In the Essays on the
Gita, they are spelt alike, viz. Brahman. What is the necessity

«€_

of an “n” when transliterating T&J?

In English, Brahma = the Creator, one of the Trinity.

Brahman is the Eternal and Infinite. In English very often
the stem is taken as the form of the name in transliterating
and not the nominative form e.g. Pururavas, not Pururava. So
Vivekananda writes “Sannyasin bold” instead of Sannyasi.

1 February 1933

You have given me the spellings of ST (the Eternal) and S&IT
(the Creator). Kindly write to me the correct spelling of ST
(a caste) also.

I spoke of Brahma the Creator in order to explain why the n
was necessary in transliterating & the Eternal.

As for the other word the correct English is Brahmin, but
it is often transliterated Brahmana or Brahman in order to be
nearer the Sanskrit. Usually, I write Brahmin but in the Press it
gets altered into Brahman. 2 February 1933

Dynamis

Dynamis is a Greek word, not current, so far as I know, in
English; but the verb dunamai, 1 can, am able, from which it
derives, has given a number of words to the English language
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including dynamise, dynamics, dynamic, dynamical, dyne (a unit
of force), so that the word can be at once understood by all
English readers. It means power, especially energetic power for
energetic action. It is equivalent to the Sanskrit word, Shakti.
Philosophically it can stand as the opposite word to status,
Divine Status, Divine Dynamis.

Ineffugable

“Infinity imposes itself upon the appearances of the finite by
its ineffugable self-existence.”>

[Note by a correspondent:] “Ineffugable is a new word,
like dynamis, introduced into the English language by Sri
Aurobindo. It means inescapable, inevitable, not to be avoided.
A similar word was used by Blount in 1656 with slight change
of form — ineffugible. Etymologically it is an adaptation of
the Latin ineffugibilis, from effugere, to flee from, avoid.
(Vide, Oxford English Dictionary.)”

Ineffugible is the correct formation, but it has not force or power
of suggestive sound in it. The a in ineffugable has been brought
in by illegitimate analogy from words like “fugacious”, Latin
fugare, because it sounds better and is forcible.

1 October 1943

Sublate

“It claims to stand behind and supersede, to sublate and to
eliminate every other knowledge. . . .”*

“Sublate” means originally to remove: it implies denial and re-
moval (throwing off) of something posited. What appeared to
be true, can be sublated by a greater truth contradicting it. The
experience of the world can be sublated by the experience of
Self, it is denied and removed; so the experience of the Self can
be sublated by the experience of Sunya; it is denied and removed.

3 Sri Aurobindo, The Life Divine, volume 21 of THE COMPLETE WORKS OF SRI
AUROBINDO, p. 81.
4 Sri Aurobindo, The Life Divine, p. 487.
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[Note by a correspondent:] “Hegelian philos. (rendering G.
aufheben, used by Hegel as having the opposite meanings
of ‘destroy’ and ‘preserve’). See quotation: ‘Nothing passes
over into Being, but Being equally sublates itself, is a passing
over into Nothing, Ceasing-to-be. They sublate not themselves
mutually, not the one the other externally; but each sublates
itself in itself, and is in its own self the contrary of itself.” (Vide,
Oxford English Dictionary.)”

Hegel could not have used the word “sublate” as he wrote in
German.’ I do not know what word he used which is here trans-
lated by sublate, but certainly it does not mean both destroy
and preserve, nor in fact does it mean either. Being passes over
into Non-being, so it sublates itself, changes and eliminates itself
as it were from the view, becomes Non-being instead of being;
but so also does Non-being, what was Non-being passes over
into being; where there was nothing, there is being; nothing has
eliminated itself from the view. This, says Hegel, is not a mutual
destruction by two contraries each of which was outside the
other. Being inside itself becomes nothing or Non-Being; Non-
Being or Nothing equally inside itself passes into being. They do
not really sublate or drive out each other, but each sublates itself
into the other. In other words it is the same Reality that presents
itself now as one and now as the other. 31 July 1944

Global

“To contact” is a phrase that has established itself and it is futile
to try to keep America at arm’s length any longer; “global” also
has established itself and it is too useful and indeed indispensable
to reject; there is no other word that can express exactly the same
shade of meaning. I heard it first from Arjava who described the
language of Arya as expressing a global thinking and I at once
caught it up as the right and only word for certain things, for
instance, the thinking in masses which is a frequent characteristic
of the Overmind. 2 April 1947

S Aufheben, if that is the German word, must mean the same as the Latin word
subtollere p.p. sublatus, to heave up and off, or throw, from which “sublate” is taken.
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Remarks on Spiritual Figures in India

Ramakrishna Paramhansa

I would have been surprised to hear that I regard (in agreement
with an advanced sadhak) Ramakrishna as a spiritual pigmy, if I
had not become past astonishment in these matters. I have said,
it seems, so many things that were never in my mind and done
too not a few that I have never dreamed of doing! I shall not be
surprised or perturbed if one day I am reported to have declared,
on the authority of advanced or even unadvanced sadhaks, that
Buddha was a poseur or Shakespeare an overrated poetaster or
Newton a third-rate college Don without any genius. In this
world all is possible. Is it necessary for me to say that I have
never thought and cannot have said anything of the kind, since
I have at least some faint sense of spiritual values? The passage
you have quoted is my considered estimate of Ramakrishna.’

3 February 1932

I have heard that if one learns logic or philosophy it can be
a great help in the yoga, because it makes the mind wider to
spiritual experiences so that once the mind gets beyond the
intellect and reaches the intuitive, it is able to bring down or
express knowledge which an unintellectual mind could not do.

An unintellectual mind cannot bring down the Knowledge?
What then about Ramakrishna? Do you mean to say that the

1 “And in a recent unique example, in the life of Ramakrishna Paramhansa, we see
a colossal spiritual capacity first driving straight to the divine realisation, taking, as it
were, the kingdom of heaven by violence, and then seizing upon one Yogic method after
another and extracting the substance out of it with an incredible rapidity, always to
return to the heart of the whole matter, the realisation and possession of God by the
power of love, by the extension of inborn spirituality into various experience and by the
spontaneous play of an intuitive knowledge.” — Sri Aurobindo, The Synthesis of Yoga,
volume 23 of THE COMPLETE WORKS OF SRI AUROBINDO, p. 41.
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majority of the sadhaks here who have not learned logic and are
ignorant of philosophy will never get Knowledge?
4 November 1936

“An unintellectual mind cannot bring down the Knowledge?”
Certainly it can. But don’t you think there is a world of dif-
ference between the expression of an intellectual mind and an
unintellectual one?

Expression is another matter, but Ramakrishana was an unedu-
cated, nonintellectual man, yet his expression of knowledge was
so perfect that the biggest intellects bowed down before it.

5 November 1936

What a difference there is between Ramakrishna’s expressions
of knowledge and those of a perfectly developed intellect like
yourself!

His expressions are unsurpassable in their quality. Don’t talk
nonsense. Moreover I never developed my intellect and I made
zero marks in Logic.

Who preached Ramakrishna’s gospel to the world? Vivek-
ananda, a highly developed mind.

And who taught Vivekananda the Truth? Not a logician or
highly developed intellect certainly? 13 November 1936

I have heard different things about Ramakrishna from dif-
ferent people. Some say he was an Avatar and some that he
was not. Do you think he was an Avatar as he said in his
autobiography?

He never wrote an autobiography. What he said was in conver-
sation with his disciples and others. He was certainly quite as
much an Avatar as Christ or Chaitanya. 13 November 1936
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Ramakrishna himself never thought of transformation or tried
for it. All he wanted was bhakti for the Mother and along with
that he received whatever knowledge she gave him and did what-
ever she made him do. He was intuitive and psychic from the
beginning and only became more and more so as he went on.
There was no need in him for the transformation which we seek;
for although he spoke of the divine man (Ishwarakoti) coming
down the stairs as well as ascending, he had not the idea of a
new consciousness and a new race and the divine manifestation
in the earth-nature.

Swami Vivekananda

I do not remember what I said about Vivekananda.” If I said he
was a great Vedantist, it is quite true. It does not follow that all
he said or did must be accepted as the highest truth or the best.
His ideal of seva was a need of his nature and must have helped
him — it does not follow that it must be accepted as a universal
spiritual necessity or ideal. Whether in declaring it he was the
mouthpiece of Ramakrishna or not, I cannot pronounce. It seems
certain that Ramakrishna expected him to be a great power for
changing the world-mind in a spiritual direction and it may be
assumed that the mission came to the disciple from the Master.
The details of his action are another matter. As for proceeding
like a blind man, that is a feeling that easily comes when a Power
greater than one’s own mind is pushing one to a large action; for
the mind does not realise intellectually all that it is being pushed
to do and may have its moments of doubt or wonderment about
it and yet it is obliged to go on. Vedantic (Adwaita) realisation
is the realisation of the silent static or absolute Brahman — one
may have that and yet not have the same indubitable clearness
as to the significance of one’s action — for over action for the
Adwaitin lies the shadow of Maya. 24 December 1934

2 Sri Aurobindo is referring bere to the passage from The Synthesis of Yoga that is
reproduced on page 94 of the present volume. — Ed.
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I am thinking of reading Vivekananda. What he has said in
his lectures — is it all truth, something directly inspired?

I cannot say that it is all truth — he had his own opinions about
certain things (like everybody else) which can be questioned. But
most of what he said was of great value.

I wish to read some good books on yoga or philosophy. Will
you please give me some names?

[ am not sure what books would interest you and I am myself so
far away from books that it is difficult to remember names. If you
have not read V’s things you can read them or any books that
would give you an idea of Vedanta schools and Sankhya. There
is Mahendra Sircar’s Eastern Lights. It is Indian philosophy you
want, I suppose? 25 September 1935

I hear that there is a file of unpublished letters by Vivekananda,
in one of which he says: “The time has now come to follow
Aurobindo Ghose.” Because of this it seems the Ramakrishna
Mission keeps always an interested eye on what is going
on in Pondy. Do you know anything of that reference by
Vivekananda and in what connection it was made?

Where on earth is this extraordinary file? How could Vivek-
ananda know anything about me? Trikaldrishti? S July 1937

God knows where that extraordinary file of Vivekananda’s
letters is. T got news of it from X who heard about it from a
man of the Ramakrishna Mission who came here.

What I want to know is when did Vivekananda write that or
what led him to take notice of me. I no longer remember when
he left his body, but my impression is that it was when I was
a blissfully obscure Professor of Baroda College and neither in
politics nor Yoga had put on the tedious burden of fame. Why
then should Vivekananda say anything about me at all, much
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less a thing like that — unless it was as the trikaldarshi Yogi that
he spoke? 7 July 1937

Swami Ramatirtha

From the standpoint of sadhana Vivekananda has never at-
tracted me — he was more of a missionary. As far as I have
studied Ramatirtha, he seems to have been on a higher level.

That can be judged from the personal experience only — not
from the books which are too highly mentalised to give any
indication of the full achievement in the lower part of the nature.

2 December 1933

Ramatirtha used to say that all beings were himself in different
forms and to address others as “myself in the form of ...”.
This sounds a little fantastic!

It is fantastic.

Can this not be called an example of the transformed mind
and vital, for he seems to have been engrossed in the Self in
the waking life as well as in meditation.

I think Ramatirtha’s realisations were more mental than any-
thing else. He had opening of the higher mind and a realisation
there of the cosmic Self, but I find no evidence of a transformed
mind and vital; that transformation is not a result of or object of
the Yoga of Knowledge. The realisation of the Yoga of Knowl-
edge is when one feels that one lives in the wideness of something
silent, featureless and universal (called the Self) and all else is
seen as only forms and names; the Self is real, nothing else. The
realisation of “my self in other forms” is a part of this or a step
towards it, but in the full realisation the “my” should drop so
that there is only the one Self or rather only the Brahman. For the
Self is merely a subjective aspect of the Brahman, just as the Ish-
wara is its objective aspect. That is the Vedantic “Knowledge”.
Its result is peace, silence, liberation. As for the active Prakriti,
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(mind, vital, body), the Yoga of Knowledge does not make it
its aim to transform them — that would be no use as the idea is
that if the liberation has come, it will all drop off at death. The
only change wanted is to get rid of the idea of ego and realise as
true only the supreme Self, the Brahman. 25 June 1934

Ramana Maharshi

I did not ask X to prevent you from going to Ramana Maharshi
and I never had the least thought or intention of requesting him
to intervene at all. He tells me that it is true he told you Sri
Aurobindo had approved of his speaking to you about the right
attitude etc. and he had inferred that from a phrase in my answer
to a letter of his. But that inference was a mistake — the phrase
did not carry that meaning, nor was there in the context any
reference to Ramana Maharshi. He adds, “But I did #not say 1
was authorised by Sri Aurobindo to try to detain him here.”

There was absolutely no reason why I should want to pre-
vent you from going to the Maharshi. I have always encouraged
people to go even in long past years when the Maharshi was
unknown except to a few and I even sent several there who
wanted to come here. Even if anyone wished to leave me and go
to him, I would be the last person to interfere. Everyone has the
right to choose his own Guru or, if he is dissatisfied or has lost
his faith, to go elsewhere.

The Mother in her letter to you made it very clear that she
approved of your visit and she even said it was the first thing to
do. There can be no doubt therefore of her approval. Mine is
contained in hers. 2 September 1935

Ramana Maharshi seems to agree to some extent with your
views. He seems to believe in Grace and takes the position
that the Real Self is in the heart, something akin to the psychic
being. That means he is less of a Shankara Adwaitin.

According to Brunton’s description of the sadhana he (Brunton)
practised under the Maharshi’s instructions, it is the Overself
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one has to seek within, but he describes the Overself in a way
that is at once the Psychic Being, the Atman and the Ishwara. So
it is a little difficult to know what is the exact reading.

25 January 1936

I quote the following remarks of Ramana Maharshi as
recorded by Paul Brunton: “All human beings are ever
wanting happiness, untainted with sorrow. They want to
grasp a happiness which will not come to an end. The instinct
is a true one.”

All? Tt is far too sweeping a generalisation. If he had said that is
one very strong strain in human nature it could be accepted. But
mark that it is in human physical consciousness only. The human
vital tends rather to reject a happiness untainted by sorrow and
to find it a monotonous, boring condition. Even if it accepts it,
after a time it kicks over the traces and goes to some new painful
or risky adventure.

“Man’s real nature is happiness. Happiness is inborn in the
true self. His search for happiness is an unconscious search
for his true self. The true self is imperishable; therefore, when
a man finds it, he finds a happiness which does not come to
an end” [pp. 157-58].

The true Self is quite a different proposition. But what it has is
not happiness but something more.

“Even they [the wicked and the criminal] sin because they
are trying to find the self’s happiness in every sin which they
commit. This striving is instinctive in man, but they do not
know that they are really seeking their true selves, and so they
try these wicked ways first as a means to happiness” [p. 158].

Who is this “they”? I fear it is a very summary and misleading
criminal psychology. To say that a Paris crook or apache steals,

3 Paul Brunton, A Search in Secret India (London: Rider & Company, [1934] 1943),
p. 157.
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swindles, murders for the happiness of stealing, swindling,
murdering is a little startling. He does it for quite other reasons.
He does it as his métier just as you do your doctor’s work. Do
you really do your doctor’s work because of the happiness you
find in it?

People will not seek a sorrowless, untainted, everlasting hap-
piness, even if shown the way — because they will consider it
beyond their power to attain, or so it seems to me.

It is also with many because they prefer the joy mixed with
sorrow, AT 2 >1pT4T, and consider your everlasting happiness
an everlasting bore.

About the criminals, I don’t obviously include those types who
are born with a criminal instinct: idiots and imbeciles.

Why not? If your generalisation is good for all, it must be good
for them also.

Ramana Mabharshi also says that if you “meditate for an hour
or two every day, you can then carry on with your duties. If
you meditate in the right manner . . .”

A very important qualification.

“then the current of mind induced will continue to flow even
in the midst of your work. It is as though there were two ways
of expressing the same idea; the same line which you take
in meditation will be expressed in your activities.” The result
will be a gradual change of attitude towards people, events and
objects. “Your actions will tend to follow your meditations of
their own accord” [p. 156].

If the meditation brings poise, peace, a concentrated condition
or even a pressure or influence, that can go on in the work,
provided one does not throw it away by a relaxed or dispersed
state of consciousness. That was why the Mother wanted people
not only to be concentrated at pranam or meditation but to
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remain silent and absorb or assimilate afterwards and also to
avoid things that relax or disperse or dissipate too much —
precisely for this reason that so the effects of what she put on
them might continue and the change of attitude the Maharshi
speaks of will take place. But I am afraid most of the sadhaks
have never understood or practised anything of the kind — they
could not appreciate or understand her directions.

Of course, he adds that setting apart time for meditation is
for spiritual novices. You too wrote to me to meditate at least
half an hour a day, if only to bring a greater concentration in
the work.

It does bring the effects of meditation into work if one gives it a
chance.

You know that meditations are not always successful.

You forget that with numbers of people they are successful.

Even if they were, how does this affect the whole day’s work?

It doesn’t, if one does not take care that it should do so —if one
takes care, it can.

Is it something like charging a battery which goes on inducing
an automatic current?

It is not exactly automatic. It can be easily spoilt or left to sink
into the subconscient or otherwise wasted. But with simple and
steady practice and persistence it has the effect the Maharshi
speaks of — he assumes, I suppose, such a practice. I am afraid
your meditation is hardly simple or steady — too much kasrat
and fighting with yourself.

Ramana Maharshi seems a real Maharshi.

He is more of a Yogi than a Rishi, it seems to me. The happiness
theory does not impress me, — it is as old as the mountains but
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not so solid. But he knows a lot about Yoga. 9 February 1936

Ramana Maharshi has seen the truth. Can he not be called a
Rishi?
He has experienced certain eternal truths by process of Yoga —

I don’t think it is by Rishilike intuition or illumination, nor has
he the mantra. 10 February 1936

I recently have read of some of Ramana Maharshi’s disciples,
who have the power of vision to a greater degree than X. But
it seems that the beings they see do not come and help them in
their difficulties. Usually these beings show them certain things
which strengthen their faith; but their difficulties remain. It is
they or their guru who have to solve them.

It is quite usual at a certain stage of the sadhana for people who
have the faculty to see or hear the Devata of their worship and
to receive constant directions from him or her with regard either
to action or to sadhana. Defects and difficulties may remain, but
that does not prevent the direct guidance from being a fact. The
necessity of a Guru in such cases is to see that it is the right
experience, the right voice or vision — for it is possible for a
false guidance to come as it did with Y and Z.

Moreover, Maharshi dissuaded his disciples from cultivating
this power of vision, since it had nothing to do with the
realisation of the self.

Maharshi is very much of a Vedantist. He does not believe in
what we believe or in the descent etc. At the same time he
himself has had experiences in which the Mother interfered in a
visible, even material form and prevented him from doing what
he intended to do. 7 July 1936

It is evident that my ideas about visions and views on occult
things were poor and ignorant from the very beginning. They
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became all the more ignorant when I read that the Maharshi,
whom you have called a great man and one who “lives al-
ways in the light” and therefore in the truth consciousness,
discouraged his disciples from using their occult gifts.

Because he is a great man does it follow that everything he
thinks or says is right? or because he lives in the light, does
it follow that his light is absolute and complete? The “Truth-
Consciousness” is a phrase I use for the supermind. Maharshi is
not in the supermind. He may be and is in a true Consciousness,
but that is a different matter.

They were not misusing their gifts, rather they were making
spiritual progress through them.

He discouraged his disciples because his aim was the realisation
of the inner Self and intuition —in other words the fullness
of the spiritual Mind — visions and voices belong to the inner
occult sense, therefore he did not want them to lay stress on
it. I also discourage some from having any dealing with visions
and voices because I see that they are being misled or in danger
of being misled by false visions and false voices. That does not
mean that visions and voices have no value. 9 July 1936

If the true being behind the usual emotional heart is the
psychic, how is it that Ramana Maharshi says, and all the
Upanishads too say, that in the core of the heart is the Self,
the Atman? Maharshi says the place of the Self is not in the
centre of the chest but two fingers to the right — whereas the
psychic is located in the middle.

The Upanishads do not say that about the Atman — what they
say about the Atman is that it is in all and all is in it, it is
everywhere and all this universe is the Atman. What they speak
of as situated in the deeper inner heart is the Purusha in the heart
or Antaratman.* This is in fact what we call the psychic being,
caitya purusa.

4 angusthamatrabh puruso antaratma.
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The heart spoken of by the Upanishads corresponds with
the physical cardiac centre; it is the hrtpadma of the Tantriks.
As a subtle centre, cakra, it is supposed to have its apex on the
spine and to broaden out in front. Exactly where in this area one
or another feels it does not matter much; to feel it there and be
guided by it is the main thing. I cannot say what the Maharshi
has realised — but what Brunton describes in his book as the
Self is certainly this Purusha Antaratma but concerned more with
mukti and a liberated action than with transformation of the na-
ture. What the psychic realisation does bring is a psychic change
of the nature purifying it and turning it altogether towards the
Divine. After that or along with it comes the realisation of the
cosmic Self. It is these two things that the old Yogas encom-
passed and through them they passed to Moksha, Nirvana or the
departure into some kind of celestial transcendence. The Yoga
practised here includes both liberation and transcendence, but
it takes liberation or even a certain Nirvana, if that comes, as a
first step and not as the last step of its siddhi. Whatever exit to or
towards the Transcendent it achieves is an ascent accompanied
by a descent of the power, light, consciousness that has been
achieved and it is by such descents that is to be achieved the
spiritual and supramental transformation here. This possibility
does not seem to be admitted in the Maharshi’s thought, — he
considers the Descent as superfluous and logically impossible.
“The Divine is here, from where will He descend?” is his argu-
ment. But the Divine is everywhere, he is above as well as within,
he has many habitats, many strings to his bow of Power, there are
many levels of his dynamic Consciousness and each has its own
light and force. He is not confined to his position in the heart or
to the single cord of the psycho-spiritual realisation. He has also
his supramental station above the heart-centre and mind-centres
and can descend from there if He wants to do so. 3 March 1937

I am giving below the best brief account by Paul Brunton of
the Maharshi’s technique of discovering what Brunton calls
the Overself. It occurs in the book named A Message from
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Arunachala:

“When the mind is deeply engaged in a train of thought,
it tends to become unconscious of external surroundings as
concentration deepens. When this condition is carried to a
profound extent, then the mind becomes one-pointed. If, at
this degree, the subject of the meditation could be some-
how dropped, the ensuing vacuum would swiftly cause the
hidden world of man’s soul to arise and fill it. In that appar-
ent emptiness he would become aware of a new visitant, his
Overself. Such is the essential principle behind this process of
self-knowing. . . .

“It [the Maharshi’s method] consists in taking as the sub-
ject of meditation the inquiry, ‘Who Am I?” The mind must
centre itself upon this single question, pressing deeply inward
in the effort to discover the elusive inhabitant of the body. If the
concentration is complete and the persistence undiminished;
if the inquiry is conducted in the correct manner; if the person
is really sincere; then an extraordinary thing will happen. The
mental current of self-questioning, the attempt to ferret out
what one really is, the watching of one’s thoughts in the earlier
part of the process, ultimately pins all thinking down to the
single thought of personal existence. ‘I’ is the first thought
sprayed up by the spring of life’s being, but it is also the last.
As this final thought is held in the focus of attention and
questioned in a particular way, it suddenly disappears and the
Overself takes its place, overwhelming both questioner and
question in its divine stillness.”’

What do you think, from this, the Overself of the Mahar-
shi is? Is it the Antaratman leading to or widening into the
Cosmic Self or is it the silent Self of the Jnanis, the traditional
Atman, realised directly?

[S7i Aurobindo did not immediately answer this question, posed
on 4 March 1937. The correspondent sent two reminders, to
which Sri Aurobindo answered as follows on 6 and 7 March:]

I had started answering your questions but it took on too long
a development and I could not finish it —1I don’t suppose I shall
find time.

S Paul Brunton, A Message from Arunachala (London: Rider & Co., n.d. [1936]),
pp. 205-7.
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In the first place I do not want to go farther into the question
of the Maharshi’s realisation which does not really concern us.
As I have said comparisons are of no use; each path has its own
aim and direction and method and the truth of one does not
invalidate the truth of the other. The Divine (or if you like, the
Self) has many aspects and can be realised in many ways — to
dwell upon those differences is irrelevant and without use.

Transformation is a word that I have brought in myself
(like supermind) to express certain spiritual concepts and spiri-
tual facts of the integral Yoga. People are now taking them up
and using them in senses which have nothing to do with the
significance which I put into them. Purification of the nature
by the “influence” of the Spirit is not what I mean by trans-
formation; purification is only part of a psychic change or a
psycho-spiritual change — the word besides has many senses and
is very often given a moral or ethical meaning which is foreign
to my purpose. What I mean by the spiritual transformation
is something dynamic (not merely liberation of the self, or re-
alisation of the One which can very well be attained without
any descent). It is a putting on of the spiritual consciousness
dynamic as well as static in every part of the being down to
the subconscient. That cannot be done by the influence of the
Self leaving the consciousness fundamentally as it is with only
purification, enlightenment of the mind and heart and quiescence
of the vital. It means a bringing down of a Divine Consciousness
static and dynamic into all these parts and the entire replacement
of the present consciousness by that. This we find unveiled and
unmixed above mind, life and body and not in mind, life and
body. It is a matter of the undeniable experience of many that
this can descend and it is my experience that nothing short
of its full descent can thoroughly remove the veil and mixture
and effect the full spiritual transformation. No metaphysical or
logical reasoning in the void as to what the Atman “must” do
or can do or needs or needs not to do is relevant here or of any
value. I may add that transformation is not the central object of
other paths as it is of this Yoga — only so much purification and
change is demanded by them as will lead to liberation and the
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beyond-life. The influence of the Atman can no doubt do that
— a full descent of a new Consciousness into the whole nature
from top to bottom to transform life here is not needed at all
for the spiritual escape from life. 6 March 1937

Sundays are no better than other days. A number of people al-
ways choose it for long letters demanding replies. But apart from
that to write what you demand of me would mean a volume,
not a letter —especially as these are matters of which people
know a great deal less than nothing and would either understand
nothing or misunderstand everything. Some day I suppose I shall
write something, but the supramental won’t bear talking of now.
Something about the spiritual transformation might be possible
and I may finish the letter on that point® —if I find leisure, but
that is doubtful. 7 March 1937

The methods described in the account are the well-established
methods of Jnanayoga’— (1) one-pointed concentration fol-
lowed by thought-suspension, (2) the method of distinguishing
or finding out the true self by separating it from mind, life, body
(this I have seen described by him more at length in another
book) and coming to the pure I behind; this also can disappear
into the Impersonal Self. The usual result is a merging in the At-
man or Brahman — which is what one would suppose is meant
by the Overself, for it is that which is the real Overself. This
Brahman or Atman is everywhere, all is in it, it is in all, but it
is in all not as an individual being in each but is the same in all
— as the Ether is in all. When the merging into the Overself is
complete, there is no ego, or distinguishable I, or any formed
separative person or personality. All is ekdkara — an indivisible

6 The “letter” referred to here is presumably the one on pages 17375, which Sri
Aurobindo wrote below the date 6 March 1937. He apparently had not finished writing
it when he wrote this note dated (Sunday) 7 March 1937. — Ed.

7 This is Sri Aurobindo’s reply to the correspondent’s question of 4 March 1937 (see
pp. 172-73), containing Paul Brunton’s account of Ramana Maharshi’s methods. — Ed.
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and indistinguishable Oneness either free from all formation or
carrying all formations in it without being affected — for one
can realise it in either way. There is a realisation in which all
beings are moving in the one Self and this Self is there stable in
all beings; there is another more complete and thoroughgoing in
which not only is it so but all are vividly realised as the Self, the
Brahman, the Divine. In the former, it is possible to dismiss all
beings as creations of Maya, leaving the one Self alone as true
— in the other it is easier to regard them as real manifestations
of the Self, not as illusions. But one can also regard all beings
as souls, independent realities in an eternal Nature dependent
upon the One Divine. These are the characteristic realisations
of the Overself familiar to the Vedanta. But on the other hand
you say that this Overself is realised by the Maharshi as lodged
in the heart-centre, and it is described by Brunton as something
concealed which when it manifests appears as the real Thinker,
source of all action, but now guiding thought and action in the
Truth. Now the first description applies to the Purusha in the
heart, described by the Gita as the Ishwara situated in the heart
and by the Upanishads as the Purusha Antaratma; the second
could apply also to the mental Purusha, manomayah pranasarira
netd of the Upanishads, the mental Being or Purusha who leads
the life and the body. So your question is one which on the data
I cannot easily answer. His Overself may be a combination of
all these experiences, without any clear distinction being made
or thought necessary between the various aspects. There are a
thousand ways of approaching and realising the Divine and each
way has its own experiences which have their own truth and
stand really on a basis, one in essence but complex in aspects,
common to all, but not expressed in the same way by all. There is
not much use in discussing these variations; the important thing
is to follow one’s own way well and thoroughly. In this Yoga,
one can realise the Psychic Being as a portion of the Divine
seated in the heart with the Divine supporting it there — this
psychic being takes charge of the sadhana and turns the whole
being to the Truth and the Divine, with results in the mind,
the vital, the physical consciousness which I need not go into
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here, — that is a first transformation. We realise it next as the
one Self, Brahman, Divine, first above the body, life, mind and
not only within the heart supporting them —above and free
and unattached as the static Self but also extended in wideness
through the world as the silent Self in all and dynamic too
as the active cosmic Divine Being and Power, Ishwara-Shakti,
containing the world and pervading it as well as transcending
it, manifesting all cosmic aspects. But, what is most important
for us, is that it manifests as a transcending Light, Knowledge,
Power, Purity, Peace, Ananda of which we become aware above
and which descends into the being and progressively replaces
the ordinary consciousness by its own movements — that is the
second transformation. We realise also the consciousness itself as
moving upward, ascending through many planes physical, vital,
mental, overmental to the supramental and Ananda planes. This
is nothing newj it is stated in the Taittiriya Upanishad that there
are five Purushas, the physical, the vital, the mental, the Truth
Purusha (supramental) and the Bliss Purushay it says that one has
to draw the physical self up into the vital, the vital into the men-
tal, the mental into the Truth Self, the Truth Self into the Bliss
Self and so attain perfection. But in this Yoga we become aware
not only of this taking up but of a pouring down of the powers of
the higher Self, so that there comes in the possibility of a descent
of the Supramental Self and nature to dominate and change our
present nature and turn it from nature of Ignorance into nature
of Truth-Knowledge (and through the supramental into nature
of Ananda)— this is the third or supramental transformation.
It does not always go in this order, for with many the spiritual
descent begins first in an imperfect way before the psychic is
in front and in charge, but the psychic development has to be
attained before a perfect and unhampered spiritual descent can
take place, and the last or supramental change is impossible so
long as the two first have not become full and complete. That’s
the whole matter, put as briefly as possible. March 1934
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[ wish I had learned logic. One needs to know it before entering
into a discussion with you. In a recent letter you say, as if
logically: “If I think that the human plane is like the plane or
planes of infinite Light, Power, Ananda, infallible Will Force,
then I must be either a stark lunatic or a gibbering imbecile or
a fool. . . .” Surely no one ever thought of you in these terms!

