
Durham E-Theses

The concept of man in the philosophy of Sri

Aurobindo

Sullivan, Herbert Patrick

How to cite:

Sullivan, Herbert Patrick (1960) The concept of man in the philosophy of Sri Aurobindo, Durham
theses, Durham University. Available at Durham E-Theses Online: http://etheses.dur.ac.uk/8359/

Use policy

The full-text may be used and/or reproduced, and given to third parties in any format or medium, without prior permission or
charge, for personal research or study, educational, or not-for-pro�t purposes provided that:

• a full bibliographic reference is made to the original source

• a link is made to the metadata record in Durham E-Theses

• the full-text is not changed in any way

The full-text must not be sold in any format or medium without the formal permission of the copyright holders.

Please consult the full Durham E-Theses policy for further details.

Academic Support O�ce, The Palatine Centre, Durham University, Stockton Road, Durham, DH1 3LE
e-mail: e-theses.admin@durham.ac.uk Tel: +44 0191 334 6107

http://etheses.dur.ac.uk

http://www.dur.ac.uk
http://etheses.dur.ac.uk/8359/
 http://etheses.dur.ac.uk/8359/ 
http://etheses.dur.ac.uk/policies/
http://etheses.dur.ac.uk


THE CONCEPT OF KAN IN THE PHILOSOPHY 
OF SRI AUROBINDO. 

A th e s i s submitted t o the Faculty of 
Arts i n the U n i v e r s i t y of Durham f o r 
the degree of Doctor of Philosophy 

by 

Herbert P a t r i c k S u l l i v a n , B.D, 

The copyright of this thesis rests with the author. 

No quotation from it should be published without 

his prior written consent and information derived 

from it should be acknowledged. 

JUNE, 1960. 



CONTENTS. 

PREFACE. i - v i i 
INTRODUCTION. 1 - 2 4 
CHAPTER ONE: THE NATURE OP ULTIMATE REALITY. 25 - 111 

Ultimate Reality i n the Upanishads; the "logic 
of the I n f i n i t e " and the indeterminability of 
the Absolute; Parabrahraan, the Unknown Divine; 
Sachchidananda, the Manifested Divine; God as 
sat, pure existence; God as Chit, pure cons
ciousness; God as Ananda, pure b l i s s ; God as 
esse absolutum; God as immanent and transcen-
dent; the Divine Personality; the self-deter
minations of the Divine as Atman-Maya, as 
Purusha-Prakriti, as Ishwara-Shakti; the divine 
Heroes and Incarnations; Auroblndo and Tantra. 

CHAPTER TWO: THE DIVINE CREATOR. 112- - l£0 
Supermind, the creating consciousness; the 
Real-Idea, divine knowledge and w i l l ; Super-
mind and mind; the Sevenfold Chord of Being; 
abhasa and paripama, reproduction and trans-
formation; the t r i p l e status of supermind, the 
process of creation. 

CHAPTER THREE: THE CREATION OP THE UNIVERSE. l£0 - 180 
The descent of consciousness; Overmind, 
"Universal Mind"; the o r i g i n and meaning of 
Ignorance; the manifestation of mind; the 
manifestation of l i f e ; the manifestation of 
Matter and the physical universe; the eight 
terms of manifestation; time and space; 
Aurobindo and Kashmir shaivism. 

CHAPTER POUR: THE EMERGENCE OP MAN. 181 - 218 
The ascent of consciousness; the evolu
tion of l i f e ; incapacity, desire and death; 
the evolution of mind; ascent and integra
tion; individualisation, - the psyche; soul 
growth and the gunas; evolution and teleology, -
the s c i e n t i f i c ob j e c t i o n , the h i s t o r i c a l ob
jection , the metaphysical objection; the pur
pose and goal of evolution, - the superman. 



CHAPTER FIVE: THE MATURE OP THE INDIVIDUAL 219 - 314 
The surface s e l f , - the physical nature, 
the v i t a l nature, the mental nature; 
mind, i n t u i t i o n and knowledge; the ego, 
i t s truth and untruth; desire and the 
desire-soul; the subconscient, the sub
mental and the subliminal; the subliminal 
individual; the soul; r e b i r t h and soul 
growth; karma and rebirth; free w i l l and 
ethics; the process of r e b i r t h ; the soul 
i n the body; the ontological nature of the 
individual s e l f according to Shankara, 
Ramanuja, Madhva and Aurobindo; the u l t i 
mate nature of i n d i v i d u a l i t y , 

CHAPTER SIX: THE DESTINY OP MAN. 315 - 3̂ 8 
Moksha, - the goal of Indian s p i r i t u a l i t y ; 
bondage and l i b e r a t i o n according to 
Shankara, Ramanuja, Madhva and Kashmire 
Shaivism; l i b e r a t i o n and transformation 
according to Aurobindo; "psychicisation" 
or psychic transformation; the ascent to 
Supermind; the descent of Supermind and 
the supramental manifestation; the gnostic 
being and the s p i r i t u a l age of man; the 
divine life. 