No need of logic to see that — a little common sense is sufficient.
If anyone, no matter who he be, thinks that this world of igno-
rance, limitation and suffering is a plane of eternal and infinite
Light, Power and Ananda, infallible Will and Power, what can
he be but a self-deceiving fool or lunatic? And where then would
be the need of bringing down the said Light, Power etc. from
the higher planes, if it was already gambolling about all over
this blessed earth and its absurd troop of human-animal beings?
But perhaps you are of the opinion of Ramana Maharshi, “The
Divine is here, how can he descend from anywhere?” The Divine
may be here, but if he has covered here his Light with darkness
of Ignorance and his Ananda with suffering, that, I should think,
makes a big difference to the plane and, even if one enters into
that sealed Light etc., it makes a difference to the Consciousness
but very little to the Energy at work in this plane which remains
of a dark or mixed character. 3 May 1937

Swami Ramdas

In the April number of The Vision, Ramdas concludes his
editorial letter with the words, “When all are kind to us,
we realise God’s own kindness, because God dwells in all
— God is verily all.”® But what cogent objection is there to
continuing: “When all are cruel or indifferent to us, we realise
God’s own cruelty or indifference, because etc.”? The stock
answer is to acknowledge human incapacity to fathom an
inscrutable Providence; but then why profess to do so in the
case of kindness or similar circumstances of happiness (beauty,
health, powers and capacities of different kinds)? It seems to

8 The Vision, vol. 1 (April 1934), p. 146.
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be loading the dice — to be placing in the mouth of Providence
some such words as “Heads I win, tails you lose”.

Earlier in the letter there is this sentence: “God is the
one power who provides for and guides all the works of the
Ashram [i.e. Anandashram) as He does also all the affairs of
the world.” This put me in mind of a missionary who, trying
hard to be liberal and fair-minded about Taoism in China,
acknowledged defeat when confronted with the spectacle of
Taoist priests conducting a religious ceremony in a brothel
for the success of the business. Would it be possible for you to
indicate which of your writings would clear up my perplexity?

I have not read Ramdas’s writings nor am I at all acquainted
with his personality or what may be the level of his experience.
The words you quote from him could be expressions either of
a simple faith or of a pantheistic experience; evidently if they
are used or intended to establish the thesis that the Divine is
everywhere and is all and therefore all is good, being Divine,
they are very insufficient for that purpose. But as an experience,
it is a very common thing to have this feeling or realisation
in the Vedantic sadhana—in fact without it there would be
no Vedantic sadhana. I have had it myself on various levels of
consciousness and in numerous forms and I have met scores of
people who have had it very genuinely —not as an intellectual
theory or perception, but as a spiritual reality which was too
concrete for them to deny whatever paradoxes it may entail for
the ordinary intelligence.

Of course it does not mean that all here is good or that
in the estimation of values a brothel is as good as an Asram,
but it does mean that all are part of one manifestation and
that in the inner heart of the harlot as in the inner heart of
the sage or saint there is the Divine. Again his experience is
that there is one Force working in the world both in its good
and in its evil— one Cosmic Force; it works both in the success
(or failure) of the Asram and in the success (or failure) of the
brothel. Things are done in this world by the use of the force,
although the use made is according to the nature of the user,
one uses it for the works of light, another for the works of
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Darkness, yet another for a mixture. I don’t think any Vedantin
(except perhaps some modernised ones) would maintain that all
is good here — the orthodox Vedantic idea is that all is here an
inextricable mixture of good and evil, a play of the Ignorance
and therefore a play of the dualities. The Christian missionaries,
I suppose, hold that all that God does is morally good, so they
are shocked by the Taoist priests aiding the work of the brothel
by their rites. But do not the Christian priests invoke the aid
of God for the destruction of men in battle and did not some
of them sing Te Deums over a victory won by the massacre of
men and the starvation of women and children? The Taoist who
believes only in the Impersonal Tao is more consistent and the
Vedantin who believes that the Supreme is beyond good and evil,
but that the Cosmic Force the Supreme has put out here works
through the dualities, therefore through both good and evil, joy
and suffering, has a thesis which at least accounts for the double
fact of the experience of the Supreme which is All Light, All
Bliss and All Beauty and a world of mixed light and darkness,
joy and suffering, what is fair and what is ugly. He says that
the dualities come by a separative Ignorance and so long as you
accept this separative Ignorance, you cannot get rid of that, but
it is possible to draw back from it in experience and to have the
realisation of the Divine in all and the Divine everywhere and
then you begin to realise the Light, Bliss and Beauty behind all
and this is the one thing to do. Also you begin to realise the one
Force and you can use it or let it use you for the growth of the
Light in you and others — no longer for the satisfaction of the
ego and for the works of the ignorance and darkness.

As to the dilemma about the cruelty of things, I do not
know what answer Ramdas would give. One answer might be
that the Divine within is felt through the psychic being and the
nature of the psychic being is that of the divine light, harmony,
love, but it is covered by the mental and separative vital ego
from which strife, hate, cruelty naturally come. It is therefore
natural to feel in the kindness the touch of the Divine, while
the cruelty is felt as a disguise or perversion in Nature, although
that would not prevent the man who has the realisation from
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feeling and meeting the Divine behind the disguise. I have known
even instances in which the perception of the Divine in all ac-
companied by an intense experience of universal love or a wide
experience of an inner harmony had an extraordinary effect in
making all around kind and helpful, even the most coarse and
hard and cruel. Perhaps it is some such experience which is at
the base of Ramdas’s statement about the kindness. As for the
Divine working, the experience of the Vedantic realisation is
that behind the confused mixture of good and evil something
is working that he realises as the Divine and in his own life he
can look back and see what each step, happy or unhappy, meant
for his progress and how it led towards the growth of his spirit.
Naturally this comes fully as the realisation progresses; before
that he had to walk by faith and may have often felt his faith
fail and yielded to grief, doubt and despair for a time.

As for my writings, I don’t know if there is any that would
clear up the difficulty. You would find mostly the statement of the
Vedantic experience, for it is that through which I passed and,
though now I have passed to something beyond, it seems to me
the most thorough-going and radical preparation for whatever
is Beyond, though I do not say that it is indispensable to pass
through it. But whatever the solution, it seems to me that the
Vedantin is right in insisting that one must, to arrive at it, admit
the two facts, the prevalence of evil and suffering here and the
experience of that which is free from these things —and it is
only by the progressive experience that one can get a solution
— whether through reconciliation, a conquering descent or an
escape. If we start from the basis taken as an axiom that the
prevalence of suffering and evil in the present and in the hard,
outward fact of things, disproves of itself all that has been ex-
perienced by sages and mystics of the other side, the realisable
Divine, then no solution seems possible. 15 April 1934

J. Krishnamurti

At one time I tried to come into imaginative contact with ]J.
Krishnamurti. I imagined as follows: He has acquired a quiet
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mind and a semi-quiet vital and has glimpses through them of
the Self. He receives some things intuitively in his mind. But
he goes no further than that. He has neither the knowledge
nor the power nor bliss of the higher planes.

What he speaks is all purely mental — if he has any glimpses of
realisation, they are in the mind only. 4 September 1933

I don’t think there is much either in this man himself or in
his teachings. It does not seem to me that he is a yogi in the
true sense of the word but rather a man with some intellectual
ability who is posing as a spiritual teacher. His photograph gives
an impression of much pretension and vanity and an impression
also of much falsity in the character. As for what he teaches, it
does not hang together. If all books are worthless, why did he
write a book and one of this kind telling people what they should
do, what they should not do and if all teachers are unhelpful,
why does he take the posture of a teacher since according to his
own statement that cannot be helpful to anybody? Krishnamurti
was, before he broke away on his own, certainly the disciple of
two Gurus, Leadbeater and Annie Besant: if he has denounced
Mrs. Besant, Krishnaprem is quite entitled to denounce him as
a gurudrobi. 9 December 1949



Remarks on European Writers
on Occultism

Helena Petrovna Blavatsky

On reading La Vie de Mme Blavatsky, 1 had the impression
that there is nothing but vital occultism in her. Her life and
work are concerned mostly with the supraphysical worlds and
spirits and miraculous powers and Mahatmas.

You are quite right. She was an occultist, not a spiritual per-
sonality. What spiritual teachings she gave, seemed to be based
on intellectual knowledge, not on realisation. Her attitude was
Tibetan Buddhistic. She did not believe in God, but in Nirvana,

miraculous powers and the Mahatmas. 31 March 1936

Alexandra David-Neel

Recently someone gave me a book called With Mystics and
Magicians in Tibet by Madame Alexandra David-Neel. I am
sending you a photograph of her. I was impressed by the hard-
ships she endured and by her study of Tibetan mystics. But I
don’t know whether what she writes is authentic.

This is a photograph of Madame David-Neel taken long ago
when she was much younger. Her story about her travels is
perfectly authentic. She came here once to Pondicherry and saw
me on her way to the North — that was before the Mother came
here. Mother knew her very well in Paris. Even before she went
to Tibet she was a Buddhist and deeply versed in Buddhism. As
to the authenticity of all in this book (magic, mysticism) Mother
cannot say as she has not read it. But she is not a woman with
any imagination or invention and has a rather hard positive
mind, — if there are any “travellers’ tales” she is more likely to
have heard them than invented them.
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Sayajirao Gaekwar

I find it strange that they have made the Gaekwar the President
of the World Conference of Faiths. Is he a Hindu?

When I knew him the Gaekwar was a free-thinker without any
religion; I don’t know if he has altered his views since. Formally,
he is of course a Hindu. 7 July 1936

I read the Gaekwar’s speech at the World Conference of Faiths.
It is full of commonplace ideas about brotherhood, fellowship
and goodwill. These ideas seem to have become mere catch-
words and it is doubtful if they can be of any help in solving
the problems of modern life.

One can’t expect anything more than catchwords and the most
common ones from the Gaekwar on such subjects and occasions
— in fact the whole affair of this Conference is likely to be little
else. There are people who have a faith in words and think that
with them they can sweep back the realities of life and embody
effectively the realities of spirit. 9 July 1936

Mahatma Gandhi

As for Gandhi, why should you suppose that I am so tender for
the faith of the Mahatma? I do not call it faith at all, but a rigid
mental belief, and what he terms soul-force is only a strong vital
will which has taken a religious turn. That, of course, can be a
tremendous force for action, but unfortunately Gandhi spoils it
by his ambition to be a man of reason, while in fact he has no
reason in him at all, never was reasonable at any moment in his
life and, I suppose, never will be. What he has in its place is a re-
markable type of unintentionally sophistic logic. Well, what this
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reason, this amazingly, precisely unreliable logic brings about is
that nobody is ever sure and, I don’t think, he is himself really
sure what he will do next. He has not only two minds, but three
or four minds, and all depends on which will turn up topmost
at a particular moment and how it will combine with the others.
There would be no harm in that, on the contrary there might be
an advantage if there were a central Light somewhere choosing
for him and shaping the decision to the need of the action. He
thinks there is and calls it God — but it has always seemed to me
that it is his own mind that decides and most of the time decides
wrongly. Anyhow I cannot imagine Lenin or Mustapha Kemal
not knowing their own minds or acting in this way — even their
strategic retreats were steps towards an end clearly conceived
and executed. But whatever it be, it is all mind-action and vital-
force in Gandhi. So why should he be taken as an example of the
defeat of the Divine or of a spiritual Power? I quite allow that
there has been something behind Gandhi greater than himself
and you can call it the Divine or a Cosmic Force which has used
him, but then there is that behind everybody who is used as an
instrument for world ends, — behind Kemal and Lenin also, —
so that is not germane to the matter. 29 July 1932

This second fast of Mahatma Gandhi of three weeks has
disquieted me a little. There seems to be no way out, for
Gandhi asserts that he can break his irrevocable fast only if
he is persuaded that the inner voice which enjoins the fast
on him is the voice not of God but of the Devil. I wonder
whose voice it is though? Can it be anything but disastrous
augury?

I don’t think it was the voice of God that raged and thundered
till Gandhi decided to starve himself on to the danger line — it
looks as if it were the other fellow. One can only hope that he
will scrape through somehow and that the doctors are wrong as
they most often are when they opine in the plural; but the last
experiment was not encouraging. And as this time there seems
to be no reason whatever for this inspired procedure and no
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practical or practicable object set before it, there is no tangible
means either of bringing it to a timely close. What an extraordi-
nary ignorance of spiritual things to take any “inner” shout for
the command of the Supreme! 5 May 1933

Yesterday I thought how nice it would be if Gandhiji came
here for the truth which he is seeking. At times he hears some
“voice” he says.

I don’t think he would accept the Truth that is here. His mind is
too rigid for it. 22 July 1933

The letter to Govindbhai from Gandhiji has created a stir in
the atmosphere and people are busy speculating.! Some think
it would be an event useful to the world if he could see you. I
wonder if even half an hour’s interview would help our inner
work or its outward manifestation. Perhaps people are excited
about the possibility that the Truth that is here and is accepted
by us will be accepted by a person who is called the world’s
greatest man.

Gandhi has his own work, his own ideal and dharma — how
can he open himself to receive anything from here?
28 December 1933

I heard that Gandhi has written a letter expressing his desire
to have an interview with Sri Aurobindo.

I don’t see how I can see him — the time has not come when I

1 1n December 1933, Mabatma Gandbi wrote to Govindbhai Patel, a disciple of Sri
Aurobindo then living in the Ashram, asking whetbher it would be possible for him to meet
Sri Aurobindo. Govindbhai communicated Gandhi’s request to Sri Aurobindo. On 2
January 1934, Gandhi wrote directly to Sri Aurobindo asking for a face-to-face meeting.
Extracts from Govindbhai’s and Gandbi’s letters, and Sri Aurobindo’s complete replies,
are published in Autobiographical Notes and Other Writings of Historical Interest,
volume 36 of THE COMPLETE WORKS OF SRI AUROBINDO, pp. 442 —44. — Ed.
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can depart from my rule.? 29 December 1933

I was glad when X informed me that Gandhi is not coming
here. I had an impression that his coming just before our occa-
sion [the darshan of 21 February] would create a disturbance
in the atmosphere.

It would have meant a very serious and quite unprofitable and
unnecessary disturbance. 4 February 1934

It seems some people from the town went to see Gandhi and
asked him why he had cancelled his visit to the Asram. Gandhi
is supposed to have said that it was because Sri Aurobindo
was not willing to see him, after which he showed a copy
of the notice which was put on our notice board — the one
prohibiting members of the Asram from attending Gandhi’s
arrival procession, etc.’ I don’t believe Gandhi actually had a
copy of the notice but some people in town must have known
of it.

That is all nonsense. Gandhi’s decision not to come here was
made before the notice was put on the board. My decision to
issue the notice and his decision not to come may have coincided
— but how could he know it except by telepathy?

In one of his letters to Govindbhai, Gandhi said that he would
be much disappointed if he did not see Sri Aurobindo. If that
was the case, I wonder why he couldn’t wait till the 21st to
have Darshan.

I suppose the disappointment was nothing more than a phrase
— meaning, I would so much have liked to see what kind of a
person you are. If  have read his last letter to Govindbhai aright,
his request was dictated by curiosity rather than anything else.

2 After November 1926, Sri Aurobindo made it a rule not to meet with anyone, not
even his disciples. — Ed.

3 See Notice of 3 February 1934, in Autobiographical Notes and Other Writings of
Historical Interest, p. 536. — Ed.



188 Letters on Himself and the Ashram

If anybody expected him to come here seeking for Truth, it was
absurd — he has his own fixed way of seeing things and is not
likely to change it. 9 February 1934

Yesterday Gandhi asked permission to see the Mother. I heard
that Mother asked Govindbhai to meet him and explain her
inability to see him.

Gandhi wrote to Govindbhai and from his letter it seemed as
if he were still expecting to see the Mother and the Asram or
at least expecting an answer. In view of this persistence we sent
Govindbhai to explain to him that it was impossible for the
Mother to receive his visit. 23 February 1934

It is curious that mosquitoes do not bite me. Perhaps they do
not like my blood or they do not bite me because I don’t kill
them. Here is an example of the efficacy of the truth of Ahimsa.
But if this is true, why with all the Ahimsa Gandhi practises
has the government not given up their enmity towards him?
Of course, the meaning of Ahimsa can be extended to All-
love, and, as it says in one Upanishad, everything that is not
compatible with the Higher Self is Himsa.

Mosquitoes do have strong preferences (and dislikes) in the mat-
ter of blood. One person is sleeping in a room, no mosquitoes
— another enters, immediately there is a cloud of mosquitoes.
Also as between two persons in a room, they will swarm round
one and leave the other.

I don’t think the Ahimsa principle works like that with
Governments — after all Gandhi is trying to do to them or their
interests immense harm and you can’t expect his mere non-
violence to make them love him for that or leave him alone. On
the other hand Ahimsa does work (though not invariably) with
animals —if you don’t kill them, they don’t as a rule go out
of their way to kill you — unless they are frightened or mad or
otherwise abnormal or unless it is their rule to kill. I don’t know
what effect it can have on mosquitoes.
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All-love is a different matter — it has sometimes a powerful
effect, very powerful, in conciliating automatically men, ani-
mals, Nature itself. The only beings who do not respond are the
Asuras and Rakshasas. 11 March 1934

Someone was speaking to me about Gandhi’s seven-day fast. I
said: “Is it to create an earthquake for the sake of the Harijans?
At least his own earth (body) will quake.”

It seems to be very foolish, these fasts— as if they could alter
anything at all. A fast can at most affect one’s own condition,
but how can it “atone” for the doings of others or change their
nature? 12 July 1934

In a recent statement, Gandhi criticises the attitude taken by
Dr. Ambedkar and his followers at the Bombay Presidency
Depressed Classes Conference. They passed a resolution rec-
ommending the “complete severance of the Depressed Classes
from the Hindu fold and their embracing any other religion
which guaranteed them equal status and treatment”. About
this Gandhi says: “But religion is not like a house or a cloak,
which can be changed at will. It is more an integral part of
one’s self than of one’s body. Religion is the tie that binds one
to one’s Creator and whilst the body perishes, as it has to,
religion persists even after death.”* Is there any truth in what
Gandhi says? Why should a particular religion persist after
death? Why should one be bound to one form of religion if
one feels the necessity of a different approach to Truth?

If it is meant by the statement that the form of religion is
something permanent and unchangeable, then that cannot be
accepted. But if religion here means one’s way of communion
with the Divine, then it is true that that is something belonging
to the inner being and cannot be changed like a house or a cloak

4 M. K. Gandbi, “Statement to the Press” (15 October 1935), in The Collected Works
of Mahatma Gandbhi, vol. 62 (New Delbi: The Publications Division, 1975), p. 37.
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for the sake of some personal, social or worldly convenience.
If a change is to be made, it can only be for an inner spiritual
reason, because of some development from within. No one can
be bound to any form of religion or any particular creed or
system, but if he changes the one he has accepted for another,
for external reasons, that means he has inwardly no religion at
all and both his old and his new religion are only an empty
formula. At bottom that is, I suppose, what the statement drives
at. Preference for a different approach to the Truth or the de-
sire of inner spiritual self-expression are not the motives of the
recommendation of change to which objection is made by the
Mahatma here; the object proposed is an enhancement of social
status and consideration which is no more a spiritual motive
than conversion for the sake of money or marriage. If a man
has no religion in himself, he can change his credal profession
for any motive; if he has, he cannot; he can only change it in
response to an inner spiritual need. If a man has a bhakti for the
Divine in the form of Krishna, he can’t very well say “I will swap
Krishna for Christ so that I may become socially respectable.”
19 October 1935

Gandhi says the following in a recent article: “I hold that
complete realization is impossible in this embodied life. Nor is
it necessary. A living immovable faith is all that is required for
reaching the full spiritual height attainable by human beings.”’
Your opinion on the matter?

I do not know what Mahatma Gandhi means by complete
realisation. If he means a realisation with nothing more to re-
alise, no farther development possible, then I agree—1 have
myself spoken of farther divine progression, an infinite develop-
ment. But the question is not that; the question is whether the
Ignorance can be transcended, whether a complete essential re-
alisation turning the consciousness from darkness to light, from

S M. K. Gandbi, “Where Is the Living God?” (13 June 1936), in The Collected Works
of Mahatma Gandbhi, vol. 63 (New Delbi: The Publications Division, 1976), p. 58.
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an instrument of the Ignorance seeking for Knowledge into an
instrument or rather a manifestation of Knowledge proceeding
to greater Knowledge, Light enlarging, heightening into greater
Light, is or is not possible. My view is that this conversion is not
only possible, but inevitable in the spiritual evolution of the be-
ing here. The embodiment of life has nothing to do with it. This
embodiment is not of life, but of consciousness and its energy, of
which life is only one phase or force. As life has developed mind,
and the embodiment has modified itself to suit this development
(mind is precisely the main instrument of ignorance seeking for
knowledge), so mind can develop supermind which is in its na-
ture knowledge not seeking for itself, but manifesting itself by
its own automatic power, and the embodiment can again modify
itself or be modified from above so as to suit this development.
Faith is a necessary means for arriving at realisation because we
are ignorant and do not yet know that which we are seeking
to realise; faith is indeed knowledge giving the ignorance an
intimation of itself previous to its own manifestation, it is the
gleam sent before by the yet unrisen Sun. When the Sun shall rise
there will be no longer any need of the gleam. The supramental
knowledge supports itself, it does not need to be supported by
faith; it lives by its own certitude. You may say that farther
progression, farther development will need faith. No, for the
farther development will proceed on a basis of knowledge, not
of Ignorance. We shall walk in the light of knowledge towards
its own wider vistas of self-fulfilment. 7 July 1936

I would prefer to avoid all public controversy especially if it
touches in the least on politics. Gandhi’s theories are like other
mental theories built on a basis of one-sided reasoning and
claiming for a limited truth (that of non-violence and of passive
resistance) a universality which it cannot have. Such theories
will always exist so long as the mind is the main instrument of
human truth seeking. To spend energy trying to destroy such
theories is of little use; if destroyed they are replaced by others
equally limited and partial.
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As for imperialism, that is no new thing — it is as old as the
human vital; there was never a time in known human history
when it was not in existence. To get rid of it means to change
human nature or at least to curb it by a superior power. Our
work is not to fight these things but to bring down a higher
nature and a Truth-creation which will make spiritual Light and
Power the chief force in terrestrial existence. 10 October 1936

Mahatma Gandhi is reported to have said: “To be born as
a ‘Bhangi’ was the result of great pumya in previous birth.
He [Gandhi] did not know what qualifications determined
the birth of one man as Bhangi and another as Brahmin, but
from the point of view of benefit to society the one was no
whit lower than the other.”® This seems like nonsense to me.
How can he say that through punya (righteous acts) in pre-
vious births people go to a life in the lowest order of human
society?

The view taken by the Mahatma in these matters is Christian
rather than Hindu — for the Christian self-abasement, humility,
the acceptance of a low status to serve humanity or the Divine
are things which are highly spiritual and the noblest privilege
of the soul. This view does not admit any hierarchy of castes;
the Mahatma accepts castes but on the basis that all are equal
before the Divine, a bhangi doing his dharma is as good as the
Brahmin doing his, there is division of function but no hierarchy
of functions. That is one view of things and the hierarchic view is
another, both having a standpoint and logic of their own which
the mind takes as wholly valid but which only corresponds to a
part of the reality. All kinds of work are equal before the Divine
and all men have the same Brahman within them, is one truth,
but that development is not equal in all is another. The idea that
it needs special punya to be born as a bhangi is of course one
of those forceful exaggerations of an idea which are common

6 M.K. Gandhi, “Address to Congress Volunteers” (21 December 1936). Reported
in the Hindu and other newspapers, and reproduced in The Collected Works of
Mahatma Gandhi, vol. 64 (New Delbi: The Publications Division, 1976), pp. 162—63.
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with the Mahatma and impress greatly the mind of his hearers.
The idea behind is that his function is an indispensable service
to the society, quite as much as the Brahmin’s, but that being
disagreeable it would need a special moral heroism to choose it
voluntarily and he thinks as if the soul freely chose it as such a
heroic service and as a reward of righteous acts — that is hardly
likely. The service of the scavenger is indispensable under certain
conditions of society, it is one of those primary necessities with-
out which society can hardly exist and the cultural development
of which the Brahmin life is part could not have taken place.
But obviously the cultural development is more valuable than
the service of the physical needs for the progress of humanity
as opposed to its first static condition and that development can
even lead to the minimising and perhaps the eventual disappear-
ance by scientific inventions of the need for the functions of the
scavenger. But that I suppose the Mahatma would not approve
of as it is machinery and a departure from the simple life. In
any case it is not true that the bhangi life is superior to the
Brahmin life and the reward of especial righteousness. On the
other hand the traditional conception that a man is superior to
others because he is born a Brahmin is not rational or justifiable.
A spiritual or cultured man of Pariah birth is superior in the
divine values to an unspiritual and worldly-minded or a crude
and uncultured Brahmin. Birth counts, but the basic value is
in the man himself, the soul behind and the degree to which it
manifests itself in his nature. 23 December 1936

Jawaharlal Nehru

I have just finished Jawaharlal’s autobiography. I send you
some citations which moved me deeply. I caught myself today
praying for him that he may have peace. How I wish he could
do yoga for a year at least, if only to realise the divine harmony
within him — even in this age when times are so grievously
“out of joint”.

I have not read Jawaharlal’s book and know nothing of his life
except what is public; now of course I have no time for reading.
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But he bears on himself the stamp of a very fine character, a
nature of the highest sattwic kind, full of rectitude and a high
sense of honour: a man of the finest Brahmin type with what
is best in European education added — that is the impression
he gives. I must say that Mother was struck by his photograph
when she first saw it in the papers, singling it out from the mass
of ordinary eminent people.

But peace? Peace is never easy to get in the life of the world
and never constant, unless one lives deep within and bears the
external activities as only a surface front of our being. And the
work he has to do is the least peaceful of all. If Buddha had to
lead the Indian National Congress, well! For the spiritual life
there is perhaps no immediate possibility: his mind stands in
between, for it has seized strongly the Socialist dream of social
perfection by outward change as the thing to be striven for and
has made that into a sort of religion. The best possible on earth
has been made by his mind its credo: the something beyond he
does not believe in, the something more here would seem to him
a dream without basis, I suppose. But pray for him, of course.
He is a man with a strong psychic element and in this life or
another that must go beyond the mind to find its source.

13 September 1936

Subhas Chandra Bose

I have read your correspondence with Subhas Bose.” Your main
point is of course quite the right thing to answer; all this insis-
tence upon action is absurd if one has not the light by which
to act. Yoga must include life and not exclude it does not mean
that we are bound to accept life as it is with all its stumbling
ignorance and misery and the obscure confusion of human will
and reason and impulse and instinct which it expresses. The
advocates of action think that by human intellect and energy
making an always new rush everything can be put right; the

7 All the letters in this group except the one dated 2 July 1938 were written to Dilip
Kumar Roy, who was a close friend of Subbas Chandra Bose. — Ed.
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present state of the world after a development of the intellect and
a stupendous output of energy for which there is no historical
parallel is a signal proof of the illusion under which they labour.
Yoga takes the stand that it is only by a change of consciousness
that the true basis of life can be discovered; from within outward
is indeed the rule. But within does not mean some quarter inch
behind the surface. One must go deep and find the soul, the self,
the Divine Reality within us and only then can life become a
true expression of what we can be instead of a blind and always
repeated confused blur of the inadequate and imperfect thing
we were. The choice is between remaining in the old jumble and
groping about in the hope of stumbling on some discovery or
standing back and seeking the Light within till we discover and
can build the godhead within and without us. 16 June 1932

I want to send Chapter 1 of “The Yoga of Divine Works” to
Subhas. It will, I am sure, be just the aliment for his soul and
may work a sort of miracle as it did in me. So unless you have
a particular reason, could you see your way to allowing me to
send him this chapter by tomorrow’s post?

I am not sure that Subhas is prepared to receive any effect from
it— it is only because your inner preparation had proceeded to
a point at which you could feel something of what was behind
the words that it had an effect upon you. All the same —you
can send it, if you like. 26 December 1932

I received this post-card from Subhas in the last mail. He
had written it before starting for Calcutta by aeroplane. Now
he is practically a prisoner — a home-internee really — at his
residence. I wonder what work he will be doing now. . . . He
used once to meditate and see light and had a real bhakti—
had even turned a sannyasi once. And now he says that seeking
the Divine is useless inactive work!

I had never a very great confidence in Subhas’s yoga-turn getting
the better of his activism — he has two strong ties that prevent
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it, ambition and need to act and lead in the vital and in the mind
a mental idealism — these two things are the great fosterers of
illusion. The spiritual path needs a certain amount of realism
—one has to see the real value of the things that are — which
is very little, except as steps in evolution. Then one can either
follow the spiritual static path of rest and release or the spiritual
dynamic path of a greater truth to be brought down into life.
But otherwise — 12 December 1934

I wrote a letter to Subhas this morning in reply to his exhorting
me to come away, assuring me that all my friends want me
back and that nobody is cross with me etc. etc. I wrote that I
must be faithful to the call of my soul and to my Guru whom
I do believe to be the Divine incarnate. Perhaps he will smile
the well-known “the old old story” smile of our up-to-date
rationalism.

Well, his also is the old old story repeated without any satisfac-
tory result or liberating end. 20 August 1935

Here is Subhas the despairer: “It is no use trying to argue
with you. You are quite blind. Reason is but the slave of your
faith. When I think how a person of your calibre can surrender
his reasoning in this way, I feel like despairing of my country.
Everywhere we find the same thing. You regard Sri Aurobindo
as God Incarnate. So many regard Mahatma Gandhi in the
same light. My own mother — whose sincerity I cannot doubt
— has a guru whom she regards as God incarnate.” — Extract
from a letter of Subbas Chandra Bose to Dilip Kumar Roy,
dated Vienna, 23 December 1935.

As for the desperate Subhas, why the deuce does he want every-
body to agree with him and follow his line of conduct or belief?
That is the never realised dream of the politician; we, incarnate
Gods, Gurus, spiritual men, are more modest in our hopes and
are satisfied with a handful or, if you like, an Asramful of disci-
ples, and even we don’t ask for that,— they come, they come.
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So are we not nearer to reason and wisdom than the political
leaders? Unless of course we make the mistake of founding a
universal religion, but that is not our case. Moreover, Subhas
upbraids you for losing your reason in blind faith, but what is
his view of things except a reasoned faith; you believe according
to your faith, which is quite natural, he believes according to
his opinion, which is natural also but no better so far as the
likelihood of getting at the true truth of things is in question.
His opinion is according to his reason? So is the opinion of his
political opponents according to their reason, yet they affirm
the very opposite idea to his. How is reason going to show
which is right? The opposite parties can argue till they are blue
in the face, they won’t be anywhere nearer a decision. In the
end he prevails whom the greater force or whom the trend of
things favours. But who can look at the world and say that
the trend of things is always (or ever) according to right reason
— whatever this thing called right reason may be? As a matter
of fact there is no universal infallible reason which can decide
and be the umpire between conflicting opinions, there is only
my reason, your reason, x’s, y’s, z’s reason multiplied up to the
discordant innumerable. Each reasons according to his view of
things, his opinion, that is, his mental constitution and mental
preference. So what’s the use of running down faith which after
all gives something to hold on to amidst the contradictions of an
enigmatic universe? If one can get at a knowledge that knows,
it is another matter; but so long as we have only an ignorance
that argues, well, there is a place still left for faith — even, faith
may be a glint from the knowledge that knows, however far
off, and meanwhile there is not the slightest doubt that it helps
to get things done. There’s a bit of reasoning for you! just like
all other reasoning too, convincing to the convinced, but not to
the unconvincible, i.e., who don’t agree with the ground upon
which the reasoning dances. Logic after all is only a measured
dance of the mind, nothing else.
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The day before yesterday I was telling someone how Bertrand
Russell, in his In Praise of Idleness, predicted with almost ir-
refutable logic the coming collapse of war-mad Europe seized
with lunacy born of horror on the one hand and greed on
the other. Just listen: “We are all more aware of our fellow-
citizens than we used to be, more anxious, if we are virtuous,
to do them good,” —like Dr. Stanley Jones, what? — “and
in any case to make them do us good. We do not like to
think of anyone lazily enjoying life, however refined may be
the quality of his enjoyment. We feel that everybody ought
to be doing something to help on the great cause (whatever
it may be), the more so as so many bad men are working
against it and ought to be stopped. We have not leisure of
mind, therefore, to acquire any knowledge except such as will
help us in the fight for whatever it may happen to be that we
think important.”® What would the rational Subhas, himself
a worshipper of Russell’s keen logic, say to this cynicism?

Poor Subhas! But he is a politician and the rationality of politi-
cians has perforce to move within limits; if they were to allow
themselves to be as clear-minded as that, their occupation would
be gone. It is not everybody who can be as cynical as Birkenhead
or as philosophical as C. R. Das and go on with political reason
or political humbug in spite of knowing what it all came to —
from arrivisme in the one and from patriotism in the other case.

In another essay, Russell writes: “When the indemnities were
imposed, the Allies regarded themselves as consumers: they
considered that it would be pleasant to have the Germans
work for them as temporary slaves, and to be able themselves
to consume, without labour, what the Germans had produced.
Then, after the Treaty of Versailles had been concluded, they
suddenly remembered that they were also producers, and that
the influx of German goods which they had been demand-
ing would ruin their industries. . . . The plain fact is that the
governing classes of the world are too ignorant and stupid to
be able to think through such a problem, and too conceited

8 Bertrand Russell, In Praise of Idleness and Other Essays (London: George Allen &
Unwin, 1935), pp. 35-36.
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to ask advice of those who might help them” [pp. 66-67].
Well, what would Subhas as a ruling patriot say to this? How
support his reason? All these meeting-makers are reasonable
people, aren’t they?

Yes, but human reason is a very convenient and accommodating
instrument and works only in the circle set for it by interest,
partiality and prejudice. The politicians reason wrongly or insin-
cerely and have power to enforce the results of their reasoning, so
make a mess of the world’s affairs, — the intellectuals reason and
see what their minds show them, which is far from being always
the truth, for it is generally decided by intellectual preference
and the mind’s inborn or education-inculcated angle of vision,
— but even when they see it, they have no power to enforce it.
So between blind power and seeing impotence the world moves,
achieving destiny through a mental muddle.

To conclude, Russell writes in the same essay: “When a nation,
instead of an individual, is seized with lunacy, it is thought to
be displaying remarkable industrial wisdom” [p. 67]. Qu’en
dites-vous?

Seized with lunacy? But that implies the nation is ordinarily led
by reason? Is it so? Or even by common sense? Masses of men act
upon their vital push, not according to reason — individuals too
mostly, though they frequently call in their reason as a lawyer
to plead the vital’s case. 30 January 1936

Sarojini Naidu’s daughter Padmaja told me today that when
Subhas issued his manifesto from Europe to the effect that he
and Jawaharlal were great friends and at one on every point,
he actually had been scheming from Europe to bring J. down
in the public eye. I could not believe this, I told her point blank.
She averred it was absolutely true. I am very pained to hear
it. For though I feel there is not a little exaggeration in this
business, I fear there may be substance of truth somewhere in
this dirty story.
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I would certainly not hang anybody on the testimony of
Padmaja: she has too much of a delight in scandal-mongering
of the worst kind; but I suppose she would not cite Jawaharlal
as a witness if there were nothing in it. The question is: how
much exaggeration? I am afraid it is not at all impossible that
Subhas should say one thing to Jawaharlal and quite another
to somebody else. Politics is like that, a dirty and corrupting
business full of “policy”, “strategy”, “tactics”, “diplomacy”: in
other words, lying, tricking, manoeuvring of all kinds. A few
escape the corruption but most don’t. It has after all always been
a trade or art of Kautilya from the beginning, and to touch it and
not be corrupted is far from easy. For it is a field in which people
fix their eyes on the thing to be achieved and soon become
careless about the character of the means, while ambition, ego
and self-interest come pouring in to aid the process. Human
nature is prone enough to crookedness as it is, but here the
ordinary restraints put upon it fail to be at all effective. That
however is general: in a particular case one can’t pronounce
without knowing the circumstances more at first hand or before
having seen the documents cited. 20 October 1936

For Subhas Bose, country is the one thing that matters and
nothing else.

Excuse me — country is not the only thing for Subhas Bose —
there is also Subhas Bose and he looms very large. You have
illusions about these political heroes—1 have seen them close
and have none. 2 July 1938

I am not responsible for anything that may have been said by
any sadhak in the Asram. I have not said that Subhas was my
enemy and that anybody sympathising with him ought to leave
the Asram. If this statement was made, it certainly did not have
my authority. There is absolutely no reason why you should say
anything contrary to your feelings or to what you believe to be
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the truth, or feel that in not doing so you were going contrary to
what was expected of you and think of leaving the Asram. The
question you put me as to what you should do, does not really
arise, for I would never make any such demand on anybody. I
hope that will clear your mind and restore your peace.

30 March 1942

In all this imbroglio about the book on Subhas’ one thing is
positive that I never gave any such order and it ought to have
been evident to everybody that I could not have done it since I
permitted the publication of your book and the prohibition of it
would have been too outrageous a self-contradiction to be even
thinkable. . . .

Behind all that is an old story which may account for every-
thing. You will remember that both the Mother and I were very
angry against Subhas for having brought the Japanese into India
and reproached him with it as a treason and crime against the
Motherland. For if they had got in, it would have been almost
impossible to get them out. The Mother knows the Japanese
nation well and was positive about that. Okawa, the leader of
the Black Dragon (the one who shammed mad and got off at the
Tokyo trial) told her that if India revolted against the British,
Japan would send her Navy to help, but he said that he would
not like the Japanese to land because if they once got hold of
Indian soil they would never leave it, and it was true enough.
If the Japanese had overrun India, and they would have done
it if a powerful Divine intervention had not prevented it and
turned the tables on them, they would have joined the Germans
in Mesopotamia and the Caucasus and nothing could have saved
Europe and Asia from being overrun. This would have meant the
destruction of our work and a horrible fate for this country and
for the world. You can understand therefore the bitterness of
our feelings at that time against Subhas and his association with
the Axis and the disaster to his country for which he would have

9 The Subhash I Knew, by Dilip Kumar Roy (Bombay, Nalanda Publications, 1946).
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been responsible. Incidentally, instead of being liberated in 1948,
India would have had to spend a century or several centuries in
a renewed servitude. When therefore the Mother heard that you
were writing a book eulogising Subhas, she disapproved strongly
of any such thing issuing out of the Ashram and she wanted that
you should be asked not to publish it. . . .

... Subsequently she met one of the chief lieutenants of
Subhas, a man from Hyderabad who had been his secretary and
companion in the submarine by which he came from Germany
to Japan, and he recounted his daily talks in the submarine and
strongly defended his action. From what he said it was evident
although we still regarded Subhas’s action as a reckless and
dangerous folly, that the aspect of a crime against the country
disappeared from it. Since then Mother modified her attitude
towards Subhas; moreover, the war was receding into the past
and there was no longer any room for the poignancy of the
feeling it had raised and it was better that all that should be
forgotten. But although almost a year had passed, the impres-
sions made at that time have remained in the minds of many
and account for the attitude of X and Y to your book and must
also be the psychological source of X’s misunderstanding about
the supposed order.

We regret that a blow should have fallen on you and the pain
accompanying it when no blow was really given or intended.
Anyhow, the matter has been rectified; the library has been in-
formed that there has been a misunderstanding, no prohibition
was actually made and the book must be issued to sadhaks.

5 April 1947
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Kaiser Wilhelm II

The Kaiser gave up at the last moment when he could have as-
sumed a dictatorship. Napoleon did the same after Waterloo.

In Napoleon’s case they say it was the result of his disease, he
was no longer quite his old self. The Kaiser was a man without
any real strong stuff in him to face adversity. In the German case
they simply lost hope after the American intervention and the
failure of the submarine campaign — there was no way out any
longer and they felt exhausted by a hopeless struggle. But the
end was inevitable. After the turning back at Compiégne all the
balance of forces had passed to the other side. 26 October 1934

The Kaiser, Hitler and His Lieutenants

Hitler and his chief lieutenants Goering and Goebbels are cer-
tainly vital beings or possessed by vital beings, so you can’t ex-
pect common sense from them. The Kaiser, though ill-balanced,
was a much more human person; these people are hardly human
at all. The nineteenth century in Europe was a preeminently
human era — now the vital world seems to be descending there.

18 September 1936

Stalin, Lenin and Trotsky

From what I read about Stalin’s life, it seems that it was
he who saved Bolshevism (even when Lenin was there) and
turned several catastrophes into successes either by military
operations or tactics. If Lenin was the mind of the Bolshevist
Revolution, Stalin was its vital —a very solid, steadfast and
intuitive vital.
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But where did you read that? It must be someone who since
Stalin became powerful has exaggerated his share in the work.
When Lenin lived he alone was all-powerful and dictated the
whole policy changing it whenever that was needed. As for mil-
itary operations, the man who saved Bolshevism in history was
Trotsky who organised the Red Army, created it out of nothing
and directed its operations. Stalin was not so much the vital as
the physical mind working out details; after Lenin’s death he
took charge and arranged everything by this faculty.

25 January 1937

Edward Windsor

Edward VIII is becoming a plain-clothes sentinel now (once
more) of his realm instead of being quondam august keeper!
Most are lost in a ferment.

But I don’t understand. Why should there be a ferment about
this affair among the “most”? What is Edward Windsor to them
or they to Edward Windsor? He has very sensibly kicked over
the traces and chucked the unpleasant work of being a King
who can do nothing except nod his head like a marionette
to the Prime Minister and the Cabinet and preferred to have
his own life as a man and not a pseudo-king. Quite natural.
What is said is that he was too democratic and socialistic for
the British Parliamentarians, wanted to create a free and united
Ireland, give full Dominion autonomy without reserve to India,
do something for the workers etc. and generally made himself a
vigorous nuisance to Baldwin and Co. Hence they took the first
opportunity to put him in the dilemma “Be a puppet or go.”
It is very probable. Anyhow it seems that the new George will
suit them very well. So all is for the best in the best possible of
all possible Baldwinian worlds and there is nothing to be in a
ferment over. 12 December 1936
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The Civil Disobedience Movement

I have received a letter from my father. He says he read Pandit
Sunderlal’s speech published in a newspaper, in which he has
reportedly stated that you have asked your disciples to join
the Civil Disobedience Movement.

You can write to your father that Sri Aurobindo has given no
such orders to his disciples. The statement of Sunderlal has no
foundation. 4 May 1930

Indian Independence and the Muslims

The Hindu mentality in politics is such that they would a thou-
sand times prefer British rule to any Mahomedan influence,
even if it be only a little.

That was never the view of the Nationalists, even those who
were ardent Hindus who would prefer Moslem to British rule.

Even if Swaraj itself were postponed for a long time, it would
be less of a shock to anybody in the Ashram than if Mahome-
dans got a little right.

The Asram is not concerned with politics; but I cannot believe
without proof that this is the state of their mentality.
17 November 1932

Dominion Status

The Mother has said that only a minor portion of the govern-
ment will remain in British hands.

That seems to be a description of “Dominion Status”. In the
Dominions the British Government have only a nominal power,
not any real sovereignty.
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It is not the time to speak of these things — for we have kept
politics out of our scope. What we have to do is not to trouble
ourselves about it but to get the spiritual realisation. The rest
will work itself out according to the Divine Decree.

26 January 1935

India and the Expected World War

If England is involved in the war, she will naturally call on
India for men and money. And to obtain it, she will have to
hold out the bait of freedom. But India won’t commit the same
foolish mistake she was led to commit during the last war.

What India? The Legislative Assembly? You think it has force
enough to exact freedom as a price of some military help? Must
have changed much if they can do that. S October 1935

Prospects for India after Independence

In the Times, there are some predictions by Mme Laila saying
that India’s civilisation, philosophy, culture etc. will spread in
the world very slowly but at last it will be recognised as the
best culture. She has however also predicted that India will
always remain under Britain. Perhaps it is not advisable for
India to get freedom soon, because even before getting it there
is so much competition for power.

The spread of India’s spirit is obviously the essential. As for
freedom it is necessary and certainly no empire is everlasting
— but I expect the first days of freedom will be rather trying.
Perhaps a Mussolini will have to rise to get rid of the corruption
and mutual quarrelling and disorder. 18 April 1935

You know it is the confounded Raj that has fomented this
communal incident [in Bengal, as described in a newspaper
report that the correspondent summarised for Sri Aurobindol].

It looks as if it were going to be like that everywhere. In Europe
also.
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In your scheme of things do you definitely see a free India?
You have stated that for the spreading of spirituality in the
world India must be free. I suppose you must be working for
it! You are the only one who can do something really effective
by the use of your spiritual Force.

That is all settled. It is a question of working out only. The
question is what is India going to do with her independence?
The above kind of affair? Bolshevism? Goonda-raj? Things look
ominous. 16 September 1935

Please don’t go on thinking like others about what India is
going to do with her independence. Give her that first and let
her decide her fate however she likes.

You are a most irrational creature. I have been trying to logicise
and intellectualise you but it seems in vain. Have I not told you
that the independence is all arranged for and will evolve itself
all right? Then what’s the use of my bothering about that any
longer? It’s what she will do with her independence that is not
arranged for — and so it is that about which I have to bother.
18 September 1935

Can’t you say something a little more definite about inde-
pendence than that it “will evolve itself”? Such a phrase can
stretch itself out to the end of the cosmos. When the yogi
Baroda Babu was asked about this, he replied “Independence?
Not within 50 years!” We live in time and space and would
like to hear something in terms of time.

I am not a prophet like Baroda Babu. All T can say is that
the coming of independence is now sure (as anyone with any
political sense at all can see). As you do not accept my “play of
forces”, I can say no more than that — for that is all that can be
said by the “human time-sense”. 20 September 1935
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The Communal Problem

As regards Bengal, things are certainly very bad; the conditions
of the Hindus there are terrible and they may even get worse in
spite of the interim mariage de convenance at Delhi. But we must
not let our reaction to it become excessive or suggest despair.
There must be at least 20 million Hindus in Bengal and they are
not going to be exterminated, — even Hitler with his scientific
methods of massacre could not exterminate the Jews who are
still showing themselves very much alive and, as for Hindu cul-
ture, it is not such a weak and fluffy thing as to be easily stamped
out; it has lasted through something like 5 millenniums at least
and is going to carry on much longer and has accumulated quite
enough power to survive. What is happening did not come to
me as a surprise. I foresaw it when I was in Bengal and warned
people that it was probable and almost inevitable and that they
should be prepared for it. At that time no one attached any
value to what I said although some afterwards remembered and
admitted, when the trouble first began, that I have been right;
only C.R. Das had grave apprehensions and he even told me
when he came to Pondicherry that he would not like the British
to go out until this dangerous problem had been settled. But
I have not been discouraged by what is happening, because I
know and have experienced hundreds of times that beyond the
blackest darkness there lies for one who is a divine instrument
the light of God’s victory.  have never had a strong and persistent
will for anything to happen in the world — I am not speaking of
personal things — which did not eventually happen even after
delay, defeat or even disaster. There was a time when Hitler was
victorious everywhere and it seemed certain that a black yoke
of the Asura would be imposed on the whole world; but where
is Hitler now and where is his rule? Berlin and Nuremberg have
marked the end of that dreadful chapter in human history. Other
blacknesses threaten to overshadow or even engulf mankind, but
they too will end as that nightmare has ended. I cannot write
fully in this letter of all things which justify my confidence —
some day perhaps I shall be able to do it. 19 October 1946



Remarks on the World Situation
1933-1949

Intellectual Idealists, World Events
and the New Creation

I cannot persuade myself that all the things that are happening
— including the triumph of the British policy and deterioration
of Gandhi’s intellect — are meant for the best. ... Bengal is
now benighted and there is no sign of light anywhere. Tagore
too has just written an article of despair in which he forebodes
gloomily an end of the world, pralaya-kalpanta, as perhaps
the quickest and most satisfactory solution to the mess we
are in. Add to this my own lack of devotion and faith. ... I
do sometimes even feel that in the end you will give up this
wicked world and wish with Tagore for the pralaya and retire
into extracosmic samadhi.

I have no intention of doing so —even if all smashed; I would
look beyond the smash to the new creation. As for what is
happening in the world, it does not upset me because I knew all
along that things would happen in that fashion. I never had any
illusions about Gandhi’s satyagraha — it has only fulfilled my
prediction that it would end in a great confusion or a great fiasco
and my only mistake was that I put an “or” where there should
have been an “and” —and as for the hopes of the intellectual
idealists I have not shared them, so I am not disappointed.

10 August 1933

Gandhi, Tagore and the New Creation

A friend writes: “Tagore and the Tagorians have by now all
but given up Sri Aurobindo for lost — as one irreclaimable. . . .
They no longer have the faith they once had that Sri Aurobindo
was going to inaugurate a new era of creation in the world
of fact.” T feel that Tagore has come to this conclusion after
reading your Riddle of This World, which must have appeared
to him more of a riddle than an explanation. For formerly he
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wrote enthusiastically to me about you as a creator. I suspect
also that Romain Rolland’s retraction has something to do
with Tagore’s retraction. But I expect sooner or later he will
write somewhere about your becoming a thorough introvert.
There of course the whole Bengal intelligentsia (such as it is)
will agree with him. Are you staggered at such a lugubrious
prospect?

I cannot find any symptom of a stagger in me, not even of a shake
or a quake or a quiver — all seems quite calm and erect, as far as
I can make out. And I don’t find the prospect lugubrious at all
— the less people expect of you and bother you with their false
ideas and demands, the more chance one has to get something
real done. It is queer these intellectuals go on talking of creation
while all they stand for is collapsing into the Néant without their
being able to raise a finger to save it. What the devil are they go-
ing to create and from what material? and of what use if a Hitler
with his cudgel or a Mussolini with his castor oil can come and
wash it out or beat it into dust in a moment? 23 March 1934

The World Situation before World War II

I was discussing the Ethiopian problem with some friends. One
suggested it would result in a world war. He thought such a
war would clear the way for the supramental and supposes
that Mussolini would help precipitate the war. Perhaps after
the war everybody will be so tired out that they will begin to
read the Arya or else go to the Wardha Ashram to get peace.

I don’t think! They will only gasp and talk peace for a bit and
then get ready for another war. I don’t see why the supramental
should need a general carnage for its appearance —if it were
so it should surely have appeared in 1919. But perhaps that
was sufficient only for the overmind to look in and it needed
Mussolini and a general extermination by all sorts of poison
gases to persuade the supramental to follow suit? For the poison
gases by aeroplane were not ready to make their “descent” in
the last war. 8 September 1935
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The adage “Honesty is the best policy” was invented in a semi-
barbarous age when mankind had not made so much progress
as now, an age which no longer exists — except perhaps in the
wilds of Abyssinia, and now Mussolini is out to finish with it
and bring in the blessings of civilisation even there. Nowadays
the saying is notoriously out of date; it only means that with
honesty you have less chances of going to jail — provided you
are lucky and also provided you have not met Mahatma Gandhi.
But Rockefellers and the rest of the commercial aristocracy were
not born for jail but for palaces with marble water closets and
the immortality of Rockefeller institutes and honour in the land
of the gangsters and the free. All this is not meant to tempt you
out of the paths of virtue. 7 November 1935

You write as if what is going on in Europe were a war between
the powers of Light and the powers of Darkness — but this is
no more so than during the Great War. It is a fight between two
kinds of Ignorance." Our aim is to bring down a higher Truth,
but that Truth must be able to live by its own strength and not
depend upon the victory of one or other of the forces of the
Ignorance. That is the reason why we are not to mix in political
or social controversies and struggles; it would simply keep down
our endeavour to a lower level and prevent the Truth from de-
scending which is none of these things but has a quite different
law and basis. You speak of Brahmatej being overpowered by
Kshatratej, but where is that happening? None of the warring
parties incarnates either. 17 February 1937

On World War 11

You have said that you have begun to doubt whether it was the
Mother’s war and ask me to make you feel again that it is. I
affirm again to you most strongly that this is the Mother’s war.
You should not think of it as a fight for certain nations against

1 The reference is to the Nationalist and Republican forces, and their Fascist and
Communist backers, during the Spanish Civil War. — Ed.
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others or even for India; it is a struggle for an ideal that has
to establish itself on earth in the life of humanity, for a Truth
that has yet to realise itself fully and against a darkness and
falsehood that are trying to overwhelm the earth and mankind
in the immediate future. It is the forces behind the battle that
have to be seen and not this or that superficial circumstance. It
is no use concentrating on the defects or mistakes of nations; all
have defects and commit serious mistakes; but what matters is
on what side they have ranged themselves in the struggle. It is a
struggle for the liberty of mankind to develop, for conditions in
which men have freedom and room to think and act according to
the light in them and grow in the Truth, grow in the Spirit. There
cannot be the slightest doubt that if one side wins, there will be
an end of all such freedom and hope of light and truth and the
work that has to be done will be subjected to conditions which
would make it humanly impossible; there would be a reign of
falsehood and darkness, a cruel oppression and degradation for
most of the human race such as people in this country do not
dream of and cannot yet at all realise. If the other side that has
declared itself for the free future of humanity triumphs, this
terrible danger will have been averted and conditions will have
been created in which there will be a chance for the Ideal to
grow, for the Divine Work to be done, for the spiritual Truth
for which we stand to establish itself on the earth. Those who
fight for this cause are fighting for the Divine and against the
threatened reign of the Asura.’ 29 July 1942

I just received a long letter from Krishnaprem. He evidently
wants to qualify his statement about violence. For myself I
have no doubt as you who know have said so. Only one point
gave rise to doubts in me, in regard to what Nolini wrote in his

2 This letter and the one that follows were later revised and issued as messages, first to
the members of the Ashram, then to the general public. They are published, as revised,
in Autobiographical Notes and Other Writings of Historical Interest, volume 36 of THE
COMPLETE WORKS OF SRI AUROBINDO, pp. 463 -68. In the present volume they are
published as originally written. — Ed.
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masterly analysis of the values at stake, comparing this war
to Kurukshetra.® This is exactly what troubles Krishnaprem.
How can the Allied Powers be compared to the Pandavas? I
never doubted the wisdom of all efforts being directed against
Hitler, but is it not unwise to compare him to Duryodhana
and the Allied Powers to the Pandavas? I have received of late
from correspondents and friends objections to that effect —
that the Allies can hardly be dubbed “modern Pandavas”. The
Pandavas were protagonists of virtue and unselfishness, which
can hardly be said of the Allies who are all selfish (more or
less) and exploiters of weaker races and imperialistic.*

What I have said is not that the Allies have never done wrong
things, but that they stand on the side of the evolutionary forces.
I have not said that at random, but on what to me are clear
grounds of fact. What you speak of is the dark side. All na-
tions and governments have shown that side in their dealings
with each other,— at least all who had the strength or got the
chance. I hope you are not expecting me to believe that there
are or have been virtuous Governments and unselfish and sin-
less peoples? It is only individuals and not too many of them
who can be described in that style. But there is the other side
also. Your correspondents are condemning the Allies on grounds
that people in the past would have stared at, on the basis of
modern ideals of international conduct; but looked at like that,
all big nations and many small ones have black records. But
who created these ideals or did most to create them (liberty,
democracy, equality, international justice and the rest)? Well,
America, France, England — the present Allied nations. They
have all been imperialistic and still bear the burden of their

3 The reference is to the essay “Dharmakshetre Kurukshetre” written in Bengali by
Nolini Kanta Gupta and published along with other material in a pamphlet entitled Sri
Aurobindo o Bartaman Yuddha (“Sri Aurobindo and the Present War”) in Bengali year
1349 (1942-43). The title “Dharmakshetre Kurukshetre” is taken from the Bhagavad
Gita and evokes the Kurukshetra war. At the end of the essay, the writer mentions
Duryodhana and his ninety-nine brothers, who were on one side in that war, and the
five Pandava brothers and Sri Krishna, who were on the other side. — Ed.

4 Here Sri Aurobindo wrote between two lines of the correspondent’s letter: “Good
Heavens, but so were the Pandavas, even if less than more! They were human beings,
not ascetics or angels.” — Ed.
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past, but they have also deliberately spread these ideals and
introduced self-governing bodies and parliamentary institutions
where they did not exist; and whatever the relative worth of
these things, they have been a stage, even if a still imperfect
stage, in a forward evolution. (What of the others? What about
the Axis’ new order? Hitler swears it is a crime to educate the
coloured peoples, they must be kept as serfs and labourers.)
England has helped certain nations to be free without seeking
any personal gain; she has conceded independence to Egypt and
Eire after a struggle, to Iraq without a struggle. On the whole
she has been for some time moving away steadily from Imperi-
alism towards a principle of free association and cooperation;
the British Commonwealth of England and the Dominions is
something unique and unprecedented, a beginning of new things
in that direction. She is turning in spirit in the direction of a
world-union of some kind after the war; her new generation
no longer believes in an “imperial mission”; she has offered
India Dominion Independence (even, if she prefers it, she can
choose or pass on to isolated independence) after the war, on
the base of an agreed free constitution to be chosen by Indians
themselves; though this, it has been feared, leaves a loophole
for reactionary delay, it is in itself extremely reasonable and it
is the Indians themselves with their inveterate habit of disunion
who will be responsible if they are imbecile enough to reject
the opportunity. All that is what I call evolution in the right
direction — however slow and imperfect and hesitating. As for
America she has forsworn her past imperialistic policies in re-
gard to Central and South America, in Cuba, the Philippines,
—everywhere apart from some islands in the Pacific which
would go plop into other hands, if she withdrew from them.
It is perhaps possible, some suggest, that she may be tempted
towards a sort of financial imperialism, the rule of the Almighty
American Dollar, by her new sense of international power, or
led into other mistakes, but if so we may fairly assume from
her other strong tendencies that she will soon withdraw from
it. The greater danger is that she may retire again into a selfish
isolationism after the war and so destroy or delay the chance of
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a possible beginning that may lead eventually to some beginning
of a free world-union. But still there again is the evolutionary
force. Is there a similar trend on the part of the Axis? The
answer is plain enough both from their own declarations and
their behaviour. Avowedly and openly, Nazi Germany today
stands for the reversal of this evolutionary tendency, for the
destruction of the new international outlook, the new Dharma,
for a reversion not only to the past, but to a far-back primitive
and barbaric ideal. She fully intended to reimpose it on the
whole earth, but would have done so if she had had, as for a
time she seemed to have, the strength to conquer. There can be
no doubt or hesitation here; if we are for the evolutionary future
of mankind, we must recognise that it is only the victory of the
Allies that can save it. At the very least, they are at the moment
the instruments of the evolutionary Forces to save mankind’s
future, and these declarations of their own show that they are
conscious of it. Other elements and motives there are, but the
main issue is here. One has to look at things on all sides, to see
them steadily and whole. Once more, it is the forces working
behind that I have to look at, I don’t want to go blind among
surface details. The future has first to be safeguarded; only then
can present problems and contradictions have a chance to be
solved and eliminated.

Krishnaprem too has become doubtful about the Allies being
compared to the Pandavas. Would you kindly throw some
light on the question?

For us the question put by you does not arise. The Mother made
it plain in a letter which has been made public that we did not
consider the war as a fight between nations or governments
(still less between good people and bad people) but between
two forces, the Divine and the Asuric. What we have to see
is on which side men and nations put themselves; if they put
themselves on the right side, they at once make themselves
instruments of the Divine purpose in spite of all defects, errors,
wrong movements and actions (past or present or possible
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backslidings in the future) which are common to human nature
and to all human collectivities. The victory of one side (the
Allies) would keep the path open for the evolutionary forces;
the victory of the other side would drag back humanity, degrade
it horribly and might lead even, at the worst, to its failure as a
race, as others in the past evolution failed and perished. That
is the whole question and all other considerations are either
irrelevant or of a minor importance. The Allies at least stand for
human values, though they may often have acted against their
own best ideals (human beings always do that); Hitler stands
for diabolical values or for human values exaggerated in the
wrong way until they become diabolical (e.g. the “virtues” of the
Herrenvolk, the master race). That does not make the English or
Americans nations of spotless angels nor the Germans a wicked
and sinful race, but as an indicator it has a decisive importance.

Nolini, I should suppose, gave the Kurukshetra example
not as an exact parallel but as a traditional instance of a War
between two world-forces in which the side favoured by the
Divine triumphed, because its leaders made themselves his in-
struments. I don’t suppose he envisaged it as a battle between
virtue and wickedness or between good and evil men or in-
tended to equate the British with the Pandavas, nations with
individuals or even individuals with individuals, — shall we say,
Stafford Cripps with Yudhisthir, Churchill with Bhima and Gen-
eral Montgomery with Arjuna! After all, were even the Pandavas
virtuous without defect, calm and holy and quite unselfish and
without passions? There are many incidents in the Mahabharat
which seem to show to the contrary that they had their defects
and failings. And in the Pandava army and its leaders there must
have been many who were not angels or paragons of virtue,
while there were plenty of good men and true on Duryodhana’s
side. Unselfishness? But were not the Pandavas fighting to estab-
lish their own claims and interests —just and right, no doubt,
but still personal claims and self-interest? Theirs was a righteous
battle, dharmya yuddha, but it was for right and justice in their
own case. The Allies have as good or even a better case and
reason to call theirs a righteous quarrel, for they are fighting
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not only for themselves, for their freedom and very existence,
but for the existence, freedom, maintenance of natural rights
of other nations, Poles, Czechs, Norwegians, Belgians, Dutch,
French, Greece, Yugoslavia and a vast number of others not yet
directly threatened; they too claim to be fighting for a Dharma,
for civilised values, for the preservation of great ideals and in
view of what Hitler represents and openly professes and what
he wishes to destroy, their claim has strong foundations. And
if imperialism is under all circumstances a wickedness, then the
Pandavas are tainted with that brush, for they used their vic-
tory to establish their empire continued after them by Parikshit
and Janamejaya. Could not modern humanism and pacifism
make it a reproach against the Pandavas that these virtuous
men (including Krishna) brought about a huge slaughter (alas
for Ahimsa!) that they might establish their sole imperial rule
over all the numerous free and independent peoples of India?
Such a criticism would be grotesquely out of place, but it would
be a natural result of weighing ancient happenings in the scales
of modern ideals. As a matter of fact, such an empire was a step
in the right direction then, just as a world-union of free peoples
would be a step in the right direction now, —and in both cases
the right consequences of a terrific slaughter.

Who are the people who have such a tenderness for Hitler
and object to his being compared to Duryodhana? I hope they
are not among those — spiritual people among them, I am told,
— who believe — or perhaps once believed? — Hitler to be the
new Avatar and his religion (God help us!) to be the true religion
which we must all help to establish throughout the wide world
or among those who regard Hitler as a great and good man,
a saint, an ascetic and all that is noble and godlike. I don’t
see why Hitler should not be compared to Duryodhana, except
that Duryodhana, if alive, might complain indignantly that the
comparison was a monstrous and scandalous injustice to him
and that he never did anything like what Hitler has done. By
the way, what about Krishna’s jitva satrian bhunksva rajyam
samrddbam? An unholy and unethical bribe? Or what on earth
did he mean by it? But battle and conquest and imperial rule
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were then a dharma and consecrated by a special form of sac-
rifice. We should remember that conquest and rule over subject
peoples were not regarded as wrong either in ancient or me-
dieval times and even quite recently but as something great and
glorious; men did not see any special wickedness in conquerors
or conquering nations. Just government of subject peoples was
envisaged, but nothing more — exploitation was not excluded.
No doubt, many nations in the past were jealous of their own
independence and some like the Greeks and later the English had
the ideal of freedom, more especially of individual liberty. But
the passion for individual liberty went along in ancient times
with the institution of slavery which no Greek democrat ever
thought to be wrong; no Greek state or people thought it an
injustice to take away the freedom of other Greek states, still
less of foreign peoples, or deemed it immoral to rule over subject
races. The same inconsistency has held sway over human ideas
until recent times and still holds sway over international practice
even now. The modern ideas on the subject, the right of all to
liberty both individuals and nations, the immorality of conquest
and empire, or, short of such absolutist ideas, such compromises
as the British idea of training subject races for democratic free-
dom, are new values, an evolutionary movement, a new Dharma
which has only begun slowly and initially to influence practice,
— an infant Dharma that would be throttled for good if Hitler
succeeded in his “Avataric” mission and established his new
“religion” over all the earth. Subject nations naturally accept
the new Dharma and severely criticise the old imperialisms; it is
to be hoped that they will practise what they now preach when
they themselves become strong and rich and powerful. But the
best will be if a new world-order evolves which will make the old
things impossible, — a difficult task, but not, with God’s grace,
absolutely impracticable.