EPILOGUE. 
BIBLIOGRAPHY, 

3^9 - 352 
353 - 358 



PREFACE. 

This study of the concept of Han i n the philosophy of S r i 
Aurobindo mi^ht e a s i l y have been e n t i t l e d 'The Metaphysical 
System of S r i Aurobindo'; f o r t o expound S r i Aurobindo's view o f 
Man i s , indeed, t o expound h i s e n t i r e p h i l o s o p h i c a l scheme since 
Man i s at the very heart of h i s teachings about r e a l i t y and 
c o n s t i t u t e s t h e i r beginning and t h e i r end. We have attempted, 
t h e r e f o r e , i n the pages which f o l l o w t o do what S r i Aurobindo 
himself d i d not do, - namely, t o construct s system. We q u i c k l y 
add, not t o construct a philosophy, but a system. There i s a 
cohesion and consistency throughout S r i Aurobindo's teachings 
about the nature o f t h i n g s which c o n s t i t u t e these teachings as 
what we would c a l l a 'cosmic view', - a. 'Kosinosanschauung', -
i n which each of h i s thoughts and i n t u i t i o p s and • t r u t h - v i s i o n s 1 

has i t s own place and i s r e l a t e d to a l l other aspects. There 
i s not y e t , however, a system, - surely not so i n the Western 
p h i l o s o p h i c a l sense, nor even i n the c l a s s i c a l Indian t r a d i t i o n 
o f sutras and bhashvas. S r i Aurobindo was not i n the f i r s t 
place a philosopher: he d i d not t h i n k l i k e a philosopher*, he d i d 
not express himself as a philosopher. He was a poet and a yogin 
and a mystic, and he expressed himself i n poetry, i n yoga and i n 
m y s t i c a l utterance. I t i s even said t h a t not only had he read 
very l i t t l e of O r i e n t a l and Western academical philosophy, but 
also he understood or was a t t r a c t e d by l i t t l e of t h a t which he 
read, - the w r i t i n g s o f Kant being an example! 

To say t h a t he was not a philosopher and t h a t he d i d not so 
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express himself i s not t o say t h a t he lacked i n t e l l e c t u a l acumen 
and depth. Indeed, h i s magnus opus, The L i f e D i v i n e , must surely 
be among the most profound l i t e r a r y productions of t h i s century 
or of any other. Only a f t e r several readings does one begin t o 
grasp the pr o f o u n d i t y o f i n s i g h t , the s u b t l e t y of expression, the 
i n t r i c a t e r e l a t i o n s h i p s between p r i n c i p l e s expressed t h e r e i n . 
I n the language of highest p o e t i c a l and m y s t i c a l q u a l i t y 
Aurobindo presents as comprehensive a v i s i o n o f r e a l i t y as one 
could ever hope t o f i n d . But he presents i t not as an e x p l i c i t 
system. Always he takes his e x p o s i t i o n o f a p r i n c i p l e , an 
i n t u i t i o n , a t r u t h j u s t so f a r and then stops, so as not t o 
d i s t o r t i t s ' n o n - r a t i o n a l 1 q u a l i t y . Thus his language i s h i g h l y 
symbolical and p o e t i c a l ; h i s deepest i n t u i t i o n s are i n t r i c a t e l y 
i m p l i c i t i n h i s expression. A f t e r some re-readings a passage, 
a sentence, a phrase, even a s i n g l e word may suddenly 'open up' 
and d i s c l o s e meanings and possible meanings which f i r s t readings 
had missed. Indeed i n the process of w r i t i n g t h i s study we were 
obliged t o a l t e r completely e n t i r e sections because o f such 
' r e v e l a t i o n s ' . We, t h e r e f o r e , cannot appreciate the f a c i l e 
d ismissal o f S r i Aurobindo's w r i t i n g s as having 'nothing i n them' 
or as being ' f a n c i f u l 1 , as two prominent scholars of our acquain
tance have condemned them. We should suspect t h a t these 
i n d i v i d u a l s would pass s i m i l a r judgments on the w r i t i n g s o f 
Pl o t i n u s or Eckharti 