The Divine takes men as they are and uses them as his
instruments even if they are not flawless in character, without
stain or sin or fault, exemplary in virtue, or angelic, holy and
pure. If they are of good will, if, to use the Biblical phrase, they
are on the Lord’s side, that is enough for the work to be done.
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Even if I knew that the Allies (I am speaking of the “big” nations,
America, Britain, China) would misuse their victory or bungle
the peace or partially at least spoil the opportunities opened
to the human world by that victory, I would still put my force
behind them. At any rate, things could not be one hundredth
part as bad as they would be under Hitler. The ways of the Lord
would still be open — to keep them open is what matters. Let
us stick to the real issue and leave for a later time all side-issues
and minor issues or hypothetical problems that would cloud the
one all-important and tragic issue before us.

P.S. This is an answer to what is implied in your letter and, I
suppose, in those of your correspondents, not to anything in
K’s letter. His observations are all right, but circumstances alter
cases. Ours is a sadhana which involves not only devotion or
union with the Divine or a perception of him in all things and
beings, but also action as workers and instruments and a work to
be done in the world, a spiritual force to be brought on the world,
under difficult conditions; then one has to see one’s way and do
what is commanded and support what has to be supported, even
if it means war and strife carried on whether through chariots
and bows and arrows or tanks and cars and American bombs
and aeroplanes, in either case a ghoram karma: the means and
times and persons differ, but it does not seem to me that Nolini
is wrong in seeing in it the same problem as in Kurukshetra.
As for war, violence, the use of force to maintain freedom for
the world, for the highest values of human civilisation, for the
salvation of humanity from a terrible fate, etc., the old command
rings out once again after many ages for those who must fight
or support this battle for the right, mayaivaite nibatabh piarvam
eva nimittamatram bhava savyasdcin. 2 September 1943

The War and Sri Aurobindo’s Work

The other day X said that Hitler had so arranged things that
the Allies will not be able to make any headway in Italy. Also
that in Russia he has shortened his front so that the Russians
will not move any further.
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Well, they seem to be making some headway in spite of Hitler’s
arrangement. [ seem to remember Hitler made arrangements for
taking Stalingrad; the result was that he has been kicked out
almost entirely from old Russia.

Also he said that Japan was going to crush China in three
months.

It doesn’t look like it; but perhaps they have confidential infor-
mation?

Then the day before yesterday I heard about Y’s remark about
the Allied paratroops having been wiped out. X categorically
declared that Y had said no such thing. I wondered about this,

made inquiries and was told that he had said something. Did
he? What?

People say that he did — on the authority of the man to whom
he said it. Does Y deny his saying it?

Write to me if you find a little time whether I am right in
feeling that speculating intellectually about Allied reverses is
not a right movement as it may easily lead us, unawares, into
sympathy with the hostile hordes who are against your work.

All these things are silly utterances in which the wishes of the
mind are presented as truth and fact. That is a common habit in
this very imperfect humanity and ordinarily it would be of no
importance, except that such inventions and falsehoods are most
improper in the mouth of a sadhaka and the habit must be a great
obstacle to any progress. But here the wish behind, whether they
are conscious of it or not, is that the Asura shall prevail against
the Divine. That means a most dangerous giving of oneself to
the Falsehood that is seeking to prolong its hold on the world
and establish definitely the reign of Evil over the whole world.
That is what the victory of Hitler would have meant — it would
have meant also the destruction of my work. You are quite right
therefore in resenting this kind of attitude (also there is the fact
that it establishes a centre of support for the Falsehood and Evil
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in the Asram). The propagation of this Falsehood, false ideas,
false feelings, false actions and persuading people that they are
right is the chief instrument of the Asura and its prevalence and
success a sign of the growth of darkness on the earth. Fortunately
the intensity of the peril is over, however long the struggle may
still last. Other perils and manoeuvres of the Asura may follow
afterwards; so it is good to discourage firmly the tendency so
that it may not do harm hereafter. 10 June 1944

The Situation after the War

All that [answers to various questions| is however another mat-
ter than the question about the present human civilisation. It is
not this which has to be saved; it is the world that has to be saved,
and that will surely be done, though it may not be so easily or so
soon as some wish or imagine or in the way that they imagine.
The present civilisation must surely change, but whether by a
destruction or a new construction on the basis of a greater truth,
is the issue. The Mother has left the question hanging and I can
only do the same. After all, the wise man, unless he is a prophet
or the Director of the Madras Astrological Bureau, must often
be content to take the Asquithian position. Neither optimism
nor pessimism is the truth, they are only modes of the mind or
moods of the temperament. Let us then, without either excessive
optimism or excessive pessimism, “wait and see”.

2 September 1945

This is no time for patting the Germans on the back or embracing
and consoling them. If they are allowed to get on their legs again
without trouble or without making an atonement for the horror
of darkness and suffering they have inflicted on the world, they
will rise only to repeat their performance, — unless somebody
else forestalls them. The only help we can give to Germany now
is silence. 19 March 1946
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I know that this is a time of trouble for you and everybody. It is
so for the whole world; confusion, trouble, disorder and upset
everywhere is the general state of things. The better things that
are to come are preparing or growing under a veil and the worse
are prominent everywhere. The one thing is to hold on and to
hold out till the hour of light has come. 2 June 1946

Capitalism and Socialism

Sri Aurobindo is in no way bound by the present world’s institu-
tions or current ideas whether in the political, social or economic
field; it is not necessary for him either to approve or disapprove
of them.” He does not regard either capitalism or orthodox
socialism as the right solution for the world’s future; nor can
he admit that the admission of private enterprise by itself makes
the society capitalistic, a socialistic economy can very well admit
some amount of controlled or subordinated private enterprise
as an aid to its own working or a partial convenience without
ceasing to be socialistic. Sri Aurobindo has his own view as to
how far Congress economy is intended to be truly socialistic or
whether that is only a cover, but he does not care to express his
view on that point at present. 15 April 1949

S Sri Aurobindo dictated this note to his secretary, who replied to the correspondent.
—Ed.
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Ordinary Life and Yoga

Faith and Knowledge

Is it true that only those who have obtained a clear knowl-
edge of their spiritual possibility through a definite glimpse,
received by the Grace of the Divine, are able to stick to the
path till the end?

At least I had no such glimpse before I started Yoga. I can’t say
about others — perhaps some had — but the glimpse could only
bring faith, it could not possibly bring knowledge; knowledge
comes by Yoga, not before it.

Those who had no such glimpse may get some experience but
will not be able to stick to their sadhana.

I repeat that all one needs to know is whether the soul in one
has been moved to the Yoga or not. 5 May 1933

Education, Belief and Yoga

I suppose I have had myself an even more completely European
education than you and I have had too my period of agnostic
denial, but from the moment I looked at these things I could
never take the attitude of doubt and disbelief which was for so
long fashionable in Europe. Abnormal, otherwise supraphysical
experiences and powers, occult or Yogic, have always seemed
to me something perfectly natural and credible. Consciousness
in its very nature could not be limited by the ordinary physical
human-animal consciousness; it must have other ranges. Yogic
or occult powers are no more supernatural or incredible than is
supernatural or incredible the power to write a great poem or
compose great music. Few people can do it, as things are, — not
even one in a million; for poetry and music come from the inner
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being and to write or to compose true and great things one has
to have the passage clear between the outer mind and something
in the inner being. That is why you got the poetic power as soon
as you began Yoga — Yoga-force made the passage clear. It is
the same with Yogic consciousness and its powers; the thing is
to get the passage clear,— for they are already there within you.
Of course the first thing is to believe, aspire and, with the true
urge within, make the endeavour. 2 September 1931

Ordinary Consciousness and Awakening

Somebody writing a biography of Confucius in Bengali says:
“Why do the Dharmagurus marry, we can’t understand. Bud-
dha did and his wife’s tale is heart-rending [ -ﬁﬁm.”

Why? What is there @74 in it?

He goes on: “Aurobindo Ghose, not a Dharmaguru, though
he may be called Dharma-mad [§¥*15<T]” — how do you feel
about that, Sir? — “has done it too.”

Well, it is better to be &5/ than to be a sententious ass and
pronounce on what one does not understand.

“We don’t understand why they marry and why this change
comes soon after marriage.”

Perfectly natural —they marry before the change — then the
change comes and the marriage belongs to the past self, not
to the new one.

“The wives of Buddha and Ramakrishna felt proud when they
were deserted.”

Then what’s the harm?

“If married life is an obstacle to spirituality, then they might
as well not marry.”
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No doubt. But then when they marry, there is not an omniscient
ass like this biographer to tell them that they were going to be
q5[@F or A7 or in any way concerned with any other &<
than the biographer’s.

So, according to the biographer, all of you, except Christ,
showed a lack of wisdom by marrying.

Well, if a biographer of Confucius can be such an unmitigated
ass, Confucius may be allowed to be unwise once or twice, I
suppose.

I touch upon a delicate subject, but it is a puzzle.

Why delicate? and why a puzzle? Do you think that Buddha
or Confucius or myself were born with a prevision that they
or I would take to the spiritual life? So long as one is in the
ordinary consciousness, one lives the ordinary life — when the
awakening and the new consciousness come, one leaves it—
nothing puzzling in that. 27 April 1936

Meditation as a Means

What do you call meditation? Shutting the eyes and concentra-
ting? It is only one method for calling down the true conscious-
ness. To join with the true consciousness or feel its descent is
the only thing important and if it comes without the orthodox
method, as it always did with me, so much the better. Meditation
is only a means or device, the true movement is when even
walking, working or speaking one is still in sadhana.

10 June 1933

Meditation and Purification

In an article Krishnaprem says that meditation can’t be fruit-
ful for those who have not achieved a high degree of inner
development and purification.
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I do not know what Krishnaprem said or in which article, I do
not have it with me. But if the statement is that nobody can
have a successful meditation or realise anything till he is pure
and perfect, I fail to follow it; it contradicts my own experi-
ence. | have always had realisation by meditation first and the
purification started afterwards as a result. I have seen many get
important, even fundamental realisations by meditation who
could not be said to have a great inner development. Are all
Yogis who have meditated to effect and had great realisations in
their inner consciousness perfect in their nature? It does not look
like it to me. I am unable to believe in absolute generalisations
in this field, because the development of spiritual consciousness
is an exceedingly vast and complex affair in which all sorts of
things can happen and one might almost say that for each man
it is different according to his nature and that the one thing that
is essential is the inner call and aspiration and the perseverance
to follow always after it no matter how long it takes or what
are the difficulties or impediments — because nothing else will
satisfy the soul within us. 17 May 1936



Early Experiences

An Experience in England

Someone told me that it is written somewhere that you had a
realisation in 1890 when you were 18. Is this true?

A realisation in 1890? It does not seem possible. There was
something, though I was not doing Yoga and knew nothing
about it in the year of my departure from England; I don’t re-
member which it was but probably 1892 -3 which would make
20 years, not 18. I don’t remember anything special in 1890.
Where did he see this written? 22 August 1936

First Experience of the Self

For, as to this “Grace”, we describe it in that way because we
feel in the infinite Spirit or Self of existence a Presence or a
Being, a Consciousness that determines — that is what we speak
of as the Divine, — not a separate Person, but the one Being of
whom our individual self is a portion or a vessel. But it is not
necessary for everybody to regard it in that way. Supposing it is
the impersonal Self of all only, yet the Upanishad says of the Self
and its realisation, “This understanding is not to be gained by
reasoning nor by tapasya nor by much learning, but whom this
Self chooses, to him it reveals its own body.” Well, that is the
same thing as what we call the Divine Grace,— it is an action
from above or from within independent of mental causes which
decides its own movement. We can call it the Divine Grace; we
can call it the Self within choosing its own hour and way to
manifest to the mental instrument on the surface; we can call
it the flowering of the inner being or inner nature into self-
realisation and self-knowledge. As something in us approaches
it or as it presents itself to us, so the mind sees it. But in reality,
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it is the same thing and the same process of the being in the
Nature.

I could illustrate my meaning more concretely from my own
first experience of the Self, long before I knew even what Yoga
was or that there was such a thing, at a time when I had no
religious feeling, no wish for spiritual knowledge, no aspiration
beyond the mind, only a contented agnosticism and the impulse
towards poetry and politics. But it would be too long a story, so
I do not tell it here. 29 October 1935

I have seen your letter to X [the letter of 29 October 1935
published immediately above]. When 1 finished reading it, I
let out a sigh and exclaimed “How cruel!” — after raising our
hopes you mercilessly cut them off because the letter would be
too long! Nothing is too long for us, especially such personal
examples which are more valuable for the likes of us than any
promises and possibilities.

Good Lord! I never said it was too long for you to read, I meant
it was too long for me to write now. And I can’t write such
things by themselves as an autobiographical essay — it is only if
they turn up in the course of something that I can do so. Last
night I had no blessed time to illustrate. I thought of writing it
because it seemed very appropriate, but when I couldn’t, I just
mentioned it in order to hint that what I had written was not
mere theory, but provable by solid experience. No fell intention
to tantalise. 30 October 1935

But it is unthinkable and almost unbelievable to have any
experience of the Self in the circumstances you have described
[in the letter of 29 October 1935].

I can’t help that. It happened. The mind’s canons of the rational

and the possible do not govern spiritual life and experience.

But can you not tell us what the experience was like? Was it
by any chance like the one you speak of in your Uttarpara
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Speech — Vasudeva everywhere?

Great Jumble-Mumble! What has Vasudeva to do with it? Vasu-
deva is a name of Krishna, and in the Uttarpara Speech I was
speaking of Krishna, if you please.

But how can that be? Didn’t you begin Yoga later on in
Gujarat?

Yes. But this began in London, sprouted the moment I set foot
on Apollo Bunder, touching Indian soil, flowered one day in
the first year of my stay in Baroda, at the moment when there
threatened to be an accident to my carriage. Precise enough?

By the Self, I suppose, you mean the individual Self!

Good Lord, no. I mean the Self, sir, the Self, the Adwaita, Vedan-
tic, Shankara self. Atman, Atman! A thing I knew nothing about,
never bargained for, didn’t understand either. 31 October 193§

This-Worldliness and Other-Worldliness

One thing I feel I must say in connection with your remark
about the soul of India and X’s observation about “this stress
on this-worldliness to the exclusion of other-worldliness”. I do
not quite understand in what connection his remark was made
or what he meant by this-worldliness, but I feel it necessary to
state my own position in the matter. My own life and my Yoga
have always been, since my coming to India, both this-worldly
and other-worldly without any exclusiveness on either side. All
human interests are, I suppose, this-worldly and most of them
have entered into my mental field and some, like politics, into
my life, but at the same time, since I set foot on Indian soil on the
Apollo Bunder in Bombay, I began to have spiritual experiences,
but these were not divorced from this world but had an inner and
intimate bearing on it, such as a feeling of the Infinite pervading
material space and the Immanent inhabiting material objects and
bodies. At the same time I found myself entering supraphysical
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worlds and planes with influences and an effect from them upon
the material plane, so I could make no sharp divorce or irrecon-
cilable opposition between what I have called the two ends of
existence and all that lies between them. For me all is the Brah-
man and I find the Divine everywhere. Everyone has the right
to throw away this-worldliness and choose other-worldliness
only and if he finds peace by that choice he is greatly blessed.
I, personally, have not found it necessary to do this in order to
have peace. In my Yoga also I found myself moved to include
both worlds in my purview, the spiritual and the material, and to
try to establish the divine Consciousness and the divine Power in
men’s hearts and in earthly life, not for personal salvation only
but for a life divine here. This seems to me as spiritual an aim as
any and the fact of this life taking up earthly pursuits and earthly
things into its scope cannot, I believe, tarnish its spirituality or
alter its Indian character. This at least has always been my view
and experience of the reality and nature of the world and things
and the Divine: it seemed to me as nearly as possible the integral
truth about them and I have therefore spoken of the pursuit of
it as the integral Yoga. Everyone is, of course, free to reject and
disbelieve in this kind of integrality or to believe in the spiritual
necessity of an entire other-worldliness excluding any kind of
this-worldliness altogether, but that would make the exercise of
my Yoga impossible. My Yoga can include indeed a full expe-
rience of the other worlds, the plane of the supreme Spirit and
the other planes in between and their possible effects upon our
life and material world; but it will be quite possible to insist
only on the realisation of the supreme Being or Ishwara even in
one aspect, Shiva, Krishna as Lord of the world and Master of
ourselves and our works or else the universal Sachchidananda,
and attain to the essential results of this Yoga and afterwards to
proceed from them to the integral results if one accepted the ideal
of the divine life and this material world conquered by the Spirit.
It is this view and experience of things and of the truth of exis-
tence that enabled me to write The Life Divine and Savitri. The
realisation of the Supreme, the Ishwara, is certainly the essential
thing; but to approach him with love and devotion and bhakti,
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to serve him with one’s works and to know him, not necessarily
by the intellectual cognition, but in a spiritual experience, is also
essential in the path of the integral Yoga. 28 April 1949

An Experience in Kashmir

Kashmir is a magnificent place, its rivers unforgettable and on
one of its mountains with a shrine of Shankaracharya on it I
got my second realisation of the Infinite (long before I started
Yoga). June 1934

Signs of Yogic Opening

Your bells etc. mentioned by you as recent experiences were
already enumerated as long ago as the time of the Upanishads
as signs accompanying the opening to the larger conscious-
ness, brabmanyabhivyaktikarani yoge. If I remember right your
sparks come in the same list. The fact has been recorded again
and again in yogic literature. I had the same experience hundreds
of times in the earlier part of my sadhana. So you see you are in
very honourable company in this matter and need not trouble
yourself about the objections of physical science.

13 March 1931

I remember, when I first began to see inwardly (and outwardly
also with the open eye), a scientific friend of mine began to talk
of after-images — “these are only after-images!” I asked him
whether after-images remained before the eye for two minutes
at a time — he said, “no”, to his knowledge only for a few
seconds; I also asked him whether one could get after-images of
things not around one or even not existing upon this earth since
they had other shapes, another character, other hues, contours
and a very different dynamism, life-movements and values — he
could not reply in the affirmative. That is how these so-called
scientific explanations break down as soon as you pull them
out of their cloudland of mental theory and face them with the
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actual phenomena they pretend to decipher. 19 February 1932

It is only at the beginning that concentration is necessary to
see these colours, afterwards it comes of itself. There was a long
time when I used to see colours spontaneously or wherever I cast
my eyes, just as you do now, and at every time of concentrated
meditation they used to fill the room. Many, indeed, begin to
see them spontaneously without any concentration at all, first
with closed eyes, afterwards with the eyes open. Seeing them
with the eyes closed happens often enough to people who have
never practised or even heard of Yoga; but in such cases it proves
that there is some kind of occult vision there very near to the
surface. 25 February 1932

If seeing the Divine depended on the developed occult faculty,
how do you explain people’s seeing Ram, Krishna, Shiva, etc.
in you at Darshan? —I mean by people who have apparently
no such faculty. We’ve heard about Krishna presenting himself
before small boys, taking them to school, etc. — fables?

With many people the faculty of this kind of occult vision is the
first to develop when they begin sadhana. With others it is there
naturally or comes on occasions without any practice of Yoga.
But with people who live mainly in the intellect (a few excepted)
this faculty is not usually there by nature and most have much
difficulty in developing it. It was so even with me.

What I understand of the matter is that if you intend that
somebody should see the Divine in you — be it a blind man —
he is able to see. No faculty is required.

It would be something of a miracle to see things without the
faculty of seeing. We don’t deal much in miracles of that kind.
30 July 1935
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Practice of Pranayama

You yourself had to concentrate for 4 or 5 hours a day for so
many years, after which everything flowed in a river . . .

By the way what is this story about my four or five hours’ concen-
tration a day for several years before anything came down? Such
a thing never happened, if by concentration you mean laborious
meditation. What I did was four or five hours a day pranayam
— which is quite another matter. And what flow do you speak
of? The flow of poetry came down while I was doing pranayam,
not some years afterwards. If it is the flow of experiences, that
did come after some years, but after I had stopped the pranayam
for a long time and was doing nothing and did not know what
to do or where to turn once all my efforts had failed. And it
came as a result not of years of pranayam or concentration, but
in a ridiculously easy way, by the grace either of a temporary
guru (but it wasn’t that, for he was himself bewildered by it)
or by the grace of the eternal Brahman and afterwards by the
grace of Mahakali and Krishna. So don’t try to turn me into
an argument against the Divine; that attempt will be perfectly
ineffective. 20 January 1936

You have often inveighed against my using you as an argument
against the Divine. But what is the history of your sadhana in
your own words —a Herculean practice of Pranayam, con-
centration and what not and then after years and years of
waiting the Grace of Brahman.

What a wooden head! What is the use of saying things if you
deliberately misinterpret what I write? I said clearly that the
pranayam brought me nothing of any kind of spiritual reali-
sation. I had stopped it long before. The Brahman experience
came when I was groping for some way, doing no sadhana at
all, making no effort because I didn’t know what effort to make,
all having failed. Then in three days I got an experience which
most Yogis get only at the end of a long Yoga, got it without
wanting or trying for it, got it to the surprise of Lele who was
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trying to get me something quite different. But I don’t suppose
you are able to understand — so I say no more. I can only look
mournfully at your ununderstanding pate. 24 January 1936

Beginning of the Practice of Yoga

I wonder if any interesting incident took place in the Mother’s
or Sri Aurobindo’s Yoga or life in the year 1905.

I think it was the year in which I began my Yoga — that is, the
practice of Yoga— for I had had experiences before without
knowing what they were. 17 January 1934

How did your intellect become so powerful even before you
started Yoga?

It was not any such thing before I started the Yoga. I started the
Yoga in 1904 and all my work except some poetry was done
afterwards. Moreover my intelligence was inborn and so far as
it grew before the Yoga it was not by training but by a wide
haphazard activity developing ideas from all things read, seen
or experienced. That is not training, it is natural growth.

13 November 1936
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General Remarks

It is not that there is anything peculiar to you in these difficulties;
every sadhaka entering this Way has to get over similar impedi-
ments. It took me four years of inner striving to find a real Way,
even though the Divine help was with me all the time, and even
then it seemed to come by an accident; and it took me ten more
years of intense Yoga under a supreme inner guidance to find
the Way — and that was because I had my past and the world’s
Past to assimilate and overpass before I could find and found
the future. 5 May 1932

I think you have made too much play with my phrase “an
accident” [in the preceding letter], ignoring the important qual-
ification, “it seemed to come by an accident”. After four years
of pranayama and other practices on my own, with no other
result than an increased health and energy, some psycho-physical
phenomena, a great outflow of poetic creation, a limited power
of subtle sight (luminous patterns and figures etc.) mostly with
the waking eye, I had a complete arrest and was at a loss. At this
juncture I was induced to meet a man without fame whom I did
not know, a bhakta with a limited mind but some experience
and evocative power. We sat together and I followed with an
absolute fidelity what he instructed me to do, not myself in the
least understanding where he was leading me or where I was
myself going. The first result was a series of tremendously pow-
erful experiences and radical changes of consciousness which
he never intended — for they were Adwaitic and Vedantic and
he was against Adwaita Vedanta — and which were quite con-
trary to my own ideas, for they made me see with a stupendous
intensity the world as a cinematographic play of vacant forms
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in the impersonal universality of the Absolute Brahman. The
final upshot was that he was made by a Voice within him to
hand me over to the Divine within me enjoining an absolute
surrender to its will, a principle or rather a seed-force to which I
kept unswervingly and increasingly till it led me through all the
mazes of an incalculable Yogic development bound by no single
rule or system or dogma or Shastra to where and what [ am now
and towards what shall be hereafter. Yet he understood so little
what he was doing that when he met me a month or two later,
he was alarmed, tried to undo what he had done and told me
that it was not the Divine but the Devil that had got hold of me.
Does not all that justify my phrase “it seemed to come by an
accident”? But my meaning is that the ways of the Divine are
not like that of the human mind or according to our patterns
and it is impossible to judge them or to lay down for Him what
He shall or shall not do, for the Divine knows better than we do.
If we admit the Divine at all, both true reason and bhakti seem
to me to be at one in demanding implicit faith and surrender. I
do not see how without them there can be avyabbicarini bhakti
(one-pointed adoration). 7 May 1932

I am rather astonished at your finding Wordsworth’s realisation,
however mental and incomplete, to be abstract and vague or
dictated by emotional effervescence. Wordsworth was hardly an
emotional or effervescent character. As for an abstract realisa-
tion, it sounds like a round square; I have never had one myself
and find it difficult to believe in it. But certainly a realisation
in its beginning can be vague and nebulous or it can be less or
more vivid. Still, Wordsworth’s did not make that impression on
me and to him it certainly came as something positive, powerful
and determinative. He stayed there and went no farther, did not
get to the source, because more was hardly possible in his time
and surroundings, at least to a man of his mainly moral and
intellectual temper.

In a more deep and spiritual sense a concrete realisation
is that which makes the thing realised more real, dynamic,
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intimately present to the consciousness than any physical thing
can be. Such a realisation of the personal Divine or of the im-
personal Brahman or of the Self does not usually come at the
beginning of a sadhana or in the first years or for many years.
It comes so to a very few; mine came fifteen years after my
first pre-Yogic experience in London and in the fifth year after I
started Yoga. That I consider extraordinarily quick, an express
train speed almost— though there may no doubt have been
several quicker achievements. But to expect and demand it so
soon and get fed up because it does not come and declare Yoga
impossible except for two or three in the ages would betoken in
the eyes of any experienced Yogi or sadhaka a rather rash and
abnormal impatience. Most would say that a slow development
is the best one can hope for in the first years and only when
the nature is ready and fully concentrated towards the Divine
can the definitive experience come. To some rapid preparatory
experiences can come at a comparatively early stage, but even
they cannot escape the labour of the consciousness which will
make these experiences culminate in the realisation that is endur-
ing and complete. It is not a question of my liking or disliking
your demand or attitude. It is a matter of fact and truth and
experience, not of liking or disliking, two things which do not
usually sway me. It is the fact that people who are grateful and
cheerful and ready to go step by step, even by slow steps, if need
be, do actually march faster and more surely than those who
are impatient and in haste and at each step despair or murmur.
It is what I have always seen — there may be instances to the
contrary and I have no objection to your being one,—none at
all. T only say that if you could maintain “hope and fervour and
faith”, there would be a much bigger chance — that is all.

This is just a personal explanation — a long explanation but
which seemed to be called for by your enhancement of my glory
—and is dictated by a hope that after all in the long run an
accumulation of explanations may persuade you to prefer the
sunny path to the grey one. My faith again perhaps? But, sunny
path or grey one, the one thing wanted is that you should push
through and arrive. June 1934
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Meeting with Vishnu Bhaskar Lele

It is not the human defects of the Guru that can stand in the way
when there is the psychic opening, confidence and surrender. The
Guru is the channel or the representative or the manifestation
of the Divine, according to the measure of his personality or his
attainment; but whatever he is, it is to the Divine that one opens
in opening to him, and if something is determined by the power
of the channel, more is determined by the inherent and intrinsic
attitude of the receiving consciousness, an element that comes
out in the surface mind as simple trust or direct unconditional
self-giving, and once that is there, the essential things can be
gained even from one who seems to others than the disciple an
inferior spiritual source and the rest will grow up in the sadhak
of itself by the grace of the Divine, even if the human being in
the Guru cannot give it. It is this that Krishnaprem appears to
have done perhaps from the first; but in most nowadays this
attitude seems to come with difficulty, after much hesitation
and delay and trouble. In my own case I owe the first decisive
turn of my inner life to one who was infinitely inferior to me
in intellect, education and capacity and by no means spiritually
perfect or supreme; but, having seen a Power behind him and
decided to turn there for help, I gave myself entirely into his
hands and followed with an automatic passivity the guidance.
He himself was astonished and said to others that he had never
met anyone before who could surrender himself so absolutely
and without reserve or question to the guidance of the helper.
The result was a series of transmuting experiences of such a
radical character that he was unable to follow and had to tell
me to give myself up in future to the Guide within with the same
completeness of surrender as I had shown to the human channel.
I give this example to show how these things work; it is not in
the calculated way the human reason wants to lay down, but by
a more mysterious and greater law. 23 March 1932

To reject doubts means control of one’s thoughts — very cer-
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tainly so. But the control of one’s thoughts is as necessary as
the control of one’s vital desires and passions or the control of
the movements of one’s body — for the Yoga, and not for the
Yoga only. One cannot be a fully developed mental being even,
if one has not control of the thoughts, is not their observer,
judge, master, — the mental Purusha, manomaya purusa, sakst,
anumantda, isvara. It is no more proper for the mental being to
be the tennis ball of unruly and uncontrollable thoughts than
to be a rudderless ship in the storm of the desires and passions
or a slave of either the inertia or the impulses of the body. I
know it is more difficult because man being primarily a creature
of mental Prakriti identifies himself with the movements of his
mind and cannot at once dissociate himself and stand free from
the swirl and eddies of the mind whirlpool. It is comparatively
easy for him to put a control on his body, at least a certain
part of its movements: it is less easy but still very possible after
a struggle to put a mental control on his vital impulsions and
desires; but to sit, like the Tantrik Yogi on the river, above the
whirlpool of his thoughts is less facile. Nevertheless it can be
done; all developed mental men, those who get beyond the
average, have in one way or other or at least at certain times
and for certain purposes to separate the two parts of the mind,
the active part which is a factory of thoughts and the quiet
masterful part which is at once a Witness and a Will, observing
them, judging, rejecting, eliminating, accepting, ordering correc-
tions and changes, the Master in the House of Mind, capable of
self-empire, svarajya.

The Yogi goes still farther; he is not only a master there,
but even while in mind in a way, he gets out of it, as it were,
and stands above or quite back from it and free. For him the
image of the factory of thoughts is no longer quite valid; for he
sees that thoughts come from outside, from the universal Mind
or universal Nature, sometimes formed and distinct, sometimes
unformed and then they are given shape somewhere in us. The
principal business of our mind is either a response of acceptance
or refusal to these thought-waves (as also vital waves, subtle
physical energy waves) or this giving a personal-mental form to
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thought-stuff (or vital movements) from the environing Nature-
Force. It was my great debt to Lele that he showed me this.
“Sit in meditation,” he said, “but do not think, look only at
your mind; you will see thoughts coming into it; before they
can enter throw them away from you till your mind is capable
of entire silence.” I had never heard before of thoughts com-
ing visibly into the mind from outside, but I did not think of
either questioning the truth or the possibility, I simply sat down
and did it. In a moment my mind became silent as a windless
air on a high mountain summit and then I saw a thought and
then another thought coming in a concrete way from outside;
I flung them away before they could enter and take hold of
the brain and in three days I was free. From that moment, in
principle, the mental being in me became a free Intelligence,
a universal Mind, not limited to the narrow circle of personal
thought or a labourer in a thought-factory, but a receiver of
knowledge from all the hundred realms of being and free too
to choose what it willed in this vast sight-empire and thought-
empire.

I mention this only to emphasise that the possibilities of the
mental being are not limited and that it can be the free Witness
and Master in its own house. It is not to say that everybody can
do it in the way I did and with the same rapidity of the decisive
movement (for of course the later fullest development of this
new untrammelled mental Power took time, many years); but
a progressive freedom and mastery over one’s mind is perfectly
within the possibilities of anyone who has the faith and will to
undertake it. 5 August 1932

Literature and art are or can be first introductions to the inner
being — the inner mind and vital; for it is from there that they
come. And if one writes poems of bhakti, poems of divine seek-
ing etc., or creates music of that kind, it means that there is a
bhakta or seeker inside who is supporting himself by that self-
expression. There is also the point of view behind Lele’s answer
to me when I told him that I wanted to do Yoga but for work,
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for action, not for Sannyasa and Nirvana, — but after years of
spiritual effort I had failed to find the way and it was for that I
had asked to meet him. His first answer was, “It should be easy
for you as you are a poet.” 18 November 1936

I don’t understand why Lele told you that because you are a
poet, sadhana will be easy for you through poetry, or why you
quote it either. Poetry is itself such a hard job and sadhana
through poetry — well, the less said the better! Or perhaps he
saw within your soul the Sri Aurobindo of future Supramental
glory?

Because I told him I wanted to do Yoga in order to get a new
inner Yogic consciousness for life and action, not for leaving life.
So he said that. A poet writes from an inner source, not from the
external mind, he is moved by inspiration to write, i.e. he writes
what a greater Power writes through him. So the Yogi Karma-
chari has to act from an inner source, to derive his thoughts and
movements from that, to be inspired and impelled by a greater
Power which acts through him. He never said that sadhana will
be easy for me through poetry. Where is the “through poetry”
phrase? Poetry can be done as a part of sadhana and help the
sadhana — but sadhana “through” poetry is a quite different
matter. 23 May 1938

Mental Silence

To get rid of the random thoughts of the surface physical mind
is not easy. It is sometimes done by a sudden miracle as in my
own case, but that is rare. Some get it done by a slow process
of concentration, but that may take a very long time. It is easier
to have a quiet mind with things that come in passing on the
surface, as people pass in the street, and one is free to attend
to them or not — that is to say, there develops a sort of double
mind, one inner silent and concentrated when it pleases to be so,
a quiet witness when it chooses to see thoughts and things, — the
other meant for surface dynamism. It is probable in your case
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that this will come as soon as these descents of peace, intensity
or Ananda get strong enough to occupy the whole system.
16 November 1932

I find nothing either to add or to object to in Prof. Sorley’s com-
ment on the still, bright and clear mind; it adequately indicates
the process by which the mind makes itself ready for the reflec-
tion of the higher Truth in its undisturbed surface or substance.
But one thing perhaps needs to be kept in view — that this pure
stillness of the mind is indeed always the required condition, the
desideratum, but for bringing it about there are more ways than
one. It is not, for instance, only by an effort of the mind itself
to get clear of all intrusive emotion or passion, to quiet its own
characteristic vibrations, to resist the obscuring fumes of a phys-
ical inertia which brings about a sleep or a torpor of the mind
instead of its wakeful silence, that the thing can be done. This is
indeed an ordinary process of the Yogic path of knowledge; but
the same end can be brought about or automatically happen by
other processes — for instance, by the descent from above of a
great spiritual stillness imposing silence on the mind and heart,
on the life stimuli, on the physical reflexes. A sudden descent
of this kind or a series of descents accumulative in force and
efficacy is a well-known phenomenon of spiritual experience.
Or again one may start a mental process of one kind or another
for the purpose which would normally mean a long labour and
yet may pull down or be seized midway, or even at the outset, by
an overmind influx, a rapid intervention or manifestation of the
higher Silence, with an effect sudden, instantaneous, out of all
proportion to the means used at the beginning. One commences
with a method, but the work is taken up by a Grace from above,
by a response from That to which one aspires or by an irruption
of the infinitudes of the Spirit. It was in this last way that I myself
came by the mind’s absolute silence, unimaginable to me before
I had the actual experience. circa 1934
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Nirvana and the Brahman

I have never said that things (in life) are harmonious now — on
the contrary, with the human consciousness as it is harmony is
impossible. It is always what I have told you, that the human
consciousness is defective and simply impossible — and that is
why I strive for a higher consciousness to come and set right
the disturbed balance. I am glad you are getting converted to
silence, and even Nirvana is not without its uses —in my case
it was the first positive spiritual experience and it made possible
all the rest of the sadhana; but as to the positive way to get
these things, I don’t know if your mind is quite ready to proceed
with it. There are in fact several ways. My own way was by
rejection of thought. “Sit down,” I was told, “look and you
will see that your thoughts come into you from outside. Before
they enter, fling them back.” I sat down and looked and saw
to my astonishment that it was so; I saw and felt concretely
the thought approaching as if to enter through or above the
head and was able to push it back concretely before it came
inside.

In three days —really in one — my mind became full of an
eternal silence — it is still there. But that I don’t know how many
people can do. One (not a disciple —I had no disciples in those
days) asked me how to do Yoga. I said: “Make your mind quiet
first.” He did and his mind became quite silent and empty. Then
he rushed to me saying: “My brain is empty of thoughts, I cannot
think. I am becoming an idiot.” He did not pause to look and
see where these thoughts he uttered were coming from! Nor did
he realise that one who is already an idiot cannot become one.
Anyhow I was not patient in those days and I dropped him and
let him lose his miraculously achieved silence.

The usual way, the easiest if one can manage it at all, is to
call down the silence from above you into the brain, mind and

body.
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About Nirvana:

When I wrote in the Arya, I was setting forth an overmind
view of things to the mind and putting it in mental terms, that
was why I had sometimes to use logic. For in such a work
— mediating between the intellect and the supra-intellectual —
logic has a place, though it cannot have the chief place it occupies
in purely mental philosophies. The Mayavadin himself labours
to establish his point of view or his experience by a rigorous
logical reasoning. Only, when it comes to an explanation of
Maya he, like the scientist dealing with Nature, can do no more
than arrange and organise his ideas of the process of this univer-
sal mystification; he cannot explain how or why his illusionary
mystifying Maya came into existence. He can only say, “Well,
but it is there.”

Of course, it is there. But the question is, first, “What is
it? is it really an illusionary Power and nothing else, or is the
Mayavadin’s idea of it a mistaken first view, a mental imperfect
reading, even perhaps itself an illusion?” And next, “Is illusion
the sole or the highest Power which the Divine Consciousness
or Superconsciousness possesses?” The Absolute is an absolute
Truth free from Maya, otherwise liberation would not be pos-
sible. Has then the supreme and absolute Truth no other active
Power than a power of falsehood and with it, no doubt, for
the two go together, a power of dissolving or disowning the
falsehood, — which is yet there for ever? I suggested that this
sounded a little queer. But queer or not, if it is so, it is so — for
as you point out, the Ineffable cannot be subjected to the laws
of logic.

But who is to decide whether it is so? You will say, those
who get there. But get where? To the Perfect and the Highest,
purnam param. Is the Mayavadin’s featureless Brahman that
Perfect, that Complete — is it the very Highest? Is there not or
can there not be a higher than that highest, paratparam? That
is not a question of logic, it is a question of spiritual fact, of a
supreme and complete experience. The solution of the matter
must rest not upon logic, but upon a growing, ever heighten-
ing, widening spiritual experience — an experience which must
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of course include or have passed through that of Nirvana and
Maya, otherwise it would not be complete and would have no
decisive value.

Now to reach Nirvana was the first radical result of my own
Yoga. It threw me suddenly into a condition above and without
thought, unstained by any mental or vital movement; there was
no ego, no real world —only when one looked through the
immobile senses, something perceived or bore upon its sheer si-
lence a world of empty forms, materialised shadows without true
substance. There was no One or many even, only just absolutely
That, featureless, relationless, sheer, indescribable, unthinkable,
absolute, yet supremely real and solely real. This was no mental
realisation nor something glimpsed somewhere above, — no ab-
straction — it was positive, the only positive reality — although
not a spatial physical world, pervading, occupying or rather
flooding and drowning this semblance of a physical world, leav-
ing no room or space for any reality but itself, allowing nothing
else to seem at all actual, positive or substantial. I cannot say
there was anything exhilarating or rapturous in the experience,
as it then came to me, — the ineffable Ananda I had years af-
terwards, — but what it brought was an inexpressible Peace, a
stupendous silence, an infinity of release and freedom. I lived in
that Nirvana day and night before it began to admit other things
into itself or modify itself at all, and the inner heart of experience,
a constant memory of it and its power to return remained until in
the end it began to disappear into a greater Superconsciousness
from above. But meanwhile realisation added itself to realisation
and fused itself with this original experience. At an early stage
the aspect of an illusionary world gave place to one in which
illusion' is only a small surface phenomenon with an immense
Divine Reality behind it and a supreme Divine Reality above it
and an intense Divine Reality in the heart of everything that had
seemed at first only a cinematic shape or shadow. And this was

1 In fact it is not an illusion in the sense of an imposition of something baseless and
unreal on the consciousness, but a misinterpretation by the conscious mind and sense
and a falsifying misuse of manifested existence.
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no reimprisonment in the senses, no diminution or fall from
supreme experience, it came rather as a constant heightening
and widening of the Truth; it was the spirit that saw objects, not
the senses, and the Peace, the Silence, the freedom in Infinity re-
mained always with the world or all worlds only as a continuous
incident in the timeless eternity of the Divine.

Now that is the whole trouble in my approach to Maya-
vada. Nirvana in my liberated consciousness turned out to be
the beginning of my realisation, a first step towards the complete
thing, not the sole true attainment possible or even a culminating
finale. It came unasked, unsought for, though quite welcome. I
had no least idea about it before, no aspiration towards it, in fact
my aspiration was towards just the opposite, spiritual power to
help the world and do my work in it, yet it came — without even
a “May I come in” or a “By your leave”. It just happened and
settled in as if for all eternity or as if it had been really there
always. And then it slowly grew into something not less but
greater than its first self! How then could I accept Mayavada or
persuade myself to pit against the Truth imposed on me from
above the logic of Shankara?

But I do not insist on everybody passing through my ex-
perience or following the Truth that is its consequence. I have
no objection to anybody accepting Mayavada as his soul’s truth
or his mind’s truth or their way out of the cosmic difficulty. I
object to it only if somebody tries to push it down my throat
or the world’s throat as the sole possible, satisfying and all-
comprehensive explanation of things. For it is not that at all.
There are many other possible explanations; it is not at all satis-
factory, for in the end it explains nothing; and it is— and must
be unless it departs from its own logic — all-exclusive, not in the
least all-comprehensive. But that does not matter. A theory may
be wrong or at least one-sided and imperfect and yet extremely
practical and useful. That has been amply shown by the history
of science. In fact a theory whether philosophical or scientific is
nothing else than a support for the mind, a practical device to
help it to deal with its object, a staff to uphold it and make it
walk more confidently and get along on its difficult journey. The
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very exclusiveness and one-sidedness of the Mayavada make it
a strong staff or a forceful stimulus for a spiritual endeavour
which means to be one-sided, radical and exclusive. It supports
the effort of the Mind to get away from itself and from Life
by a short cut into superconscience. Or rather it is the Purusha
in Mind that wants to get away from the limitations of Mind
and Life into the superconscient Infinite. Theoretically, the most
radical way for that is for the mind to deny all its perceptions
and all the preoccupations of the vital and see and treat them as
illusions. Practically, when the mind draws back from itself, it
enters easily into a relationless peace in which nothing matters —
for in its absoluteness there are no mental or vital values —and
from which the mind can rapidly move towards that great short
cut to the Superconscient, mindless trance, susupti. In propor-
tion to the thoroughness of that movement all the perceptions
it had once accepted become unreal to it — illusion, Maya. It is
on its road towards immergence.

Mayavada, therefore, with its sole stress on Nirvana, quite
apart from its defects as a mental theory of things, serves a great
spiritual end and, as a path, can lead very high and far. Even, if
the Mind were the last word and there were nothing beyond it
except the pure Spirit, I would not be averse to accepting it as
the only way out. For what the mind with its perceptions and
the vital with its desires have made of life in this world, is a very
bad mess, and if there were nothing better to be hoped for, the
shortest cut to an exit would be the best. But my experience is
that there is something beyond Mind; Mind is not the last word
here of the Spirit. Mind is an ignorance-consciousness and its
perceptions cannot be anything else than either false, mixed or
imperfect — even when “true”, a partial reflection of the Truth
and not the very body of Truth herself. But there is a Truth-
Consciousness, not static only and self-introspective, but also
dynamic and creative, and I prefer to get at that and see what
it says about things and can do rather than take the short cut
away from things offered as its own end by the Ignorance.
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[ do not think . . . that the statement of supra-intellectual things
necessarily involves a making of distinctions in the terms of the
intellect. For, fundamentally, it is not an expression of ideas
arrived at by speculative thinking. One has to arrive at spiritual
knowledge through experience and a consciousness of things
which arises directly out of that experience or else underlies or
is involved in it. This kind of knowledge, then, is fundamentally
a consciousness and not a thought or formulated idea. For in-
stance, my first major experience — radical and overwhelming,
though not, as it turned out, final and exhaustive — came after
and by the exclusion and silencing of all thought — there was,
first, what might be called a spiritually substantial or concrete
consciousness of stillness and silence, then the awareness of some
sole and supreme Reality in whose presence things existed only
as forms but forms not at all substantial or real or concrete;
but this was all apparent to a spiritual perception and essential
and impersonal sense and there was not the least concept or
idea of reality or unreality or any other notion, for all concept
or idea was hushed or rather entirely absent in the absolute
stillness. These things were known directly through the pure
consciousness and not through the mind, so there was no need of
concepts or words or names. At the same time this fundamental
character of spiritual experience is not absolutely limitative; it
can do without thought, but it can do with thought also. Of
course, the first idea of the mind would be that the resort to
thought brings one back at once to the domain of the intellect
—and at first and for a long time it may be so; but it is not my
experience that this is unavoidable. It happens so when one tries
to make an intellectual statement of what one has experienced;
but there is another kind of thought that springs out as if it
were a body or form of the experience or of the consciousness
involved in it— or of a part of that consciousness —and this
does not seem to me to be intellectual in its character. It has
another light, another power in it, a sense within the sense. It
is very clearly so with those thoughts that come without the
need of words to embody them, thoughts that are of the nature
of a direct seeing in the consciousness, even a kind of intimate
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sense or contact formulating itself into a precise expression of
its awareness (I hope this is not too mystic or unintelligible); but
it might be said that directly the thoughts turn into words they
belong to the kingdom of intellect — for words are a coinage
of the intellect. But is it so really or inevitably? It has always
seemed to me that words came originally from somewhere else
than the thinking mind, although the thinking mind secured hold
of them, turned them to its use and coined them freely for its
purposes. But even otherwise, is it not possible to use words for
the expression of something that is not intellectual? Housman
contends that poetry is perfectly poetical only when it is non-
intellectual, when it is nonsense. That is too paradoxical, but I
suppose what he means is that if it is put to the strict test of the
intellect, it appears extravagant because it conveys something
that expresses and is real to some other kind of seeing than that
which intellectual thought brings to us. Is it not possible that
words may spring from, that language may be used to express
—at least up to a certain point and in a certain way — the
supra-intellectual consciousness which is the essential power of
spiritual experience? This however is by the way — when one
tries to explain spiritual experience to the intellect itself, then it
is a different matter. 14 January 1934

You ask me whether you have to give up your predilection for
testing before accepting and to accept everything in Yoga a priori
— and by testing you mean testing by the ordinary reason. The
only answer I can give to that is that the experiences of Yoga be-
long to an inner domain and go according to a law of their own,
have their own method of perception, criteria and all the rest of it
which are neither those of the domain of the physical senses nor
of the domain of rational or scientific enquiry. Just as scientific
enquiry passes beyond that of the physical senses and enters
the domain of the infinite and the infinitesimal about which the
senses can say nothing and test nothing — for one cannot see or
touch an electron or know by the evidence of the sense-mind
whether it exists or not or decide by that evidence whether the
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earth really turns round the sun and not rather the sun round the
earth as our senses and all our physical experience daily tell us
— so the spiritual search passes beyond the domain of scientific
or rational enquiry and it is impossible by the aid of the ordinary
positive reason to test the data of spiritual experience and decide
whether those things exist or not or what is their law and nature.
As in science, so here you have to accumulate experience on ex-
perience following faithfully the methods laid down by the Guru
or by the systems of the past, you have to develop an intuitive
discrimination which compares the experiences, see what they
mean, how far and in what field each is valid, what is the place
of each in the whole, how it can be reconciled or related with
others that at first sight seem to contradict it, etc. etc. until you
can move with a secure knowledge in the vast field of spiritual
phenomena. That is the only way to test spiritual experience.
I have myself tried the other method and found it absolutely
incapable and inapplicable. On the other hand if you are not
prepared to go through all that yourself — as few can do except
those of extraordinary spiritual stature — you have to accept the
leading of a Master, as in science you accept a teacher instead of
going through the whole field of science and its experimentation
all by yourself — at least until you have accumulated sufficient
experience and knowledge. If that is accepting things a priori,
well, you have to accept a priori. For I am unable to see by what
valid tests you propose to make the ordinary reason the judge
of what is beyond it.

You quote the sayings of Vivekananda and Kobiraj Gopi-
nath. Is this Kaviraj the disciple of the Jewel Sannyasi or is
he another? In any case, I would like to know before assign-
ing a value to these utterances what they actually did for the
testing of their spiritual perceptions and experiences. How did
Vivekananda test the value of his spiritual experiences — some
of them not more credible to the ordinary mind than the trans-
lation through the air of Bijoy Goswami’s wife to Lake Manas
or of Bijoy Goswami himself by a similar method to Benares? I
know nothing of Kobiraj Gopinath, but what were his tests and
how did he apply them? What were his methods? his criteria? It
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seems to me that no ordinary mind could accept the apparition
of Buddha out of a wall or the half hour’s talk with Hayagriva
as valid facts by any kind of testing. It would either have to
accept them a priori or on the sole evidence of Vivekananda
which comes to the same thing or to reject them a priori as
hallucinations or mere mental images accompanied in one case
by an auditive hallucination. I fail to see how it could “test”
them. Or how was I to test by the ordinary mind my experience
of Nirvana? To what conclusion could I come about it by the aid
of the ordinary positive reason? How could I test its validity? I
am at a loss to imagine. I did the only thing I could, — to accept
it as a strong and valid truth of experience, let it have its full
play and produce its full experiential consequences until I had
sufficient Yogic knowledge to put it in its place. Finally, how
without inner knowledge or experience can you or anyone else
test the inner knowledge and experience of others?

8 November 1934

One may be aware of the silent static self without relation
to the play of the cosmos. Again, one may be aware of the
universal static self omnipresent in everything without being
supra-sensuously awake to the movement of the dynamic visva-
prakrti. The first realisation of the Self or Brahman is often
a realisation of something that separates itself from all form,
name, action, movement, exists in itself only, regarding the cos-
mos as only a mass of cinematographic shapes unsubstantial and
empty of reality. That was my own first complete realisation of
the Nirvana in the Self. That does not mean a wall between Self
and Brahman, but a scission between the essential self-existence
and the manifested world. 9 March 1936

Don’t you think your realisation of the Self helped you in your
crucial moments of struggle, kept up your faith and love?

That has nothing to do with love. Realisation of Self and love
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of the personal Divine are two different movements.

My struggle has never been about the Self. All that is per-
fectly irrelevant to the question which concerns the Bhakta’s love
for the Divine.

The sweet memory of that experience of the Self must have
sustained you.

There was nothing sugary about it at all. And I had no need to
have any memory of it, because it was with me for months and
years and is there now though in fusion with other realisations.

We poor people in dark times which pay us frequent visits,
fall back on our petty capital of Ananda, even on some of
your jokes, to fortify ourselves. If such things can bring back
a momentary wave of love and devotion, restored faith, how
much would decisive experience not do?

My point is that there have been hundreds of Bhaktas who have
the love and seeking without any concrete experience, with only
a mental conception or emotional belief in the Divine to support
them. The whole point is that it is untrue to say that one must
have a decisive or concrete experience before one can have love
for the Divine. It is contrary to the facts and the quite ordinary
facts of the spiritual experience. 17 March 1936

I quite agree with you in not relishing the idea of another attack
of this nature. I am myself, I suppose, more a hero by necessity
than by choice —1I do not love storms and battles — at least on
the subtle plane. The sunlit way may be an illusion, though I
do not think it is— for I have seen people treading it for years;
but a way with only natural or even only moderate fits of rough
weather, a way without typhoons surely is possible — there
are so many examples. giT T¥FIdC may be generally true and
certainly the path of laya or nirvana is difficult in the extreme
to most (although in my case I walked into nirvana without
intending it or rather nirvana walked casually into me not so
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far from the beginning of my Yogic career without asking my
leave). But the path need not be cut by periodical violent storms,
though that it is so for a great many is an obvious fact. But even
for these, if they stick to it, I find that after a certain point
the storms diminish in force, frequency, duration. That is why I
insisted so much on your sticking — for if you stick, the turning-
point is bound to come. I have seen some astonishing instances
here recently of this typhonic periodicity beginning to fade out
after years and years of violent recurrence. 22 January 1937

No aspiration, no nothing — says your teaching.

Never taught anything of the kind. I got the blessed Nirvana
without even wanting it. Aspiration is first or usual means, that
is all. 13 April 1937

I myself had my experience of Nirvana and silence in the Brah-
man, etc. long before there was any knowledge of the overhead
spiritual planes; it came first simply by an absolute stillness and
blotting out as it were of all mental, emotional and other in-
ner activities — the body continued indeed to see, walk, speak
and do its other business but as an empty automatic machine
and nothing more. I did not become aware of any pure “I”
—nor even of any self, impersonal or other, — there was only
an awareness of That as the sole Reality, all else being quite
unsubstantial, void, non-real. As to what realised that Reality, it
was a nameless consciousness which was not other than That;
one could perhaps say this, though hardly even so much as this,
since there was no mental concept of it, but no more. Neither
was [ aware of any lower soul or outer self called by such and
such a personal name that was performing this feat of arriving
at the consciousness of Nirvana. Well then, what becomes of

2 Mark that I did not think these things, there were no thoughts or concepts nor did they
present themselves like that to any Me; it simply just was so or was self-apparently so.
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your pure “I” and lower “I” in all that? Consciousness (not this
or that part of consciousness or an “I” of any kind) suddenly
emptied itself of all inner contents and remained aware only of
unreal surroundings and of Something real but ineffable. You
may say that there must have been a consciousness aware of
some perceiving existence, if not of a pure “I”, but, if so, it was
something for which these names seem inadequate.

22 July 1937

Sri Aurobindo has no remarks to make on Huxley’s comments
with which he is in entire agreement. But in the phrase “to its
heights we can always reach” very obviously “we” does not
refer to humanity in general but to those who have a sufficiently
developed inner spiritual life.” It is probable that Sri Aurobindo
was thinking of his own experience. After three years of spiritual
effort with only minor results he was shown by a Yogi the way
to silence his mind. This he succeeded in doing entirely in two
or three days by following the method shown. There was an
entire silence of thought and feeling and all the ordinary move-
ments of consciousness except the perception and recognition
of things around without any accompanying concept or other
reaction. The sense of ego disappeared and the movements of
the ordinary life as well as speech and action were carried on
by some habitual activity of Prakriti alone which was not felt
as belonging to oneself. But the perception which remained saw
all things as utterly unreal; this sense of unreality was over-
whelming and universal. Only some undefinable Reality was
perceived as true which was beyond space and time and uncon-
nected with any cosmic activity but yet was met wherever one

3 In his book The Perennial Philosophy (London: Chatto and Windus, 1946, p. 74),
Aldous Huxley quoted and commented on the following passage from Sri Aurobindo’s
Life Divine, pp. 13-14: “The touch of Earth is always reinvigorating to the son of
Earth, even when he seeks a supraphysical Knowledge. It may even be said that the
supraphysical can only be really mastered in its fullness — to its heights we can always
reach — when we keep our feet firmly on the physical. ‘Earth is His footing,” says the
Upanishad whenever it images the Self that manifests in the universe.” — Ed.
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turned. This condition remained unimpaired for several months
and even when the sense of unreality disappeared and there was
a return to participation in the world-consciousness, the inner
peace and freedom which resulted from this realisation remained
permanently behind all surface movements and the essence of
the realisation itself was not lost. At the same time an experience
intervened; something else than himself took up his dynamic ac-
tivity and spoke and acted through him but without any personal
thought or initiative. What this was remained unknown until Sri
Aurobindo came to realise the dynamic side of the Brahman, the
Ishwara and felt himself moved by that in all his Sadhana and
action. These realisations and others which followed upon them,
such as that of the Self in all and all in the Self and all as the
Self, the Divine in all and all in the Divine, are the heights to
which Sri Aurobindo refers and to which he says we can always
rise; for they presented to him no long or obstinate difficulty.
The only real difficulty which took decades of spiritual effort
to carry out towards completeness was to apply the spiritual
knowledge utterly to the world and to the surface psychological
and outer life and to effect its transformation both on the higher
levels of Nature and on the ordinary mental, vital and physical
levels down to the subconscience and the basic Inconscience and
up to the supreme Truth-consciousness or Supermind in which
alone the dynamic transformation could be entirely integral and
absolute. 4 November 1946

Silence, Thought and Action

While at the top of the staircase, after leaving my letter for
you, I felt an intense force of thought coming in. I felt it in the
head — but as if it was an open space.

That is a liberation, if completed. Since 1908 when I got the
silence, I never think with my head or brain — it is always in the
wideness generally above the head that the thoughts occur.

17 October 1933
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Is what I feel really yogic emptiness or has my mind mis-
understood it? It has lasted for a long time. In other people, I
believe, it only lasts for a day or two.

When I got the emptiness, it lasted for years. Whatever else
came, came in the emptiness and I could at any time withdraw
from the activity into the pure silent peace. 21 September 1934

You write: “When I got the emptiness, it lasted for years.
Whatever else came, came in the emptiness. . . .” In my case,
I do not see anything coming in. It remains always the same,
or grows. But of course it may be preparing the nature for a
higher descent.

I had the sheer emptiness with nothing in it for many months
together. It is not emptiness really — for there is no such thing
as emptiness — but the pure experience of the Self. Your mind
accustomed to all sorts of movements looks at it in a negative
way, that is all. 22 September 1934

I found it difficult to read, because the higher consciousness
was trying to come down and I felt much pressure on the head.

It ought to be possible to read with the inner consciousness
looking on and, as it were, seeing the act of reading. In the
condition of absolute inner silence I was making speeches and
conducting a newspaper, but all that got itself done without
any thought entering my mind or the silence being in the least
disturbed or diminished. 27 October 1934

Sometimes I feel a sort of void, as if T was just an immobile
statue. My mind, life and body are emptied of energy. As a
result I find it almost impossible to work.

What you describe is not at all a drawing away of life-energy;
it is simply the effect of voidness and stillness caused in the
lower parts by the consciousness being located above. It is quite
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consistent with action, only one must get accustomed to the idea
of the possibility of action under these conditions. In a greater
state of emptiness I carried on a daily newspaper and made a
dozen speeches in the course of three or four days — but I did
not manage that in any way; it happened. The Force made the
body do the work without any inner activity.

[ am not able to distinguish this voidness caused by the draw-
ing of life-energy and that produced by a spiritual emptiness.

The drawing of the life-energy leaves the body lifeless, helpless,
empty and impotent, but it is attended by no experience except
a great suffering and unease sometimes. 13 May 1936

You had the emptiness for several years together. But yours
seemed to be of a different kind than mine. For you could use
it as a wall against anything undesirable.

I never used it as a wall against anything. You seem to know
more about my sadhana than I do. 4 June 1936

I believe I have as many hours of hard external work to do as
almost anyone in the Asram and I am not aware that I have any
leisure or spend even the very short time I have for concentration
in a blissful quietism communing with the silent Brahman. Even
my concentration is of the nature of action and it is not an airy
quietistic contemplation as your informants seem to imagine.

I may add that I have not spent my life shouting down the
quietistic ideal and sadhana without knowing why they followed
it. All the experiences that the quietistic sadhana can give, I
have had, the realisation of the featureless Parabrahman, Maya,
Sunya, the illusoriness of the world, the Akshara Purusha. I
know also perfectly well why they turned away from the world
and have gone through all the million difficulties which they did
not care to face. None of the difficulties of which you enumerate
one or two are strange to me — only I did not put the blame of
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them on anybody or on the Yoga and I overcame them.
Anybody can do the quietistic Yoga, who wants to do it. But
if anyone imagines that they [the quietistic yogas] are easy and
that these difficulties do not occur there or that the sadhakas of
these paths are all of them perfected saints free from the human
passions and defects which you see here among the sadhakas, he
is labouring under a great delusion. No path of Yoga is easy and
to imagine that by leaving the world and plunging inside oneself
one automatically shuffles off the vital and external nature is
an illusion. If T ask you to develop equanimity and egolessness
by work done with opening to the Divine, it is because it is so
that I did it and it is so that it can best be done and not by
retiring into oneself and shutting oneself away from all that can
disturb equanimity and excite the ego. As for concentration and
perfection of the being and the finding of the inner self, I did as
much of it walking in the streets of Calcutta to my work or in
dealing with men during my work as alone and in solitude.*

4 This incomplete letter-draft was not sent in this form to the intended recipient. It was
written sometime in the mid-1930s. — Ed.



Experiences in Alipur Jail
1908-1909

Pain and Ananda

As for divine rapture, a knock on head or foot or elsewhere can
be received with the physical Ananda of pain or pain + Ananda
or pure physical Ananda — for I have often, quite involuntarily,
made the experiment myself and passed with honours. It began,
by the way, as far back as in Alipur jail when I got bitten in my
cell by some very red and ferocious looking warrior ants and
found to my surprise that pain and pleasure are conventions
of our senses. But I do not expect that unusual reaction from
others. And I suppose there are limits, e.g. the case of a picketer
in Madras or Dr. Noel Paton. In any case, this way of having
rapture is better off the list and the Lilliputian doorway [against
which the correspondent bumped himself] was not a happy
contrivance. 13 February 1932

The Principle of Levitation

You told me [in a private interview]: “I haven’t had the experi-
ence of levitation itself but an experience I had could not have
been true if there was no levitation.” Could you kindly tell me
what the experience was if, that is, it is tellable. I remember
X once told me that it was at Alipur you found your body in
equilibrium in a lifted angle. Is that it?

There were other things but not at present tellable! You can
put it like this. “I take levitation as an acceptable idea, because
I have had myself experience of the natural energies which if
developed would bring it about and also physical experiences
which would not have been possible if the principle of levitation
were untrue.” 11 March 1943
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Opening to Painting

I can quite understand that the inner knowledge comes with
the growth and heightening of consciousness. But what about
the outer knowledge — what we ordinarily call knowledge?

The capacity for it can come with the inner knowledge. E.g. 1
understood nothing about painting before I did Yoga. A mo-
ment’s illumination in Alipur jail opened my vision and since
then I have understood with the intuitive perception and vision.
I do not know the technique of course but I can catch it at once
if anybody with knowledge speaks of it. That would have been
impossible to me before. 29 December 1934

Don’t be desperate about your incapacity as a connoisseur of
painting. I was worse in this respect, knew something about
sculpture, but blind to painting. Suddenly one day in the Alipur
jail, while meditating saw some “pictures” on the wall of the
cell and lo and behold, the artistic eye in me opened and I knew
all about painting except of course the more material side of the
technique. I don’t always know how to express though, because
I lack the knowledge of the proper expressions, but that does
not stand in the way of a keen and understanding appreciation.
So, there you are. All things are possible. 25 July 1936

Contact with Vivekananda

I was wondering if you had seen or met Vivekananda some-
where.

No, not in the body. My contact with him was in the jail when
he was speaking with me for about 15 days, giving me the first
insight into the Intuition plane (not the intuitive mind which is
mental and not supramental) as the first opening to Supermind.

21 October 1934
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If it is not indiscreet would you ask Sri Aurobindo if it is true
that in 1909 — in Alipore jail — seven years after his death —
Swami Vivekananda came to him, not in vision, but in actual
fact, to ask him to continue the work, that he had not yet

finished?

Sri Aurobindo says that Vivekananda came to him not in a visible
form but as a presence which was with him for a fortnight during
which V. spoke certain things about the processes of the higher
Truth-Consciousness.' 21 December 1938

L This reply was written by the Mother at Sri Aurobindo’s dictation or under his
instructions. — Ed.
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The Early Years in Pondicherry
1910-1926

Sitting on the Path?

It is not clear what your Guru meant by my sitting on the path;
that could have been true of the period between 1915 and 1920
when I was writing the Arya, but the sadhana and the work
were waiting for the Mother’s coming. In 1923 or 1924 I could
not be described as sitting on the path, so far as the sadhana was
concerned, but it may perhaps be only a metaphor or symbol
for the outward form of the work not yet being ready. The
statement about my having gone too high to redescend for work
in the world was made in almost the identical terms by another
Yogi also; it referred to my condition at the time and cannot be
taken as anything more. 16 September 1935

Seeking the Way

X seems to have told Y that the old sadhaks, who were here
before the Mother took up the work in 1926, had many expe-
riences of Cosmic Consciousness, etc., meaning to convey that
their sadhana was much better and more serious than what
people are doing now.

Before the Mother came all were living in the mind with only
some mental realisations and experiences. The vital and every-
thing else were unregenerated and the psychic behind the veil.
I am not aware that anyone of them at that time entered the
cosmic consciousness. At that time I was still seeking my way
for the transformation and the passage to the supramental (all
the part of the Yoga that goes beyond the ordinary Vedanta)
and acted very much on a principle of laissez faire with the
few sadhaks who were there. X is one of those who have never
ceased regretting that laissez faire — he regrets the vital liberty
and absence of discipline they then had. 27 July 1934



The Realisation
of 24 November 1926

Descent of the Overmind

Ever since I came here this time I have been experiencing a
very intense atmosphere, a very strong pressure, similar in
intensity and depth to what I felt in 1926 (months of October
to December). It appears to me that the Supermind is about
to descend a second time. Is this an entirely wrong feeling on
my part or there is some truth in it, if not the full truth?

There is some truth in it — but the descent in 1926 was rather of
the Overmind, not of the Supermind proper. 21 August 1935

The Significance of the 24th November

Today I shall request you to “stand and deliver” on a different
subject. What is exactly the significance of the 24th of Novem-
ber? Different people have different ideas about it. Some say
that the Avatar of the Supramental plane descended in you.

Rubbish! whose imagination was that?

Others say that you were through and through overmental-
ised.

Well, it is not quite the truth, but nearer to the mark.

I myself understood that on that day you achieved the Super-
mind.

There was never any mention of that from our side.

If you did not achieve the Supermind at that time, how is it
possible for you to talk about it or know anything about it?
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Well, Pm hanged. You can’t know anything about a thing before
you have “achieved” it?

Because I have seen it and am in contact with it, O logical
baby that you are! But achieving it is another business.

But didn’t you say that some things were getting supramen-
talised in parts?

Getting supramentalised is one thing and the achieved supra-
mental is another.

You have unnerved a lot of people by that statement that you
haven’t achieved the supermind.

Good Lord! And what do these people think I meant when I
was saying persistently that I was trying to get the supermind
down into the material? If I had achieved it on Nov. 24. 1926,
it would have been there already for the last nine years, isn’t it?

X seems to have declared on that day that you had conquered
sleep, food, disease and death. On what authority did she
proclaim it then?

I am not aware of this gorgeous proclamation. What was said
was that the Divine (Krishna or the Divine Presence or whatever
you like) had come down into the material. It was also pro-
claimed that I was retiring — obviously to work things out. If
all that was achieved on the 24th [November] 1926, what on
earth remained to work out, and if the Supramental was there,
for what blazing purpose did I need to retire? Besides are these
things achieved in a single day? If X said anything like that she
must have been in a prophetic mood and seen the future in the
present!

I have stood, but I have not delivered. I had time for standing
a moment, but none for a delivery — however pregnant my mind
or my overmind may be. But really what a logic! One must
become thoroughly supramental first (achieve supermind) and
then only one can begin to know something about supermind?
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Well! However if I have time one day, I will deliver — for
evidently with such ideas about, an éclaircissement is highly
advisable. 29 August 1935

What exactly is the significance of the 24th November? Over-
mental, supramental realisation or what? You say it was some-
thing like the descent of Krishna in the material. Some say the
descent was in you but you are not matter, are you? Not very
clear.

Why not? Why can’t I be matter? or represent it at least? At
least you will admit that I have got some matter in me and
you will hardly deny that the matter in me is connected or even
continuous (in spite of the quantum theory) with matter in gen-
eral? Well, if Krishna or the Overmind or something equivalent
descended into my matter with an inevitable extension into con-
nected general Matter, what is the lack of clarity in the statement
of a descent into the material? 15 September 1935

Some say November 24th is a day of victory. By that some
mean that the Supermind (supramental consciousness) de-
scended into the physical consciousness of Sri Aurobindo.
Others say it was the coming down of Krishna into the physical
consciousness. If it was the descent of Krishna, does that mean
the descent of the supramental light?

Krishna is not the supramental light. The descent of Krishna
would mean the descent of the Overmind Godhead preparing,
though not itself actually bringing, the descent of Supermind and
Ananda. Krishna is the Anandamaya, he supports the evolution
through the Overmind leading it towards his Ananda.

I believe that on the 24th November Sri Aurobindo realised
that the Mother is the Divine Consciousness and the Force.

No. I knew that long before. 2 November 1935
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I knew that Krishna is not the Supermind. But because some
say it was the descent of the supramental light and some say
it was the descent of Krishna, I asked you to make it clear to
me. What I wanted to know was whether the 24th November
was the descent of the supramental light or of Krishna’s light.
Why are we observing the 24th as a special day?

It was the descent of Krishna into the physical.

I do not know the significance of the 24th November 1926;
some say it is the immortality day while others say it was the
descent of Krishna’s personality.

It has nothing to do with immortality. It is the descent of Krishna.
13 November 1935

[A disciple of Sri Aurobindo’s wrote an article on the signif-
icance of the realisation of 24 November 1926, in which he
quoted the following passage from The Life Divine:]

In order that the involved principles of Overmind and
Supermind should emerge from their veiled secrecy, the
being and powers of the superconscience must descend
into us and uplift us and formulate themselves in our
being and powers; this descent is a sine qua non of the
transition and transformation.’

[The disciple concluded:] This is referred to in the Vedas as the
birth of the gods in men, devanar janimani; Sri Aurobindo re-
gards it as indispensable for supramental realisation on earth.
It was this that occurred on the 24th November, 1926, and
it is only then that Sri Aurobindo started his Ashram, being
sure that with the cooperation of the gods the supermind can
descend upon earth.

What happened on the 24th November prepared the possibility
of this descent and on that day he retired into seclusion and
entered into deep and powerful meditation. 20 November 1950

1 Sri Aurobindo, The Life Divine, volume 22 of THE COMPLETE WORKS OF SRI
AUROBINDO, pp. 955-56.
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Sadhana on the Physical Level

Last night during my meditation I saw a cat — probably one
of the Mother’s cats, the one which sleeps on the staircase —
come and enter the room where I was meditating. But I at
once opened my eyes. Would you very kindly let me know the
meaning of this cat and why I opened my eyes.

If it is the cat Bushy, she has some strange connection with the
siddhi in the physical consciousness. It was she who ushered us
into our present house running before us into each room. The
change to this house marked the change from the sadhana on
the vital to the sadhana on the physical level.' 7 July 1936

Bringing Down the Powers of Transformation

Once X said about Y that the Mother had said that she was a
“Vedic Goddess” — that is, Saraswati or another.

I never heard of this Vedic Goddess affair before. There was a
time when the Mother was trying to bring down certain powers
in the sadhaks here, but there was never any question of the
Saraswati power in Y. 6 October 1934

Come down, Sir,— for heaven’s sake give us something and
make life more substantial and concrete. I am really beginning
to doubt that things like divine Love, Knowledge, etc. can be
brought down in me.

In the old days long before you came® plenty of things were

1 Sri Aurobindo and the Mother moved into 28 rue Francois Martin, the “Meditation
House”, on 7 February 1927. — Ed.

2 The recipient of this letter first visited the Ashram in 1930 and came to stay in 1933,
—Ed.
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brought down — including the love. Hardly one could bear it
and even then only in a small measure. Is it any better now,
I wonder? It does not look like it. That is why I want the
supermind first,— and especially the peace, the balance in an
intensity unshakable. There are several who have been trying
to push on with the intensities, but —. Well, let us hope for the
best. For God’s sake, peace, balance, an unshakable supramental
poise and sanity first. Ecstasies and intensities of other kinds can
come afterwards. 8 April 1935

The Creation Postponed

[ have answered the actual points in your letter separately, on the
letter itself. But there is besides one thing that you must under-
stand clearly. Things are no longer what they were before, when
you were last here.’> At that time the Mother was bringing down
a rapid (collective as well as individual) transformation and cre-
ation into the mental, vital and physical planes from above, by
the power of a supramental Light and Force acting through the
higher illumined mind and the psychic being. For that purpose
she was calling down beings of a higher plane (like the one
of which you speak) as an indispensable aid in that process. All
went on well enough so long as the work was on the mental, psy-
chic and higher vital levels. But as soon as it began in the lower
vital, it appeared at once that the lower vital and physical nature
of human beings (at least of those here) was too small, obscure
and full of rebellious impurities to admit of so great a working.
One after another failed in the test and you were among the first
to fall. The creation had to be postponed, the process changed,
and, instead of doing all from above, it became necessary to
come down into the lower vital and material nature for a long,
slow, patient and difficult work of opening and change.*

This is the sadhana that has been going on here. Are you
prepared for this opening and change which needs an absolute

3 The recipient of this letter lived in the Ashram between October 1926 and March
1927, before going away for two and a half years. — Ed.
4 Compare the letter of 18 October 1934 on pages 330-32. — Ed.
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sincerity and a work in which there is no room for pretence, self-
deception or a half-hearted will? You are very evidently deep
down in your lower vital and material self, “cooped up” there;
but you seem to have been fairly content and self-satisfied in this
dark and unswept lodging. Talk of surrender or a mere idea or
tepid wish for integral consecration will not do; there must be
the push for a radical and total change.

It is not by taking a mere mental attitude that this can be
done or even by any number of inner experiences which leave
the outer man as he was. It is this outer man who has to open,
to surrender and to change. His every least movement, habit,
action has to be surrendered, seen, held up and exposed to the
divine Light, offered to the divine Force for its old forms and
motives to be destroyed and the divine Truth and the action of
the transforming consciousness of the Divine Mother to take
their place.

If you want to make any progress while you are here, you
will first have to realise how much time you have lost and how
far you are from this. Afterwards, you will have to see whether
you can light a fire of aspiration strong enough to burn up all
that is unclean and obscure in you. Then only can you speak of
the transformation of your lower vital nature.

29 September 1929



General Remarks
on the Sadhana of the 1930s

“A Far Greater Truth”

In a letter dated November 1928, you speak of “a far greater
Truth than any yet realised on the earth”. Does this mean that
the realisation of the Divine which this world is witnessing at
present in the person of Sri Aurobindo eclipses the Light of
all the previous Divine Descents of which humanity is aware?
Or, is it to be construed as meaning that Sri Aurobindo does
not call himself the Avatar but the Divine, having realised the
Divine on earth?

“A far greater Truth” has nothing to do with Avatarhood or
anything of the kind. I meant by it the descent of the supramen-
tal Consciousness upon earth; all truths below the supramental
(even that of the highest spiritual on the mental plane, which is
the highest that has yet manifested) are either partial or relative
or otherwise deficient and unable to transform the earthly life,
they can only at most modify and influence it. The supermind
is the last Truth-consciousness of which the ancient seers spoke;
there have been glimpses of it till now, sometimes an indirect
influence or pressure, but it has not been brought down into the
consciousness of the earth and fixed there. To bring it down is
the aim of our Yoga. 25 April 1930

In spite of his very deep respect for Sri Aurobindo, X holds the
view that the earth did previously attain to the Supramental
Consciousness. We reject any such suggestion.

Werite to them that it is better not to enter into sterile intellectual
discussions. The intellectual mind cannot even realise what the
supermind is; what use, then, can there be in allowing it to
discuss what it does not know? It is not by reasoning, but by
constant experience, growth of consciousness and widening into
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the Light that one can reach those higher levels of consciousness
above the intellect from which one can begin to look up to the
Divine Gnosis. These levels are not yet the supermind, but they
can receive something of its knowledge.

As to X’s statement I do not catch what he means by pre-
viously, unless he means that the Vedic Rishis attained to the
supermind for the Earth. But that is precisely what they failed to
do or perhaps did not even attempt. They tried to rise individ-
ually to the supramental plane, but they did not bring it down
and make it a permanent part of the earth consciousness. Even
there are verses of the Upanishad in which it is hinted that it is
impossible to pass through the gates of the Sun (the symbol of
Supermind) and yet retain an earthly body. It was because of this
failure that the spiritual effort of India culminated in Mayavada.
Our Yoga is a double movement of ascent and descent; one rises
to higher and higher levels of consciousness, but at the same
time one brings down their power not only into mind and life,
but in the end even into the body. And the highest of these levels,
the one at which it aims is the supermind. Only when that can
be brought down is a divine transformation possible in the earth
consciousness. 5 May 1930

Sadhana for the Earth Consciousness

Does not the “earth consciousness” include all humanity? And
also animals, the vegetable and mineral kingdoms, etc.? Will
the higher consciousness be established only in a few people?

Yes, all that is the earth consciousness — mineral = matter, veg-
etable = the vital-physical creation, animal = the vital creation,
man = the mental creation. Into the earth consciousness so lim-
ited to mind, vital, matter has to come the supramental creation.
Necessarily at first it cannot be in a great number — but even if
it is only in a few at first, that does not mean that it will have
no effect on the rest or will not change the whole balance of the
earth-nature. 3 May 1933
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What is the earth consciousness? Is it Cosmic Matter? Or only
this globe?

The consciousness of this Earth alone. There is a separate global
consciousness of the earth (as of other worlds) which evolves
with the evolution of life on the planet. 29 July 1933

Is the establishment of the supramental activity in the earth
consciousness a separate process from its establishment in
individuals?

It is first through the individual that it becomes part of the earth
consciousness and afterwards it spreads from the first centres
and takes up more and more of the global consciousness till it
becomes an established force there. 29 July 1933

The spiritual work of Krishna, Ramakrishna, Vivekananda
and others achieved nothing permanent.

Whose work? So far as bringing in spiritual forces goes, I sup-
pose their work was fairly successful.

I am not aware that Ramakrishna or any other of those you
speak of wanted to change the earth consciousness — they were
concerned to raise people out of it, not to bring down anything
into it, except spiritual force for personal salvation.

Are we to expect the same results for us — unsteadiness, fall
and fiasco?

It does not matter very much what you expect. It depends on

whether the greater consciousness can be brought down and

fixed here (as mind fixed itself in the vital life of earth) or not.
4 January 1934

It seems to me that the purpose of the supramental yoga is
to dissipate ignorance from the entire cosmos and remove the
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darkness of earthly nature, in order to make the divine life
possible.

Not from the entire cosmos — from the earth consciousness, —
because the earth is the place of evolution.

Through the descent and manifestation of the supermind, a
new race will be born — a new creation. But what exactly will
this new creation be?

The supramental being on earth, as man is the mental being, the
animal the vital etc. 8 May 1934

When I hear people talking about the supramental descent
it makes me somewhat sceptical. They expect that when the
descent happens everything will soon be spiritualised and even
in the most outward political life all that is now wrong will
immediately be set right. Such expectations create a great
curiosity and flutter.

All that is absurd. The descent of the supramental means only
that the Power will be there in the earth consciousness as a
living force just as the thinking mental and the higher mental
are already there. But an animal cannot take advantage of the
presence of the thinking mental Power or an undeveloped man of
the presence of the higher mental Power — so too everybody will
not be able to take advantage of the presence of the supramental
Power. I have also often enough said that it will be at first for
the few, not for the whole earth, — only there will be a growing
influence of it on the earth life. 15 December 1934

Do you seriously want me to swallow this mountainous
absurdity that any man can be made a Krishna or a Sri
Aurobindo, any woman a Mother, any X a Tyagaraj, any Y a
Tansen, any Z a Shakespeare, any A a Raphael, any B a Vyasa
or a Valmiki? . ..

I have never said any or all of these things. These egoistic terms
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are not those in which I think any more than these egoistic
ambitions are those in which my vital moves. It is a higher
Truth I seek, whether it makes men greater or not is not the
question but whether it will give them truth and peace and light
to live in and make life something better than a struggle with
ignorance and falsehood and pain and strife. Then even if they
are less great than the men of the past, my object will have been
achieved. For me mental conceptions cannot be the end of all
things. I know that the supermind is a truth.

You really want me to swallow this even if I suffocate? Your
logical proposition is “Everything is possible”, but this makes
all human experience look so hopeless, so childish and so
frightening. It is difficult to believe that any amount of the
divine force will turn a C into a Sri Aurobindo or a D into a
Sri Mira. I am not joking. I mean it.

You do not seem to have followed the sense of my reason-
ing very well —perhaps because I clothe my arguments with
E in a tone of humour.! You have taken my humorous com-
ment about Muthu with a portentous seriousness — if you re-
ally are not joking: but I suppose you are in spite of your
disclaimer.

It is not for personal greatness that I am seeking to bring
down the supermind. I care nothing for greatness or littleness in
the human sense. I am seeking to bring some principle of inner
Truth, Light, Harmony, Peace into the earth consciousness —1I
see it above and know what it is—1 feel it overgleaming my
consciousness from above and I am seeking to make it possible
for it to take up the whole being into its own native power,
instead of the nature of man continuing to remain in half-light,
half-darkness. I believe the descent of this Truth opening the
way to a development of divine consciousness here to be the final
sense of the earth-evolution. If greater men than myself have not
had this vision and this ideal before them, that is no reason why
I should not follow my Truth-sense and Truth-vision. If human

1 See the letters of 9 and 10 February 1935 on pages 402-10. — Ed.
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reason regards me as a fool for trying to do what Krishna did
not try, I do not in the least care. There is no question of C or D
or anybody else in that. It is a question between the Divine and
myself — whether it is the Divine Will or not, whether I am sent
to bring that down or open the way for its descent or at least
make it more possible or not. Let all men jeer at me if they will
or all Hell fall upon me if it will for my presumption,—1 go
on till I conquer or perish. This is the spirit in which I seek the
supermind, no hunting for greatness for myself or others. (This
is not to be circulated.) 10 February 1935

Your “superman” reminds me of an interesting debate we
had. Some people ridicule us for our aspiration after super-
manhood. They say it is not a sober aspiration. We don’t even
have the divine realisation, and we want the supramental! I
replied that it is Sri Aurobindo who wants the supermind for
us.

By divine realisation is meant the spiritual realisation — the re-
alisation of Self, Bhagavan or Brahman on the mental-spiritual
or else the overmental plane. That is a thing (at any rate the
mental-spiritual) which thousands have done. So it is obviously
easier to do than the supramental. Also nobody can have the
supramental realisation who has not had the spiritual. So far
your opponent is right.

They say that one must see what one is aspiring for. When
our movements and consciousness are as externalised as they
are, what is the point of aspiring for the Supermind? But I
don’t see why I shouldn’t aspire for the highest, in spite of
my weaknesses. We rely on the Divine Grace. It is the central
sincerity that is needed.

It is true that neither can be got in any effective way unless the
whole being is turned towards it—unless there is a real and
very serious spirit and dynamic reality of sadhana. So far you
are right and the opponent also is right.

It is true that I want the supramental not for myself but for
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the earth and souls born on the earth, and certainly therefore I
cannot object if anybody wants the supramental. But there are
the conditions. He must want the Divine Will first and the soul’s
surrender and the spiritual realisation (through works, bhakti,
knowledge, self-perfection) on the way. So there everybody is
right.

Any flaws in my argument?

The central sincerity is the first thing and sufficient for an as-
piration to be entertained, — a total sincerity is needed for the
aspiration to be fulfilled. Amen! 15 April 1935

If it is reasonable for those who follow other gurus to expect
divine realisation — that is, union with the spiritual conscious-
ness —is it not reasonable for us here to expect something
beyond that — assuming you intend to give it and we truly
follow your lead? The answer to this depends, I believe, on
whether it is your intention to give the supramental for others
after achieving it yourself.

I have no intention of achieving the supramental for myself only
—1I am not doing anything for myself, as I have no personal
need of anything, neither of salvation (Moksha) nor supramen-
talisation. If I am seeking after supramentalisation, it is because
it is a thing that has to be done for the earth consciousness
and if it is not done in myself, it cannot be done in others. My
supramentalisation is only a key for opening the gates of the
supramental to the earth consciousness; done for its own sake,
it would be perfectly futile. But it does not follow either that if or
when I become supramental, everybody will become supramen-
tal. Others can so become who are ready for it, when they are
ready for it — though of course the achievement in myself will be
to them a great help towards it. It is therefore quite legitimate to
have the aspiration for it — provided (1) one does not make too
personal or egoistic an affair of it turning it into a Nietzschean
or other ambition to be a superman, (2) one is ready to undergo
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the conditions and stages needed for the achievement, (3) one is
sincere and regards it as part of the seeking for the Divine and
a consequent culmination of the divine Will in one and insists
on no more than the fulfilment of that Will whatever it may be,
psychisation, spiritualisation or supramentalisation. It should be
regarded as the fulfilment of God’s working in the world, not as
a personal chance or achievement. 20 April 1935

I have been pondering over your letter [pp. 346—47]. I trust I
have grown wiser, not less so as a result of the irony in your
letter in regard to us mental beings. But you have expressed
yourself, willy-nilly, in the language which the mental has
invented after all. So you are in no less of a fix than L.

Why should I be in a fix for that? I use the language of the mind
because there is no other which human beings can understand,
— even though most of them understand it badly. If I were to use
a supramental language like Joyce, you would not even have the
illusion of understanding it; so, not being an Irishman, I don’t
make the attempt. But of course anyone who wants to change
earth-nature must first accept it in order to change it. To quote
from an unpublished poem of my own:

He who would bring the heavens here
Must descend himself into clay
And the burden of earthly nature bear

And tread the dolorous way.? 73 August 1935
ugus

Would you say something in brief about how the Supermind
works on the earth consciousness in order to transform it?

No. I have never written on that except in Arya and do not
propose to start now. It would be mere words to the mind which
would be likely to make its own wrong constructions about it.

2 Lines from “A God’s Labour”, in Collected Poems, volume 2 of THE COMPLETE
WORKS OF SRI AUROBINDO, p. §34. — Ed.
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The sadhak should first get the higher consciousness down and
know something by experience of the higher planes before trying
to know what is the Supermind. 10 January 1936

Somewhere you said that it would be sufficient for most sa-
dhaks to become psychicised. This would mean that only a
very few will be able to reach the Intuition and fewer still the
Overmind. If this is so, who will be able to reach the Super-
mind and how will it be established in the earth consciousness?

Well, what I meant is that taking in view their present nature
the psychisation would be a big change that is quite enough
for them to concentrate on. To aim at the Intuition plane or
Overmind now would be useless. But the result of psychisation
of the whole nature is not small; it can bring about or embrace
most of what have been celebrated as the great spiritual reali-
sations. Only these are got by a sort of reflection in the human
consciousness (mind, life, body), not by a permanent ascension
of the consciousness to the highest planes or a permanent descent
from above. There are upgoings and downflowings from there
only. If that much is gained one may think of the rest afterwards.
On the other hand there are others in whom there is the clear
possibility of rising above after a sufficient psychisation (when
completed) of the being and then these two things go on together
— psychisation and spiritualisation of the being, the latter pro-
cess opening up the highest planes entirely. 29 September 1936

If the preparatory work for the supramental descent into the
earth consciousness goes on so slowly, will it not be years
before the earth consciousness is wholly transformed?

There is no proposal to transform the whole earth consciousness
— it is simply to introduce the supramental principle there which
will transform those who can receive and embody it.

16 December 1936
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Descent and the Supramental Yoga

Was there not anything like descents of peace in Ramakrishna
or Chaitanya? It seems like they had intense realisations and
visions and depths of Samadhi, but we do not read of their
having descents of peace. Perhaps their realisations brought
with them the peace and Light during Samadhi or intense
emotional moments, so that it was not particularly noted —
and for supporting and stabilising all that, there must have
been a basis of calm and peace.

It happens that people may get the descent without noticing
that it is a descent because they feel the result only. The ordinary
Yoga does not go beyond the spiritual mind — people feel at
the top of the head the joining with the Brahman, but they
are not aware of a consciousness above the head. In the same
way in the ordinary Yoga one feels the ascent of the awakened
inner consciousness (Kundalini) to the brabmarandbra where
the Prakriti joins the Brahman-consciousness, but they do not
feel the descent. Some may have had these things, but I don’t
know that they understood their nature, principle or place in a
complete sadhana. At least I never heard of these things from
others before I found them out in my own experience. The reason
is that the old Yogins when they went above the spiritual mind
passed into samadhi, which means that they did not attempt to
be conscious in these higher planes — their aim being to pass
away into the Superconscient and not to bring the Supercon-
scient into the waking consciousness, which is that of my Yoga.

26 July 1935

We do not find the process of descent elsewhere —not in
Patanjali or Sankhya or Hathayoga, not even in the Upani-
shads that I have read. In the Tantras there is the rising of the
Kundalini but not the descent of peace or force. Why then do
people not recognise the newness of your Yoga?

They will perhaps say that there are “equivalents” in the old
things or if the descent is not spoken of as descent it still happens
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in the old Yogas. 21 March 1936

In other Yogas does the silence descend or is it rather the
mind that goes into the silence? It does not seem that there
is anything like a process of descent in Rajayoga or Vedan-
tic Jnanayoga. Moreover, in Rajayoga there is nowhere any
mention of silence in the waking consciousness — always it is
a question of going into Samadhi. In Jnanayoga, however, it
does seem as though the waking state becomes illumined and
full of peace and brabmananda.

I never heard of silence descending in other Yogas — the mind
goes into silence. Since however I have been writing of ascent
and descent, I have been told from several quarters that there is
nothing new in this Yoga — so I am wondering whether people
were not getting ascents and descents without knowing it! or at
least without noticing the process. It is like the rising above the
head and taking the station there — which I and others have ex-
perienced in this Yoga. When I spoke of it first, people stared and
thought I was talking nonsense. Wideness must have been felt in
the old Yogas because otherwise one could not feel the universe
in oneself or be free from the body consciousness or unite with
the Anantam Brahman. But generally as in Tantrik Yoga one
spoke of the consciousness rising to the Brahmarandhra, top
of the head, as the summit. Rajayoga of course lays stress on
Samadhi as the means of the highest experience. But obviously
if one has not the Brahmi sthiti in the waking state, there is
no completeness in the realisation. The Gita distinctly speaks of
being samahita (which is equivalent to being in samadhi) and
the Brahmi sthiti as a waking state in which one lives and does
all actions. 9 June 1936

Such a concrete process of ascent and descent could not have
escaped notice if other Yogis had it. They do mention a rising
of Kundalini to the Brahmarandhra. Why then do they not
mention a coming down of, say, a current of brahmananda
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or of light from the Brahmarandhra into the Kundalini to the
Muladhara? If we suppose they did not mention it because it
was a secret, then how could they mention the rising up of
the Kundalini? If there is nothing new in this Yoga, those who
believe so should quote something which is similar to descent
—either in Patanjali or the Hathayoga Pradipika or in the
Panchadashi and other Vedantic books wherein experiences
are mentioned.

So I have always thought. I explain this absence of the descent
experiences myself by the old Yogas having been mainly confined
to the psycho-spiritual-occult range of experience —in which
the higher experiences come into the still mind or the concen-
trated heart by a sort of filtration or reflection — the field of this
experience being from the Brahmarandhra downward. People
went above this only in samadhi or in a condition of static mukti
without any dynamic descent. All that was dynamic took place
in the region of the spiritualised mental and vital-physical con-
sciousness. In this Yoga the consciousness (after the lower field
has been prepared by a certain amount of psycho-spiritual-occult
experience) is drawn upwards above the Brahmarandhra to
ranges above belonging to the spiritual consciousness proper and
instead of merely receiving from there has to live there and from
there change the lower consciousness altogether. For there is a
dynamism proper to the spiritual consciousness whose nature is
Light, Power, Ananda, Peace, Knowledge, infinite Wideness and
that must be possessed and descend into the whole being. Oth-
erwise one can get mukti but not perfection or transformation
(except a relative psycho-spiritual change). But if I say that, there
will be a general howl against the unpardonable presumption of
claiming to have a knowledge not possessed by the ancient saints
and sages and pretending to transcend them. In that connection I
may say that in the Upanishads (notably the Taittiriya) there are
some indications of these higher planes and their nature and the
possibility of gathering up the whole consciousness and rising
into them. But this was forgotten afterwards and people spoke
only of the buddhi as the highest thing with the Purusha or Self
just above, but there was no clear idea of these higher planes.
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Ergo, ascent possibly to unknown and ineffable heavenly regions
in samadhi, but no descent possible — therefore no resource, no
possibility of transformation here, only escape from life and
mukti in Goloka, Brahmaloka, Shivaloka or the Absolute.

11 June 1936

What good is the dynamic descent if it needs years and years
merely to touch the heart centre? What exactly is this descent?

It is a thing which is new and has to be worked out by this
Yoga. 12 June 1936

The Supramental Yoga and Humanity

I can say little about the method he [Krishnaprem| speaks of for
getting rid of dead concepts. Each mind has its own way of mov-
ing. My own has been a sort of readjustment or rectification of
positions and I should rather call it discrimination accompanied
by a rearrangement of intuitions. At one time I had given much
too big a place to “humanity” in my scheme of things with a
number of ideas attached to that exaggeration which needed to
be put right. But the change did not come by doubt about what
I had conceived before, but by a new light on things in which
“humanity” automatically stepped down and got into its right
place and all the rest rearranged itself in consequence. But all
that is probably because I am constitutionally lazy (in spite of
my present feats of correspondence) and prefer the easiest and
most automatic method possible. I have a suspicion however
that Krishnaprem’s method is essentially the same as mine, only
he does it in a more diligent and conscientious spirit. For his
remark about the concepts as flags and not the means of advance
seems to indicate that. 26 October 1934

I certainly hope to bring down an effective power of the Truth
which will replace eventually the Falsehood that has governed
the minds and hearts of men for so long. The liberation of a few
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individuals is a thing that is always possible and has always been
done — but, to my seeing, it cannot be the sole aim of existence.
Whatever the struggles and sufferings and blunders of humanity,
there is still in it an urge towards the Light, an impulse towards
a greater Truth not only of the soul but the life. If it has not been
done yet, it is surely because those who reached the Light and the
greater Truth, rested there and saw in it more a means of escape
for the soul than a means of transformation for the life. The
liberation of the spirit is necessary, nothing can be done without
it — but the transformation is also possible. 26 January 1935

I am disgusted with the world and would have preferred to
go away from it to some subtler existence had it not been for
your programme of changing the world and bringing some
better things into it. But does the world want to change and
buy your wares at the heavy cost of giving up all it is and has
and does?

It wants and it does not want something that it has not got. All
that the supramental could give, the inner mind of the world
would like to have, but its outer mind, its vital and physical do
not like to pay the price. But after all I am not trying to change
the world all at once but only to bring down centrally something
into it it has not yet, a new consciousness and power.

31 July 1935

It seems that wherever one turns one sees the same humanity
— with all its ignorance and incapacity.

Of course. That’s what I have been telling you all along. It is not
without reason that I am eager to see something better in this
well-meaning but woe-begone planet. 3 August 1935

But you are surely mistaken in thinking that I said that we work
spiritually for the relief of the poor. I have never done that. My
work is not to intervene in social matters within the frame of the
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present humanity but to bring down a higher spiritual light and
power of a higher character which will make a radical change
in the earth consciousness. 22 December 1936

Physical Transformation

You have written that particular creations each have a begin-
ning and an end. Will there be an end to this creation even
after you manifest the Divine in the physical?

That is not a question of any importance, since the earth has
millions of years of life before it and, if the Divine creation
begins, it will develop at that time and itself decide the question.

Will anyone leave his body even after manifesting the Divine
in his physical body?

It will depend upon the person whether he wants to leave it or
not. 19 November 1933

You have said that the Overmind is not sufficient to deal with
the physical.® Does this mean that the physical is not liberated
or spiritualised even by the Overmind?

There is an inner liberation and a strong spiritualisation of the
mind and vital and a partial effect on the physical especially
the physical mind, but mostly subjective. A mixture of the Igno-
rance, or at the very least a limitation of the active Knowledge,
power, Ananda etc. remains always. At the same time if one
withdraws from the outward physical consciousness, one can
feel always the wide spiritual liberation, peace, living in the
silent Divine. 29 November 1933

Some say that Sri Aurobindo brought down the Supermind

3 See the letter of 20 November 1933 on pages 145 -46. — Ed.
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even into his physical cells and is only preparing others to
manifest it in them.

Some say it is not yet manifested in his physical cells but
he is bringing it down and only after he gets it fully will he
give it to others.

Some say that since 1927 he has been describing how his
body has been changing after the Supramental Light began to
come down, and so we have to think that the Supermind is
not yet manifested fully in his body.

Some say Sri Aurobindo normally lives in the Overmind
and whenever he wants he will go into the Supermind. . . .

These are questions and statements which people idly make as
a matter of talk. They do not even know what it means or what
is the difference between Supermind and Overmind. It is better
therefore to leave all such questionings alone at present.

circa 1935

Have you written anywhere what would be the nature of the
physical transformation?

I have not, I carefully avoided that ticklish subject.

What would it be like? Change of pigment? Mongolian fea-
tures into Aryo-Grecian? Bald head into luxuriant growth?
Old men into gods of eternal youth?

Why not seven tails with an eighth on the head — everybody
different colours, blue, magenta, indigo, green, scarlet, etc.; hair
luxuriant but vermilion and flying erect skywards; other details
to match? Amen. 15 September 1935

I have been thinking about the physiological chemistry of
transformation. It seems to me that there are two possibilities.
(1) The chemical composition of the body would remain the
same, but the chemicals would become more Peace-active,
Light-active, Force-active (radio-active, as they say). (2) The
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chemical composition of the blood, glands, secretions, ner-
vous materials would undergo a radical change, leading to a
complete, if gradual, transformation into a supramental body.

It has been the idea of many who have speculated on the subject
that the body of the future race will be a luminous body (corps
glorieux) and that might mean radio-active. But also it has to
be considered (1) that a supramental body must necessarily be
one in which the consciousness determines even the physical
action and reaction to the most material and these therefore are
not wholly dependent on material conditions or laws as now
known, (2) that the subtle process will be more powerful than
the gross, so that a subtle action of Agni will be able to do
the action which would now need a physical change such as
increased temperature. 18 November 1935

I agree that the action would not be “wholly dependent on
material conditions or laws as now known”, but that it will
necessarily change material conditions or laws. If this necessity
was not there, it could act under present conditions and laws
— but it doesn’t.

But how is it going to change material conditions and laws
without acting on the body as it is?

Will the “subtle action of Agni” take place in our present
bodies?

The subtle action of Agni is part of the workings of the Yoga-
shakti even now; only its action is at present for perfecting and
transformatory.

Certainly it is understood that “the subtle process will be
more powerful than the gross”, but will not the subtle process
change the present character of the gross process?

If the consciousness cannot determine the physical action and
reaction in the present body, if it needs a different basis, then that
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means this different basis must be prepared by different means.
By what means? Physical? The old Yogis tried to do it by phys-
ical tapasya; others by seeking the elixir of life etc. According
to this Yoga, the action of the higher Force and consciousness
which includes the subtle action of Agni has to open and prepare
the body and make it more responsive to Consciousness-Force
instead of being rigid in its present habits (called laws). But a
different basis can only be created by the supramental action
itself. What else but the supermind can determine its own basis?

20 November 1935

Either I have not been clear or you have missed my point.
What I meant is this: how is it possible for the Supramental
to act in the body with its present chemical and physiological
processes? A new composition and a new activity of various
organs will be the proper basis for a Supramental action — if
at all there is to be one.

What I did not understand is why the Supramental Force should
not act at all on the present basis of the body. That it cannot act
fully without changing many things is obvious.

You are evading the question of the physiological and chemical
side of the thing when you say, “What else but the supermind
can determine its own basis?” The real question is whether this
“own basis” will have a different character, chemical composi-
tion, physiochemical activity, etc. Do you mean to say that the
Supermind can work in ordinary bodies of ordinary people?

I did not intend to evade anything, except that in so far as I
do not yet know what will be the chemical constitution of the
changed body, I could not answer anything to that. That was
why I said it needed investigation.

I was simply putting my idea on the matter which has always
been that it is the supramental which will create its own physical
basis. If you mean that the supramental cannot fulfil itself in the
present body with its present processes that is true. The processes
will obviously have to be altered. How far the constitution
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of the body will be changed and in what direction is another
question. As I said it may become as you suggest radio-active:
Théon (Mother’s teacher in occultism) spoke of it as luminous,
le corps glorieux. But all that does not make it impossible for
the supramental to act in the present body for change. It is what
I am looking forward to at present.

Of course a certain preliminary transformation is necessary,
just as the psychic and spiritual transformation precedes the
supramental. But this is a change of the physical consciousness
down to the submerged consciousness of the cells so that they
may respond to higher forces and admit them and to a certain
extent a change or at least a greater plasticity in the processes.
The rules of food etc. are meant to help that by minimising obsta-
cles. How far this involves a change of the chemical constitution
of the body I cannot say. It seems to me still that whatever
preparatory changes there may be, it is only the action of the
supramental Force that can confirm and complete them.

21 November 1935

The Conquest of Death

In one of your talks in the early days you seem to have ac-
claimed yourself as immortal except under three conditions —
accident, poison or iccha mrtyu.

It must have been a joke taken as a self-acclamation. Or perhaps
what I said was that I have the power to overcome illness, but
accident and poison and the I.M. still remain as possible means
of death. Of course, the Mother and myself have hundreds of
times thrown back the forces of illness and death by a slight
concentration of force or even a use of will merely.

Another conviction which all of us share is that you could
never have any illness; but your eye problem, due to whatever
cause, has shattered it.

It is long since I have had anything but slight fragments of illness
— (e.g. sneezes, occasional twitches of rheumatism or neuralgia:
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but the last is mostly now outside the body and does not pen-
etrate) — with the exception of the eye and the throat (only
one kind of cough though, the others can’t come) which are
still vulnerable points. Ah yes, there is also prickly-heat; but
that has diminished to almost nothing these last years. There
is sometimes an attempt at headache, but it remains above the
head, tries to get in and then recedes. Giddiness also the same.
I don’t just now remember anything else. Those are the facts
about “having no illness”. As for the conclusion, well, you can
make a medical one or a Yogic one according to your state of
knowledge. 26 March 1935

From whatever you have said in joke or in earnest, it logically
follows that you are immortal. Because if you say that the
Supramental can alone conquer death, one who has become
that is evidently and consequently immortal. So if one is im-
mortal or has conquered death, no poison or accident can
affect him.

Your syllogism is:

“One who becomes supramental, can conquer death.
Sri Aurobindo has become supramental.
Sri Aurobindo has conquered death.”

1st premiss right; second premiss premature; conclusion at least
premature and in any case excessive, for “can conquer” is turned
into “has conquered” =is immortal. It is not easy, my dear doc-
tor, to be a logician; the human reasoning animal is always
making slight inaccuracies like that in his syllogisms which
vitiate the whole reasoning. This might be correct:

“One who becomes wholly supramental conquers death.
Sri Aurobindo is becoming supramental.
Sri Aurobindo is conquering death.”

But between “is conquering” and “has conquered” is a big dif-
ference. It is all the difference between present and future, logical
possibility and logical certitude.
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I hope I haven’t made a rigid mental conclusion.

The premiss is false. I have never said that [ am supramental —
I have always said that I have achieved the overmind and am
bringing down the supramental. That is a process and until the
process is complete it cannot be said that “I am supramental”.
Of course when I say “I” —1I mean the instrument —not the
Consciousness above or the Person behind which contain all
things in them. 27 March 1935

My logic again: Sri Aurobindo is bound to become wholly
supramental and is being supramentalised in parts. If that is
true — and it is — well, he can’t die till he is supramental —
and once he is so, he is immortal.

It looks very much like a non sequitur. The first part and the last
are all right — but the link is fragile. How do you know I won’t
take a fancy to die in between as a joke? 30 March 1935

By the way, none of those perverse “fancies” please. If at all
you think of going, let us know beforehand, so that we may
disappear before you!

Where would be the fun if I told you beforehand? However, 1
have no bad intentions for the moment. 31 March 1935



The Supramental Yoga
and Other Spiritual Paths

Indian Systems and the Cabbala

I do not think exact correlations can always be traced between
one system of spiritual and occult knowledge and another. All
deal with the same material, but there are differences of stand-
point, differences of view-range, a divergence in the mental idea
of what is seen and experienced, disparate pragmatic purposes
and therefore a difference in the paths surveyed, cut out or
followed; the systems vary, each constructs its own schema and
technique. I have looked at the diagrams you sent me; I do not
know whether I have grasped them rightly and many of the
details are not clear to me. I suppose however that the three
supernals are at the top, that the two below them (led to by
Justice and Prudence from the psychic centre) are mind-planes
or mind-centres, that Tiphareth in the middle is the psychic, the
three between it and the earth are vital planes. In the absence of
precise information I cannot carry the correlation farther.

Now as to the three Supernals. I do not quite understand
L.O.E.’s sentence about them — for she speaks of two only, the
real and higher man and the separated man. Should I under-
stand that these are the two on either side and that at the top
is the Divine? If not, which are they and what is the third?
In the ancient Indian system there is only one triune supernal,
Sachchidananda. Or if you speak of the upper hemisphere as
the supernal, there are three, Sat plane, Chit plane and Ananda
plane. The Supermind could be added as a fourth, as it draws
upon the other three and belongs to the upper hemisphere.
The Indian systems did not distinguish between the Overmind
and the Supermind, which is the reason why they got confused
about Maya (Overmind-Force), took it for the supreme creative
power and lost the secret of the transformation — although the
Vaishnava and Tantra Yogas groped to find it again and were
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sometimes on the verge of success. For the rest, this, I think, has
been the stumbling-block of all attempts at the discovery of the
dynamic divine Truth; I know of none that has not imagined, as
soon as it felt the Overmind lustres descending, that this was the
true illumination, the gnosis — with the result that they either
stopped short there and could get no farther, or else concluded
that this too was only Maya or Lila and that the one thing to do
was to get beyond it into the Supreme.

Again, what may be meant is rather the three fundamentals
of the present manifestation. In the Indian system, these are
Ishwara, Shakti and Jiva, or else Sachchidananda, Maya and
Jiva. But in our system which seeks to go beyond the present
manifestation, these could very well be taken for granted and,
looked at from the point of view of the planes of consciousness,
the three highest — Ananda (with Sat and Chit resting upon it),
Supermind and Overmind might be called the three Supernals.
My difficulty in correlating them with the three Cabbalistic su-
pernals is twofold. First, white may very well be the symbolic
hue of Sachchidananda, but black and grey have no suitability
for the two others; the symbol hue of Supermind is gold, and
Overmind, which is in contact with Supermind, has an iridescent
brilliance which is anything but grey. Unless we are to under-
stand it like the Christian mystics of the negative path (see the
Christa Seva Sangha journal) to whom the Divine is a supreme
Darkness and the plane of consciousness through which he is
reached a supreme Ignorance! Then again, here the Supermind
and Overmind would be parallel worlds (?), but in fact these two
are one above, one below the other, and you have to pass through
and beyond Overmind, if you would reach Supermind, while still
above and beyond Supermind are the worlds of Sachchidananda.

Tiphareth is certainly the psychic, not the emotional only. It
is central, (in our system the psychic stands behind the others,
supporting them from behind the heart-centre); it is also in direct
connection with all except the earth-centre (in ours it is not quite
so, but still in the earth consciousness the psychic is so covered
with the darkened vital that to get to it from the outer physical
consciousness you have usually to make your way through the
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covering vital). All this makes it pretty clear that Tiphareth is
either the psychic or else the psychic +the emotional plane or
centre.

You speak of the flaming sword and the gulf below the
Overmind. But is there a gulf — or any other gulf than human
unconsciousness? In all the series of the planes or grades of
consciousness there is nowhere any real gulf, always there are
connecting gradations and one can ascend from step to step.
Between the Overmind and the human mind there are a number
of more and more luminous gradations; but, as these are super-
conscient to human mind (except one or two of the lowest of
which it gets some direct touches) it is apt to regard them as a
superior Inconscience. So one of the Upanishads speaks of the
Ishwara consciousness as susupta, deep Sleep, because it is only
in Samadhi that man usually enters into it, so long as he does
not try to turn his waking consciousness into a higher state.

Finally, I may observe that the Cabbala system seems to
look at and describe the whole from a certain spiritual-mental
or spiritual-psychic view from below the supernals. This is quite
natural so long as we live in the human centres. There are two
systems, one concentric with the psychic at the centre; another
vertical, an ascension and descent, like a flight of steps, a se-
ries of superimposed planes with the Supermind + Overmind
as the crucial nodus of the transition beyond the human into
the Divine. In our system there are not multiple paths of inter-
connection, or rather there are, but these are a subsidiary and
not the central knowledge. For us there is one way, one path;
first, a conversion inwards, a going within to find the inmost
psychic being and bring it out to the front, disclosing at the
same time the inner mind, inner vital, inner physical parts of the
nature; next, an ascension, a series of conversions upwards and
a turning down to convert the lower parts. When one has made
the inward conversion, one psychicises the whole lower nature
so as to make it ready for the divine change. Going upwards,
one passes beyond the human mind and at each stage of the
ascent there is a conversion into a new consciousness and an
infusion of this new consciousness into the whole of the nature.
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Thus rising beyond intellect through illuminated higher mind to
the intuitive consciousness, we begin to look at everything not
from the intellect range or through intellect as an instrument,
but from a greater intuitive height and through an intuitivised
will, feeling, emotion, sensation and physical contact. So, pro-
ceeding from intuition to a greater overmind height, there is
a new conversion and we look at and experience everything
from the overmind consciousness and through a mind, heart,
vital and body surcharged with the overmind thought, sight,
will, feeling, sensation, play of force and contact. And the last
conversion is the supramental, for once there, once the nature is
supramentalised, we are beyond the Ignorance and conversion
of consciousness is no longer needed, though a farther divine
progression is still possible. 15 April 1931

The Path of the Vedic Rishis

In an article written by a Swami on your book The Riddle of
This World, he remarks that you have the boldness to say that
you have done what the Vedic Rishis could not do.

It is not I only who have done what the Vedic Rishis did not do.
Chaitanya and others developed an intensity of Bhakti which is
absent in the Veda and many other instances can be given. Why
should the past be the limit of spiritual experience?

19 December 1934

Is it a fact that some ancient sages and Rishis have taken birth
here in order to help your work?

If so, it is not a fact of much importance. 27 October 1935

Vedanta and Other Paths of Self-Realisation

The following doubt came to me: “Is not the realisation of
the Self sufficient? Hearing about your yoga, a Vedantin who
sought the Self might say that it was only because you had
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not reached the highest that you wanted to do something on
earth by means of the divine power, but that this aim had to
be rejected before one could reach the highest.”

These doubts come from the mind — for which action is inferior
to thought and thought itself something that comes out from the
Silence. It cannot understand the supramental view of things in
which there is no division or opposition between the Supreme
Existence and the supreme Power that sees, thinks, acts and
creates. 7 December 1933

I was reading in Paul Brunton’s A Search in Secret India about
certain yogis that he met. I don’t find anything new in them.
They just repeat the old yogas, and the old yogas stopped short
at self-realisation, which is not a very difficult stage.

Wonderful! The realisation of the Self which includes the lib-
eration from ego, the consciousness of the One in all, the es-
tablished and consummated transcendence out of the universal
Ignorance, the fixity of the consciousness in the union with the
Highest, the Infinite and Eternal is not anything worth doing or
recommending to anybody —is “not a very difficult stage”!

Nothing new? Why should there be anything new? The ob-
ject of spiritual seeking is to find out what is eternally true, not
what is new in Time.

From where did you get this singular attitude towards the
old Yogas and Yogis? Is the wisdom of the Vedanta and Tantra
a small and trifling thing? Have then the sadhaks of this Asram
attained to self-realisation and are they liberated Jivan-muktas
free from ego and ignorance? If not, why then do you say “it is
not a very difficult stage” “their goal is not high” “Is it such a
long process?”

I have said that this Yoga was “new” because it aims at a
change in this world and not only beyond it and at a supramental
realisation. But how does that justify a superior contempt for
the spiritual realisation which is as much the aim of this Yoga
as of any other?



The Supramental Yoga and Other Spiritual Paths 303

What I fail to comprehend is how they spend their whole lives
in the pursuit of self-realisation. Is it such a long process?

It is not a long process? The whole life and several lives more
are often not enough to achieve it. Ramakrishna’s guru took 30
years to arrive and even then he was not satisfied that he had
realised it.

I also read that some yogis like “the sage who never speaks”
remain in samadhi day and night, coming out of it only oc-
casionally for food. What do they do in such a long samadhi,
since their goal is not so high?

Do? why should he want to do anything if he was in the eternal
peace or Ananda or union with the Divine? If a man is spiritual
and has gone beyond the vital and mind, he does not need to be
always “doing” something. The self or spirit has the joy of its
own existence. It is free to do nothing and free to do everything
— but not because it is bound to action and unable to exist
without it.

Still harder is it to understand how a self-realised yogi can
help others. For self-realisation does not grant such powers.

Do you think that self-realisation is a tamasic state — a complete
incapacity and inertia? 13 April 1936

Do you think then that Yogis can attain a full self-realisation
without the help of the supramental planes?

Certainly they can realise the self. It is not at all necessary to go
to the supramental planes for that.

I see now that I had some fundamentally wrong ideas about
the old Yogas and Yogins. They were actually not my own but
borrowed from some sadhaks. Still I am not quite clear about
the old Yogas.

I have heard that people from outside often find the sadhaks
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here full of an insufferable pride and arrogance, looking on all
others outside as far below them! If it is so, it is a most foolish
and comically ridiculous attitude.

As for the depreciation of all the old Yogas as something
quite easy, unimportant and worthless, and the consequent de-
preciation of Buddha and Yajnavalkya and other great spiritual
figures of the past, is it not evidently absurd on the face of it?

When I asked, “What do they do?”, I did not mean physi-
cal or mental action. Rather I wanted to know if by merely
remaining in a samadhi of eternal Peace and Ananda, it is
possible to liberate oneself completely from the ego. Would
that bring about other necessary changes like purification and
transformation?

Without purification it is not possible to live always in the Brah-
man consciousness. While living in that Brahman consciousness
one is free from the sense of a separative ego. As for the trans-
formation of the nature, that is not their object.

My question was this: How can one bring down the higher
force and apply it to one’s nature if one remains in the imper-
sonal Peace or Ananda?

All that is not necessary for those who seek only liberation.
14 April 1936

When you write, “Certainly they can realise the self. It is not
at all necessary to go to the supramental planes for that” [p.
303], I suppose what you mean is that in such cases it is the
mind that realises the self; it is not an integral realisation. But
when the mind alone realises the self, the vital and physical
will constantly disturb it. A separation will become necessary.
But can they be separated without the help of the supramental
planes?

There are many planes above man’s mind — the supramental is
not the only one, and on all of them the self can be realised, —
for they are all spiritual planes.
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Mind, vital and physical are inextricably mixed together
only in the surface consciousness — the inner mind, inner vital,
inner physical are separate from each other. Those who seek
the self by the old Yogas separate themselves from mind, life
and body and realise the self apart from these things. It is per-
fectly easy to separate mind, vital and physical from each other
without the need of supermind. It is done by the ordinary Yogas.

The difference between this and the old Yogas is not that
they are incompetent and cannot do these things — they can do
them perfectly well — but that they proceed from realisation of
self to Nirvana or some Heaven and abandon life, while this
does not abandon life. The supramental is necessary for the
transformation of terrestrial life and being, not for reaching the
self. One must realise self first — only afterwards can one realise
the supermind.

If any Yogi can bring about this separation without the supra-
mental, that is really something. For here we are helped by the
supramental planes, sometimes there is even a direct action,
but still we find it difficult to detach our mind from the life
and body.

Who here has a direct action from the Supermind? It is the first
news | have of it. Even indirect action from the supramental
is rare. Whatever comes to most comes from the intermediate
planes. 16 April 1936

With your help I have been able to make this progress: what-
ever my state, I can rise into the higher consciousness and,
so long as I am inactive, remain there undisturbed by revolt,
resistance, impulses or desire.

The men who live in the Self are always there at all times.
Nothing in the outer nature can affect that.

You write, “Those who seek the self by the old Yogas sepa-
rate themselves from mind, life and body and realise the self
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apart from these things.” How do they manage to separate
themselves from mind, life and body so easily? Will not these
things interfere with their realisation? In allowing them to do
this, will not the mind, vital and physical have to withdraw
from their ordinary movements of tamas, rajas and sattwa?

Of course they will —it can only be prevented by the lower
movements if you assent to the lower movements; one who
refuses to accept them as his real being, can always withdraw
from them to the self. The movements of Nature become for
them an outer thing not belonging to their true being and having
no power to pull them down from it.

Is there any difference between our way of seeking the self and
that of the old Yogas?

Only that they often sought it by one line alone, the line varying
in different Yogas, while in ours it may come in several ways.

I suppose that one who wants to realise the self can only do it
by separating himself from mind, life and body.

Naturally.

You write, “It is perfectly easy to separate mind, vital and
physical from each other without the need of supermind” [p.
305]. But you should have seen that by “supramental planes” I
did not mean supermind, but any of the spiritual planes above
the mind. Is there no need of the higher spiritual planes for
separating the mind, vital and physical from one another?

Spiritual and supramental are not the same thing. The spiritual
planes from higher mind to Overmind are accessible to the old
sadhanas so there is no difficulty about that. If they were not
accessible there would have been no Yoga at all and no Yogis in
the past in India. 17 April 1936

It is not always discreet to speak of all these things to the vis-
itors who come here from abroad. X is a man with a trained
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intellect; he must be left to see for himself and judge. He has
a great respect for the Ramakrishna Mission as the creation of
Vivekananda and the continuer of the work of Ramakrishna and
for Europeans like him these metaphysical differences of opinion
— for so he would regard them — are of no importance, — it is
the opportunity for a spiritual approach to the Divine Reality
that they are looking for and all that opens the way commands
their respect. So, to lay emphasis on a difference with regard to
the doctrine or the exact course of the Path followed might in his
idea be a sign of a sectarian spirit. All ways lead to the Divine;
the importance for us of not subscribing to the Shankara idea is
that we need freedom to move towards the dynamic realisation
of the Divine in the world and the idea of the Great Illusion bars
the road to that. But for them the important thing is to reach the
Divine. It was therefore not at all useful to point the difference
before him at this time. 18 January 1937

Traditional Paths of Yoga

How is it that Patanjali has given such an unusual definition of
Yoga: yogascittavritinirodhah |Yoga Sutra 1.2]? Was “divine
union” not the aim of Yoga in those days?

Divine union, yes — but for the ascetic schools it was union with
the featureless Brahman, the Unknowable beyond existence or,
if with the Ishwara, still it was the Ishwara in a supracosmic
consciousness. From that point of view Patanjali’s aphorism is
sound enough. When he says Yoga, he means the process of
Yoga, the object which has to be kept in view in the process
— for by the cessation of cittavrtti one gets into samadhi and
samadhi is the only way of uniting solely and completely with
the Brahman beyond existence. 3 May 1933

There is a Sutra in Patanjali, pratibbadva sarvam [Yoga Sutra
3.34], on which Vivekananda comments: “Everything comes
to him [to a man with Pratibha] naturally without making
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Samyama.”! Is it that he brings the highest knowledge down
into the outer consciousness rather than being compelled to
go into Samadhi? But in that case he is probably aware of the
supermind.

It has nothing to do with the supermind, for nobody can be
aware of the supermind without opening the higher reaches
in him first—the supermind is superconscient to the human
consciousness. The man in question is in touch with the higher
consciousness, so he has not to put any kind of inner pressure on
himself to oblige the mind and other parts to admit the higher
state or movements — it needs only a turning of himself upward
or a slight movement of opening to set the higher consciousness
in motion and get results. This statement is of course true only
up to a certain point and within limits. If the same man wanted
to reach the supermind or transform his body it would not be
possible for that to come to him naturally. 4 June 1933

In the Sutra bbuvanajiianam surye sarryamat [Yoga Sutra
3.27], where does the knowledge of the worlds by Samyama
come from, and what has Surya to do with it?

Surya is the symbol of the Divine Light, the Divine Truth, ul-
timately of the Supermind. Samyama is a process of pressure
on the consciousness by which the secret Truth, the involved
intuition is released —so by a constant pressure on the con-
sciousness by which the Divine Truth is liberated the Knowledge
of the worlds can come. 4 June 1933

I suppose if some yogis outside the Asram heard about the
Supermind and the higher realms they would think that they
had passed these worlds or left them behind as a side-issue.
They might regard the idea of a divine manifestation as a
desire for Karma. Do you think there are any who have

1 Swami Vivekananda, Raja-Yoga, in The Complete Works of Swami Vivekananda,
vol. 1 (Calcutta: Advaita Ashrama, 1989), p. 280.
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enough plasticity to be prepared, at least theoretically, to ac-
cept Supermind and the possibility of its manifestation on
earth?

I doubt if there are many — they would give the answers you
suggest. As for Overmind and Intuition, there are some who are
in contact with these planes, I suppose. Those who live in them
must be very rare. 20 March 1934

There appears to be so much self-concentration in the people
of the world that hardly a few would think of doing this yoga.
Perhaps a larger number would go (and are going) for the
old Hathayoga and Rajayoga, which may bring some small
immediately satisfying result. Even of those who are sincere
truth-seekers, not many would be able to see the truth of our
yoga of transformation.

I suppose they are not intended to take it up — only an opening
can be given for those who want to rise into a somewhat higher
consciousness than they have now. 5 April 1934

Buddhism and Other Religions

I find it difficult to emerge from the peace I found in medi-
tation. How difficult it must be to come out of the peace of
Nirvana or Samadhi! I think that is why Yoga could not be
made dynamic up till now.

It is only because they make the peace an end, not, as we aim at
doing, a basis for the divine consciousness and all its dynamisms.
25 May 1933

It seems to me that there would hardly be any difference be-
tween the consciousness of peace, light, bliss and wideness in
Nirvana and in the transformed supramental status, except
perhaps in detail.

There is a great difference in consciousness, because Nirvana
means absorption into a static Brahman on the level of spiritual
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mind — the other would mean identification with the integral
Divine in the much higher Truth of Supermind.

It seems to me that the number of people in the world accepting
our Yoga of transformation would not be as large as those who
accepted Buddhism, Vedanta or Christianity.

Nothing depends on the numbers. The numbers of Buddhism
and Christianity were so great because the majority professed it
as a creed without its making the least difference to their external
life. If the new consciousness were satisfied with that, it could
also and much more easily command homage and acceptance
by the whole earth. It is because it is a greater consciousness, the
Truth-consciousness, that it will insist on a real change.

Since the spread of the Yoga throughout the world will proceed
slowly, its creations in art, literature, architecture, etc., may be
inferior to those of Buddhist, Christian and Muslim creators.

Your argument assumes that the greater consciousness will be
in its creations inferior to the inferior consciousness.

Ordinary people may obtain more immediate results from the
traditional systems than from our Yoga. Many may feel they
have benefited from the “miracles” these systems offer. In our
Yoga they would find the way closed for that. Naturally they
would shrink from it.

It would on the contrary be impossible for them not to feel that
a greater Light and Power had come on the earth.

Thus on the whole there would seem to be scope for very few

people in our Yoga, and the world would hardly interest itself

1n 1t.
How do you know that it will have no effect on the ordinary
people? It will inevitably increase their possibilities and even
though all cannot rise to the highest, that will mean a great
change for the earth. 29 April 1934
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Tibetan Yoga

The other day I read the book Tibetan Yoga and Secret Doc-
trines by W.Y. Evans-Wentz. . .. The following is an inter-
esting statement of his—not a text, but probably his own
understanding of the Mahayana: “So long as there is one
being, even the lowliest, immersed in suffering and sorrow,
or in Ignorance, there remains one note of disharmony which
cannot but affect all beings, since all beings are the One; and
until all are Liberated there cannot possibly be true Bliss for
any.”” The ideal is excellent, but I find it hard to swallow
the whole of this altruism. It looks like an exaggeration to
me because (1) it would not be possible to eliminate suffering
from, say, animals or men who have just begun their human
evolution and (2) true bliss cannot depend on the suffering or
liberation of others. . . .

Your objections are sound. It is the usual overstatement by which
the human mind tries to give an added and superlative force and
value to its ideas and tenets, but only succeeds in making them
vulnerable.

What the compassionate Bodhisattwa ought to do is to be-
come a superscientist and find some way of releasing atoms in
such style that the whole earth would be blown to smithereens
— this would release all beings on it from their sufferings. But
unfortunately the force of karma would, I suppose, create a new
earth and bring them all back there to suffer. So no release that
way either. Still it would give a respite during which he might
go to Nirvana and come back again when needed to repeat his
compassionate action.

“Until all are Liberated” implies that not a worm will remain
unliberated and then only will there be bliss. A grave difficulty
presents itself here — or rather a new idea never conceived
of by all the Upanishads — liberation for animals before they
reach a human incarnation. Would that liberation be the same

2 W. Y. Evans-Wentz, ed., Tibetan Yoga and Secret Doctrines, or Seven Books of
Wisdom of the Great Path, according to the Late Lama Kazi Dawa-Samdup’s English
Rendering (London: Oxford University Press, 1935), p. 11.
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as for humans or have a different set of codes? Will they get
liberation gratis by a free distribution from the Bodhisattwa?

Next, “since all beings are the One”. Is there any “the
One” in Buddhism? Do they admit any such thing? The author
seems to have got his information from authoritative sources
and texts, but he does not make it clear whether this “One”
is to be understood in the sense of a Cosmic Divine or a
Supracosmic.

Of course the animal difficulty is insuperable, because animals
must enter the human stage first before liberation — unless of
course either animals become humanised and begin talking and
thinking in philosophical terms (perhaps it will not be necessary
for them to write poetry and paint pictures or make music), or
else animals disappear altogether being no longer necessary to
the evolution.

About the One there are different versions. I just read some-
where that the Buddhist One is a Superbuddha from whom all
Buddhas come — but it seemed to me a rehash of Buddhism
in Vedantic terms born of a modern mind. The Permanent of
Buddhism has always been supposed to be Supracosmic and
Ineffable — that is why Buddha never tried to explain what it
was; for, logically, how can one talk about the Ineffable? It
has really nothing to do with the Cosmos which is a thing of
sanskaras and Karma.

Evans-Wentz writes: “According to the Buddha, the belief
that the soul (Skt. atma), as an eternally individualized, un-
changing, and indissoluble spiritual essence, is immortal, even
though its preexistence logically be admitted, mentally fetters
man and keeps him enslaved to the incessant round of births
and deaths. Not until man transcends this belief, in virtue of
Right Knowledge, can there come Liberation” [p. 4]. If belief
in the soul fetters man, what about the idea that the world is
full of misery and that karma bandhana keeps man bound to
the idea of misery and pain?

According to both Buddha and Shankara liberation means laya
of the individual in some transcendent Permanence that is not
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individualised — so logically a belief in the individual soul must
prevent liberation while the sense of misery in the world leads
to the attempt to escape.

This implies that those who believed in “Soul” never achieved
liberation. Was there no liberation before Buddha?

Buddha said he was repeating an ancient knowledge that had
existed before him and restoring its true form, so he evades this
objection.

At the same time, despite Buddha’s idea that belief in soul
fetters man, Buddhists are in some way compelled to believe
something like it. Evans-Wentz writes: “But the impersonal
consciousness-principle is not to be in any way identified with
the personality represented by a name, a bodily form, or a
sangsaric mind; these are but its illusory creations. It is in itself
non-sangsaric, being uncreated, unborn, unshaped, beyond
human concept or definition; and, therefore, transcending
time and space, which have only relative and not absolute
existence, it is beginningless and endless” [p. 5]. Whether by
pressure of arguments against the non-acceptance of soul,
or through modernisation, they have to accept some such
principle. The last sentence quoted above hardly differs from
the description of “soul”.

There is no difference between such a description and what is
meant by soul, except that it is called “impersonal” — but evi-
dently here impersonal is used as opposed to the thing dependent
on name, body and form, which is called personality. Europeans
especially, but also people without philosophic ideas would eas-
ily mistake this outward personality for the soul and then they
would deny the name of soul to the unborn and endless entity. Do
they then consider it as spirit or self — gtman? But the difficulty
is that the old Buddhists rejected the conception of atman also.
So we are left entirely at sea. The Nihilistic Buddhistic teaching is
plain and comprehensible that there is no soul, only a bundle of
Sanskaras continuing or a stream of them renewing themselves
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without dissolution (Nirvana). But this Mahayanist affair seems
a sort of loose and covert compromise with Vedanta.

Evans-Wentz writes: “There is ... according to Mahayanic
Buddhism . .. unending evolutionary progression; so that
Nirvana is to be regarded as a Spiritual Rest-House on the
Highway through Eternity” [p. 149]. And also: “Man, then
no longer man, will . . . help to fulfil the Law of the Higher
Evolution, of which Nirvana is but the beginning” [p. 12]. The
above indicate that Nirvana is not the final aim — but whether
this is a compromise with Vedanta or with modern ideas is very
doubtful. There is almost a contradiction with the following:

“When the Ignorance which was to be overcome hath
been dispersed, the effort to overcome it ceaseth, and the Path
cometh to an end and the Journey is completed.

“The Journeying having ceased, there is no place beyond
the ending of the Path to explore; and one obtaineth the
Supreme Boon of the Great Symbol, the Unabiding State of
Nirvana.”’

The two statements [i.e. the two sentences from Evans-Wentz’s
commentary and the two paragraphs from the Tibetan text| are
not only almost but absolutely contradictory. Nirvana cannot be
at once the ending of the Path with nothing beyond to explore
and yet only a rest house or rather the beginning of the Higher
Path with everything still to explore. I think that different views
of different Buddhist minds or schools must have been jum-
bled together without reconciliation. The reconciliation would
be that it is the end of the lower Path through the lower Nature
and the beginning of the Higher Evolution. In that case it would
accord exactly with the teaching of our Yoga.

It would seem that such a reconciliation would be impossible
unless someone had overpassed Nirvana or seen something of

3 These two paragraphs are from “The Epitome of the Great Symbol” as translated by
Lama Kazi Dawa-Samdup and Evans-Wentz and published in Tibetan Yoga and Secret
Doctrines, p. 149. — Ed.
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the Higher Evolution or Higher Nature. Perhaps the author
had some sort of insight, otherwise he could not state that
Nirvana is a spiritual rest-house and that there is a Higher
Evolution. For he writes: “The Great Ones and the Bodhi-
sattvas . . . renounce their right to pass on to a still Higher
Evolution and remain within the Cosmos for the good of all
sentient beings. It is these Bodhic Forces, thus active in the
Cosmos, which ... lead mankind, step by step, towards a
perfected social order on Earth” [p. 149]. This indicates that
they come down or back from Nirvana to lead mankind up to
Nirvana. Perhaps it would have been better if they had seen
something of the Higher Evolution and then come back to
perfect society on earth.

The phrase “to pass on” shows that what is meant by them is
an evolution not on earth but somewhere beyond, God knows
where. In that case Nirvana would be a place or world on the
way to other worlds and the soul evolves from one world to
another — e.g. from earth to Nirvana and from Nirvana to some
Beyond-Nirvana. This is an entirely European idea and it is most
unlikely that it was held by the Buddhists. The Indian idea was
that the evolution is here and even the Gods if they want to go
beyond their Godhead and get liberation have to come down on
earth for the purpose. It is the Western spiritualists and others
who think that the birth on earth is a stage of progress from
some place inferior to earth and after once being born on earth
one does not return but goes to some other world and remains
there till one can progress to some other better world and so on
and on and on and up and up and up as Ramsay MacDonald
would say. Again, this “perfected social order on Earth” is cer-
tainly not a Buddhist idea, the Buddhas never dreamed of it —
their preoccupation was with helping men towards Nirvana, not
towards a perfected order here. All that is a sheer contradiction
of Buddhism and smells Europe from 3 miles off.

Evans-Wentz writes: “Thus the Doctrine of the Shinyata,
underlying the whole of the Prajaa-Paramita, posits ... an
Absolute as inherent in phenomena; for the Absolute is the
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source and support of phenomena; and, in the last analysis
of things, by the Bodbi-illuminated mind, freed of Ignorance,
duality vanishes, and there remains but the One in All, the All
in One. ... This supreme doctrine of Emancipation may be
summarized by saying that all things are eternally immersed in
Nirvana . ..” [p. 351]. But how does the doctrine of Shunyata
posit an Absolute as the source and support of phenomena
and how does it allow a “One in All” or “All in One”?

The phrase “source and support of phenomena” sounds
like your Overmind, which is the support of the Cosmos. Per-
haps someone had some such perception while experiencing
the silence leading to Nirvana.

How is this Absolute different from the Absolute of the Vedanta?
or this emancipation different from the Vedantic mukti? If it
were so, there would never have been all this quarrel between
Buddhism and the Vedantic schools. It must be a new-fangled
version of Buddhism or else it was a later development in which
Buddhism reduced itself back to Adwaita.

The phrase “all things are eternally immersed in Nirvana”
seems to me at once bold and beautiful and gives an idea of the
Silence. From this it is clearer that the realisation of Nirvana,
if put in your terminology, is just the realisation of the Silence
behind the Cosmos — from which Overmind would be two or
three steps. But by “renouncing their right to pass on to a still
Higher Evolution™ they have managed to miss Overmind for
two or three thousand years.

Yes. But is this Higher Evolution really a Buddhistic idea or only
a European version of what Nirvana might be?

“Think not of the past. Think not of the future. Think not
that thou art actually engaged in meditation. Regard not the
Void as being Nothingness.

“At this stage do not attempt to analyse any of the im-
pressions felt by the five senses, saying, It is; it is not.” But at
least for a little while observe unbroken meditation, keeping
the body as calm as that of a sleeping babe, and the mind in
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its natural state [i.e. free of all thought-processes].” . . .

“Whatever thoughts, or concepts, or obscuring [or dis-
turbing] passions arise are neither to be abandoned nor
allowed to control one; they are to be allowed to arise without
one’s trying to direct [or shape] them. If one do no more than
merely to recognize them as soon as they arise, and persist in
so doing, they will come to be realized [or to dawn] in their
true [or void] form through not being abandoned.”*

“The Clear Light . . . symbolizes the unconditioned pure
Nirvanic Consciousness, the transcendent, Supramundane
Consciousness of a Fully Awakened One. It is a Mystic
Radiance of the Dharma-Kaya, of the Nirvanic Consciousness
free of all sangsaric or conditioned obscuration. It cannot be
described; It can only be known; and to know It is to know
the Thatness of all things. As being colourless, or without
qualities, It is the Clear Light; as being without limitations, It
is All-Pervading Intelligence; as being unknowable in terms of
sangsdgic consciousness, and without form, It is the Formless
Void.”

The extracts you have sent are very interesting and quite sound
— the processes recommended can, if one can carry them out,
help greatly in the quieting of the mind.

The Tibetan Nirvana as described in the last extract is very
much like the Tao of Laotse. It is more and more said now that
that is the real teaching of Buddha and of Buddhism.

People here became very enthusiastic about that book by
Evans-Wentz. But I think their reading of it may be a bit
uncritical. They found many things in it that are similar to our

4 These are the first and second to last of fourteen extracts from “The Epitome of
the Great Symbol” as translated by Dawa-Samdup and Evans-Wentz and published
in Tibetan Yoga and Secret Doctrines, pp. 119-39, which were typed and sent to Sri
Aurobindo by a correspondent. — Ed.

S This is the third of three extracts from Evans-Wentz’s commentary on texts published
in Tibetan Yoga and Secret Doctrines (p. 166). These were typed immediately after the
extracts mentioned in footnote 4 and sent along with them to Sri Aurobindo. The
correspondent did not mention that the first set of extracts were from the translation
and the second set from the commentary. — Ed.
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yoga, but they may be missing whatever defects or misrepre-
sentations the book may contain.

Somebody sent me some extracts about ways of meditation
which were good. There are elements in most Yogas which enter
into this one, so it is not surprising if there is something in
Buddhism also. But such notions as a Higher Evolution beyond
Nirvana seem to me not genuinely Buddhistic, unless of course
there is some offshoot of Buddhism which developed something
so interpreted by the author. I never heard of it as part of Bud-
dha’s teachings — he always spoke of Nirvana as the goal and
refused to discuss metaphysically what it might be.

12 July 1936

Theosophy

[ am reading Letters from the Masters of the Wisdom, a Theo-
sophical book. It seems like the principles are quite reasonable.
Only there is too much of Buddhism, which they seem to want
to make into a world cult.

It is a movement that has taken from each previous movement
European or Asiatic some of its knowledge and mixed it with
much error and imagination of a rather vital character. It is that
mixture and the mental character of its knowledge that prevent
it from being a sound thing. Many start with it, but have to leave
it if they want to get to real spiritual life and knowledge.

4 November 1933



Remarks on the Current State
of the Sadhana, 1931-1947

1931

I am surprised at Tagore’s remark’ about the two years; he must
have greatly misunderstood or misheard me. I did tell him that
I would expand only after making a perfect (inner) foundation
here, but I gave no date. I did give that date of two years long
before in my letter to Barin,” but I had then a less ample view
of the work to be done than I have now —and I am now more
cautious about assigning dates than I was once. To fix a precise
time is impossible except in the two regions of certitude — the
pure material which is the field of mathematical certitudes and
the supramental which is the field of divine certitudes. In the
planes in between where life has its word to say and things have
to evolve under shock and stress, Time and Energy are too much
in a flux and apt to kick against the rigour of a prefixed date or
programme. 16 August 1931

1932

You will say, “But at present the Mother has drawn back and it
is the supramental that is to blame, because it is in order to bring
down the supramental into matter that she retires.” The supra-
mental is not to blame; the supramental could very well have
come down into matter under former conditions, if the means
created by the Mother for the physical and vital contact had
not been vitiated by the wrong attitude, the wrong reactions in
the Asram atmosphere. It was not the direct supramental Force

1 Rabindranath Tagore remarked to someone in 1931 that Sri Aurobindo told him in
1928 that he would “expand” after two years. — Ed.

2 In a letter written in Bengali to his brother Barindra Kumar Ghose in 1920, Sri Auro-
bindo said that it might take him “another two years” to complete his sadhana. — Ed.
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that was acting, but an intermediate and preparatory force that
carried in it a modified Light derived from the supramental; but
this would have been sufficient for the work of opening the way
for the highest action, if it had not been for the irruption of these
wrong forces on the yet unconquered lower (physical) vital and
material plane. The interference was creating adverse possibili-
ties which could not be allowed to continue. The Mother would
not have retired otherwise; and even as it is it is not meant as an
abandonment of the field but is only (to borrow a now current
phrase from a more external enterprise) a temporary strategic
retirement, reculer pour mieux sauter. The supramental is there-
fore not responsible; on the contrary, it is the descent of the
supramental that would end all the difficulty. 12 January 1932

Our object is the supramental realisation and we have to do
whatever is necessary for that or towards that under the con-
ditions of each stage. At present the necessity is to prepare the
physical consciousness; for that a complete equality and peace
and a complete dedication free from personal demand or desire
in the physical and the lower vital parts is the thing to be estab-
lished. Other things can come in their proper time. What is the
real need now is not insistence on physical nearness, which is
one of those other things, but the psychic opening in the physical
consciousness and the constant presence and guidance there.

16 February 1932

If the attainment of supermind does not take us to the last
stage of perfection in the objective side of life, if even after
its attainment we have to satisfy ourselves with a little more
clarity with possibilities and probabilities (as you yourself have
said), how can it be called the last and the perfect truth?

I have never said that I wrote from the supermind, so the
question does not arise.

You seem to be very much in a hurry to get at the supermind.
I have said that it cannot be done like that, a patient preparation
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of the nature is needed and I am concerned with that now.

If divinisation of life keeps us in the same condition of death,
disease and physical incapacity, how can it be called divinisa-
tion at all?

What do you mean by divinisation of life? Death and disease
can only disappear by divinisation of the body — and that is not
yet here. 2 March 1932

I am not very impatient about the supermind, but the patient
preparation of the nature that you want will go on even if
other sides are developing.

I don’t know what you mean by developing sides. I am con-
cerned with preparing the nature for the supramental possibility
— however long that may take — and I have no time or energy
to waste on side issues. That preparation is the only thing I can
recommend to you; all the “sides” necessary will come with it.

I know that the supermind is not near and I know that I am
impatient — but not especially for supermind.

My answer stands.  have repeatedly said recently that we are try-
ing against great difficulties to bring down the supramental into
the physical plane. If the supramental were already there, the
body divinised, matter transformed, there would be no difficulty
and no need of the endeavour.

I would recall to you what I said in my letter to X° that
it was not the direct supramental Force which was working up
till now but a preparatory Force that carried in it a modified
Light derived from the supramental. The direct Force can begin
working only when the mind, vital and physical are sufficiently
ready. 3 March 1932

3 See the letter of 12 January 1932 on pages 319-20. — Ed.
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[ must remind you that I have been an intellectual myself and no
stranger to doubts — both the Mother and myself have had one
side of the mind as positive and as insistent on practical results
and more so than any Russell can be. We could never have been
contented with the shining ideas and phrases which a Rolland
or another takes for gold coin of Truth. We know well what is
the difference between a subjective experience and a dynamic
outward-going and realising Force. So although we have faith
— and who ever did anything great in the world without having
faith in his mission or the Truth at work behind him? — we do
not found ourselves on faith alone but on a great ground of
knowledge which we have been developing and testing all our
lives. I think I can say that I have been testing day and night
for years upon years more scrupulously than any scientist his
theory or his method on the physical plane. That is why I am not
alarmed by the aspect of the world around me or disconcerted
by the often successful fury of the adverse Forces who increase
in their rage as the Light comes nearer and nearer down to the
field of earth and Matter.

If I believe in the probability and not only the possibility, if
I feel practically certain of the supramental descent—1I do not
fix a date, — it is because I have my grounds for the belief, not
merely a faith in the air. I know that the supramental descent is
inevitable — I have faith in view of my experience that the time
can be and should be now and not in a later age.

But even if  knew it to be for a later time, I would not swerve
from my path or be discouraged or flag in my labour. Formerly I
might have been, but not now after all the path I have traversed.
When one is sure of the Truth, or even when one believes the
thing one pursues to be the only possible solution, one does not
stipulate for an immediate success, one travels towards the Light
taking as well worth facing every risk of the adventure. Still, like
you, it is now in this life that I insist on it and not in another or
in the hereafter. 30 August 1932



The Current State of the Sadhana, 1931-1947 323

I pray for the quiet strength, faith and wisdom I need to help
me pass over this exceedingly difficult period of worries and
unquietness and the feeling of physical unwellness and other
unpleasantnesses.

But those are the ideas and feelings that always rise up in you
when the adverse force presses on you and you give ear or
even partly listen to its suggestions. You yourself have given the
answer to it — the solutions suggested by these forces are not
solutions at all. No doubt, the period is very difficult, not only
for you but for everybody, — but the struggle in the material
plane was bound to be difficult and prolonged, it is the cause
of the whole problem, the critical stage of the whole action,
because the victory there would decide everything for good and
all. 24 November 1932

Is it possible for you to give us an idea when the supramental
descent will come to pass? Will it be within a decade? And will
the result of the completion of your yoga be, as I once asked
Mother also, a power to transform us in spite of ourselves?
Even at present your power does nothing else, but you leave
us still the possibility to resist.

I suppose the (vital’s) will to resist will disappear: I don’t know
about the date — dates are things that one ought not to fix too
rigidly; but I certainly hope we won’t have to wait for a decade!
Let us be more sanguine and put the beginning of the decade
and not its end as the era of the Descent. It is more likely then
to make haste. December 1932

1933

As for faith, you write as if I had never had a doubt or any
difficulty. I have had worse than any human mind can think of.
It is not because I have ignored difficulties, but because I have
seen them more clearly, experienced them on a larger scale than
anyone living now or before me that, having faced and measured
them, I am sure of the results of my work. Even if I still saw the
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chance that it might come to nothing (which is impossible), I
should go on unperturbed, because I would still have done to
the best of my power the work that I had to do and what is so
done always counts in the economy of the universe. But why
should I feel that all this may come to nothing when I see each
step and where it is leading and every week and day — once it
was every year and month and hereafter it will be every day and
hour — brings me so much nearer to my goal? In the way that
one treads with the greater Light above, even every difficulty
gives its help and has its value and the Night itself carries in it
the burden of the light that has to be.

As for your own case, it comes to this that experiences come
and stop, there are constant ups and downs, in times of recoil and
depression no advance at all seems to have been made, there is
as yet no certitude. So it was with me also, so it is with everyone,
not with you alone. The way to the heights is always like that
up to a certain point, but the ups and downs, the difficulties
and obstacles are no proof that it is a chimera to aspire to the
summits. S January 1933

I am afraid I cannot endorse your reading of the situation, at
least so far as the Mother and myself and the prospects of the
work are concerned. I can agree only that we have had a heavy
time of it recently and that there has been a strong attack on the
plane of the physical and material — but that (heavy attacks) is
a thing we have been accustomed to for the last 20 years and
it has never prevented us from making any necessary advance. I
have never had any illusions about the path being comfortable
and easy — I knew all along that the work could only be done if
all the essential difficulties rose and were faced — so their rising
cannot tire or dishearten me — whatever obstinacy there may
be in the difficulties whether our own or in the sadhaks or in
Nature. . . .

No, I am not tired or on the point of giving up. I have made
inwardly steps in front in the last two or three months which
had seemed impossible because of the obstinate resistance for
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years together and it is not an experience which pushes me to
despair and give up. If there is much resistance on one side, there
have been large gains on the other — all has not been a picture of
sterile darkness. You yourself are kept back only by the demon
of doubt which bangs on you each door as you are opening it —
you have only to set about resolutely slaying the Rakshasa and
the doors will open to you as they have done to many others
who were held up by their own mind or vital nature.

12 January 1933

When shall the victory of Supermind manifest on Earth?

One can only say that it advances, but to fix— or at least to
proclaim — a time is not permitted — for which there are many
good occult reasons. 23 March 1933

What are the conditions for the descent of the Higher Con-
sciousness in the Asram atmosphere? Or is it already there? Is
it good to call it down for all?

The Higher Consciousness is there already — it depends on the
sadhak how much (or little) he receives of it and in what way.
The supramental consciousness is not yet down in the material,
but it is no use calling that for all, — hardly anyone could receive
it at present. But up to just below that all is there. It is a question
of receiving, not of calling down, for that each has to open —
by whatever degrees — and call it into himself. 30 June 1933

Is it mostly the Mahasaraswati aspect of the Mother that
works in our sadhana here?

At present since the sadhana came down to the physical
consciousness — or rather it is a combination of Maheshwari-
Mahasaraswati forces. 25 August 1933
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You wrote to me yesterday, “Now there is a sufficient descent
of Light and Power.”* Does this show that the psychisation of
the sadhaks is advancing?

Yes, there has been some progress in that respect and all progress
in the psychic or spiritual consciousness of the sadhaks makes
the descent more easy. But the main cause is that the Overmind
principle which is the immediate secret support of the present
earth-nature with all its limitations is more and more undergoing
the pressure of the Supramental and letting through a greater
Light and Power. For so long as the Overmind intervenes (the
principle of the Overmind being a play of forces, each trying to
realise itself as the Truth) the law of struggle remains and with
it the opportunity for the adverse Forces. 10 November 1933

You say [in the preceding letter] that the Overmind, as a result
of a pressure of the Supramental, is “letting through a greater
Light and Power.” Does this mean that a greater spiritual
movement is going on at present in various places on earth
where the people are receiving the new Light and Power?

No. It is only here that it can act for the present — in the forces
outside, there is no preparation to receive it. 10 November 1933

No, the supramental has not descended into the body or into
matter — it is only at the point where such a descent has become
not only possible but inevitable —1I am speaking of course of
my own experience. But as my own experience is the centre and
condition of the rest, that is sufficient for the promise.

I am not able to answer your letter just now for it is full
of bristling questions, but I shall do it today —in the course
of the day. Only my difficulty is that you all seem to expect
some kind of miraculous faery-tale change and do not realise
that it is a rapid and concentrated evolution which is the aim of

4 See the letter of 9 November 1933 on page 640. — Ed.
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my sadhana and that there must be a process for it, a working
of the higher on the lower and a dealing with all the necessary
materials — not a sudden fiat of the Creator by which everything
is done on a given date. It is a suprarational but not an irrational
process. What is to be done, will happen — perhaps with a rush
even — but in a workmanlike way and not according to fancy.
However I will try to explain all that as far as possible —
in principle only of course —as far as it can be explained to
the physical mind which has not yet any notion of what the
supramental is. For the rest, I will try to meet the points you
make. 14 November 1933

As the moment of the possibility of the supramental Descent
grows nearer, these forces have become more eager to keep hold
on the Asram atmosphere and break the sadhana of anyone
they can touch. Their main aim is to get as many as possible
to leave the Asram so that they may not share in the descent
and so that the descent itself may be delayed and disturbed by a
constant tempest in the atmosphere. That is why I put the notice’
suggesting that the sadhaks should not admit these forces and
need not. To be on guard and admit no violent and irrational
movements, to be calm and insistent in faith and self-opening to
us is all that is needed. 15 November 1933

1934

Is there any occult significance of yesterday’s date — the suc-
cession 1-2-34? The next date in this series will come in 11
years: 2-3-45.

1.2.34. It is supposed to be always a year of manifestation.
2.3.45 is the year of power — when the thing manifested gets
full force. 4.5.67 is the year of complete realisation.

2 February 1934

S The letter of 8 November 1933 on page 639 was posted on the Ashram notice board.
—Ed.
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It is true that there is an increasingly powerful descent of the
Higher Force. Many now see the lights and colours around the
Mother and her subtle luminous forms —it means that their
vision is opening to supraphysical realities, it is not a phantasy.
The colours or lights you see are forces from various planes and
each colour indicates a special force.

The supramental Force is descending, but it has not yet taken
possession of the body or of matter — there is still much resis-
tance to that. It is a supramentalised Overmind Force that has al-
ready touched and this may at any time change into or give place
to the Supramental in its own native power. 14 September 1934

I dreamed that I was at the Pranam ceremony this morning
and at the time of making the usual obeisance to the Mother I
offered her some flowers which she took in her hands. At that
time she broke her customary silence and spoke to me some
words of advice and encouragement, the purport of which
was that I should stay here until a certain event which was
to come after a few days (she mentioned the event but I do
not remember what it was), about when I might return home
and that even though I would not be living in the Asram, the
progress of my sadhana would be assured.

There is indeed something preparing to descend and the dream
was probably a suggestion to you to stay so as to receive its
touch after which your sadhana could proceed at home without
difficulty, as there would be Something else within you doing the
sadhana with your constant assent as the one necessity. The only
difficulty in the way of health is a certain obscurity in the body
consciousness itself which makes it consent readily to habitual
touches of the force that makes for illness; otherwise if the body
consciousness as well as the mind and vital were open any illness
that came would immediately be dissipated. Keep a quiet and
steady will for the opening of the consciousness and the union
and do not allow depression or any idea of frustration. Keep
also a concentrated call in the heart. With those two things the
result is sure. 18 September 1934
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X told me that this is the year of the manifestation of the Pu-
rushottama, Sri Aurobindo.® Also that the Supramental Force
is just now coming down. I feel my previous dream of darshan
of Sri Aurobindo in a motor car and another dream of Sri
Aurobindo signify this manifestation and the coming down of
the Force before long. Am I right?

The motor car by itself only means a rapid progress. It is true
that the Supramental Force is preparing its descent.
20 September 1934

X speaks in very definite terms about this descent that has
already come so close. He says it will bring about the final
change. Is what he says true? If so, why am I still ignorant of
it?

It would not necessarily be known by everybody beforehand.
Besides even if the descent were here one would have to be
ready before one could get the final change. 14 October 1934

It feels as if the Pure Existence is descending into the being.
I can feel it manifesting — but then something asks how this
can be possible, for the vital and the physical are not yet filled
with it.

The Pure Existence is not something abstract but substantial and
concrete. Moreover it is descending into the body, so it is quite
natural to feel it materially. 16 October 1934

I do not know who was X’s informant, but certainly the Mother
never said to anybody that the Supermind was to descend on
the 24th November. Dates cannot be fixed like that. The descent
of the supermind is a long process or at least a process with a
long preparation and one can only say that the work is going

6 The person referred to here as X was the recipient of the letter of 2 February 1934,
published on page 327. — Ed
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on sometimes with a strong pressure for completion, sometimes
retarded by the things that rise from below and have to be
dealt with before farther progress can be made. The process is a
(spiritual) evolutionary process concentrated into a brief period
— it could be done otherwise (by what men would regard as
a miraculous intervention) only if the human mind were more
flexible and less attached to its ignorance than it is. As we en-
visage it, it must manifest in a few first and then spread, but
it is not likely to sweep over the earth in a moment. It is not
advisable to discuss too much what it will do and how it will do
it, because these are things the Supermind itself will fix, acting
out of that Divine Truth in it, and the mind must not try to fix
for it grooves in which it will run. Naturally, the release from
subconscient ignorance and from disease, duration of life at will,
and a change in the functioning of the body must be among the
ultimate results of a supramental change; but the details of these
things must be left for the supramental Energy to work out
according to the truth of its own nature. 18 October 1934

When [ wrote in my letter about the supermind and the obstinate
resistance,’ I spoke of course of something I had already spoken
of before. I did not mean that the resistance was of an unexpected
character or had altered anything essential. But in its nature the
descent is not something arbitrary and miraculous, but a rapid
evolutionary process compressed into a few years which pro-
ceeds by taking up the present nature into its Light and pouring
its Truth into the inferior planes. That cannot be done in the
whole world at a time, but is done like all such processes first
through selected Adharas and then on a wider scale. We have to
do it through ourselves first and through the circle of sadhakas
gathered around us in the terrestrial consciousness as typified
here. If a few open, that is sufficient for the process to be possible.
On the other hand if there is a general misunderstanding and
resistance (not in all, but in many), that makes it difficult and

7 See the letter of 17 October 1934 on pages 44—45. — Ed.
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the process more laborious, but it does not make it impossible.
I was not suggesting that it has become impossible, but that if
the circumstances are made unfavourable by our being unable
to concentrate enough on this thing of capital importance and
having too much work to do of an irrelevant kind, the descent
was likely to take longer than it would do otherwise. Certainly,
when the supramental does touch earth with a sufficient force to
dig itself in into the earth consciousness, there will be no more
chance of any success or survival for the Asuric Maya.

The rest that I spoke of about the human and the divine had
to do with the intermediate period between before it is down.
What I meant was that if the Mother were able to bring out
the Divine Personalities and Powers into her body and physi-
cal being, as she was doing for several months without break
some years ago, the brightest period in the history of the Asram,
things would be much more easy and all these dangerous attacks
that now take place would be dealt with rapidly and would in
fact be impossible. In those days when the Mother was either
receiving the sadhaks for meditation or otherwise working and
concentrating all night and day without sleep and very irregular
food, there was no ill-health and no fatigue in her and things
were proceeding with a lightning swiftness. The power used
was not that of the Supermind, but of the Overmind, but it
was sufficient for what was being done. Afterwards because the
lower vital and the physical of the sadhaks could not follow,
the Mother had to push the Divine Personalities and Powers
through which she was doing the action behind a veil and come
down into the physical human level and act according to its
conditions and that meant difficulty, struggle, illness, ignorance
and inertia. All has been for long slow, difficult, almost sterile
in appearance. Nevertheless our work was going on behind that
appearance and now it is again becoming possible to go forward.
But for the advance to be anything like general or swift in its
process, the attitude of the sadhaks, not of a few only, must
change. They must cling less to the conditions and feelings of
the external physical consciousness and open themselves to the
true consciousness of the Yogin and sadhaka. If they did that,
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the inner eye would open and they would not be bewildered or
alarmed if the Mother again manifested externally something
of the Divine Personalities and Powers as she did before. They
would not be asking her to be always on their level, but would
be glad to be drawn swiftly or gradually up towards hers. The
difficulties would be ten times less and a larger easier securer
movement possible.

This was what I meant and I suppose I manifested some
impatience at the slowness of so many to realise what is after all
a logical conclusion from the very principle of our Yoga which
is that of a transformation, all that is disharmonious in human
nature being enlightened out of existence, all that makes for
harmony being changed into its divine equivalent, purer, greater,
nobler, more beautiful and much being added which has been
lacking to the human evolution. I meant that things could move
more swiftly towards this if the sadhaks had a less ignorant
attitude, but if they could not yet reach that, we had of course
to go on anyhow until the supramental descent came down to
the material level.

Finally, you must get rid of this gratuitous tendency to de-
spair. The difficulty for you has been created by the indulgence
given to this formation I speak of; that finally dismissed, the
difficulty would disappear. Progress might be slow at first, but
progress would come; it would quicken afterwards and, with
the supramental force here, there would be for you as for others
the full speed and certitude. 18 October 1934

I was reading a book about the Great War, which I found
interesting. I hope you don’t mind if I read such books. Do
not punish me for that. I mean, there seems to be a counterpart
of punishment in the supramental, a withdrawing of its protec-
tion or help which results in attacks, depressions, illnesses, etc.

But it is not the supramental that is acting at present — the supra-
mental won’t act until it is rooted and established in Matter. If it
were the supramental, you would not be having these difficulties.
It is at most the cosmic Overmind that is able to act now, but
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even there there is no idea of punishment; it is a play of forces
and when the force of the physical consciousness becomes too
prominent it acts according to its dharma and the other forces
are covered over for the time. Our own force acts in this play
of forces to help the sadhak through till he gets himself into
the silence within and the cosmic consciousness as a whole with
the Higher Force action to regulate and harmonise the progress
— after which it is plainer sailing. There can be no question of
our withdrawing protection and help. As for your reading these
books, we have no objection at all, so long as you feel the need
of it. When the inner life becomes more active again, you can
either drop them again or make all mental activity a part of the
sadhana according to your condition and inner impulse at the
time. 25 October 1934

I have felt bound to explain so much [about the bebaviour of
certain sadhaks] though I would have preferred not to write
about these things. I do hope you will throw all that behind
you. I feel a great longing that the sadhaks should be free of all
that. For so long as the present state of things continues with fires
of this kind raging all around and the atmosphere in a turmoil,
the work I am trying to do, certainly not for my own sake or
for any personal reason, will always remain under the stroke of
jeopardy and I do not know how the descent I am labouring
for is to fulfil itself. In fact, the Mother and I have to give nine-
tenths of our energy to smoothing down things, to keeping the
sadhaks tolerably contented etc. etc. etc. One-tenth and in the
Mother’s case not even that can alone go to the real work; it
is not enough. It is not surprising either that you should feel it
difficult to get on in all this. But then why not push these things
away from you and keep a clear field in you for the Divine? That,
if everybody, or even a sufficient number could do it, would be
the greatest help I could receive. 26 October 1934
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I have already spoken about the bad condition of the world;
the usual idea of the occultists about it is that the worse they
are, the more is probable the coming of an intervention or a
new revelation from above. The ordinary mind cannot know —
it has either to believe or disbelieve or wait and see.

As to whether the Divine seriously means something to hap-
pen, I believe it is intended. I know with absolute certitude that
the supramental is a truth and that its advent is in the very
nature of things inevitable. The question is as to the when and
the how. That also is decided and predestined from somewhere
above; but it is here being fought out amid a rather grim clash of
conflicting forces. For in the terrestrial world the predetermined
result is hidden and what we see is a whirl of possibilities and
forces attempting to achieve something with the destiny of it
all concealed from human eyes. This is however certain that a
number of souls have been sent to see that it shall be now. That
is the situation. My faith and will are for the now. I am speaking
of course on the level of the human intelligence — mystically-
rationally, as one might put it