Our task i n t h i s study has been t o l i v e w i t h Aurobindo i n 
his w r i t i n g s , t o enter i n t o t h e i r meanings as f n l l y as our own 
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comprehension would permit, t o l i f t meanings out and order them 
i n a reasonably coherent f a s h i o n , expressing s i g n i f i c a n t or 
i l l u m i n a t i n g p a r a l l e l s and con t r a s t s w i t h other Indian p h i l o s o 
phies and t r a d i t i o n s . At some p o i n t s we have also made f o o t 
noted references t o ancient and modern Western thought, but only 
where we considered such reference e s p e c i a l l y meaningful. Our 
primary concern has been w i t h c l e a r e x p o s i t i o n and not w i t h 
comparisons. I t i s f a r too easy and tempting a t h i n g to make 
r a p i d and s u p e r f i c i a l comparisons between men and t h e i r ideas or 
between r e l i g i o n s and t h e i r expressions, and w h i l e we appreciate 
the value of the comparative method j u d i c i o u s l y used, we have 
attempted t o respect the wise saying o f a former teacher t h a t 
'one can't compare apples w i t h oranges or bananas w i t h pears 
simply because they are a l l f r u i t s ' . Often i n 'comparative' 
studies one term i s trimmed or shaped to correspond i n appearance 
t o the ot h e r , or else both terms of the comparison are modified 
and m u t i l a t e d to agree together w i t h some standard or judgment 
e x t e r n a l to e i t h e r or both. We have sought always t o respect 
the uniqueness and i n t e g r i t y of S r i Aurobindo 1 basic i n t u i t i o n s 
and t h e i r expression, making comparisons only when we f e l t them 
to c l a r i f y S r i Aurobindo's meanings or t o reveal s i g n i f i c a n t 
r e l a t i o n s h i p s . Always, however, they have been intended as 
t e n t a t i v e comparisons and not as absolute equations or co n t r a s t s . 
As Aurobindo himself said: ' I do not t h i n k exact c o r r e l a t i o n s 
can be t r a c e d between one system o f s p i r i t u a l and o c c u l t 
knowledge and another. A l l deal w i t h the same m a t e r i a l , but 
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there are d i f f e r e n c e s o f standpoint, d i f f e r e n c e s of view-range, 
a divergence i n the mental idea of what i s seen and experienced, 
disparate pragmatic purposes and t h e r e f o r e a d i f f e r e n c e i n the 
paths' surveyed, cut out or f o l l o w e d ; the systems vary, each 

"(1) 
constructs i t s own schema and techniques. 

Our e n t i r e t ask, we must p o i n t o u t, was not a p h i l o s o p h i c a l 
one as such but v/hnt we would c a l l a phenomenological and 
horneneutical one. Before engaging i n a study of Indian 
philosophy, and s p e c i f i c a l l y t h a t of S r i Aurobindo, we had been 
t r a i n e d i n the h i s t o r y of r e l i g i o n s , studying f o r a number of 
years uncer t h e l a t e Professor Joachim V/ach and then f o r a time 
under Professor I-'riedrich H e i l e r . The methodology of t h a t 
d i s c i p l i n e , as we were taught i t , i s a d e s c r i p t i v e , comparative 
and t y p o l o g i c a l one, the goal bein=; to grasp the meanings of 
r e l i g i o u s phenomena and t o achieve an i n t e g r a l understanding of 
them, ^hus what we have sought t o do i s to undejLsJLand^Sri 
Aurobindo. That i s , we have n o t been concerned t o prove or to 
disprove the ' T i g h t n e s s 1 or p h i l o s o p h i c a l value o f h i s teachings, 
to defend or advocate them, but t o i n t e r p r e t them as best we could 
by way of a systematic e x p o s i t i o n . V/e have had no speculative 
or napmative purpose; we have passed no t h e o l o g i c a l or " ' :" 
p h i l o s o p h i c a l judgments. Our only concern has been w i t h meanings 
To t h a t end we have endeavoured t o 'suspend 1 our own value 
judgments, - or at l e a s t t o be aware of them, - and to enter i n t o 
an empathetic r e l a t i o n s h i p w i t h Aurobindo's expressed thought. 
(1) £ha...,Biddle of This World, S r i Aurobindo Ashram, Pondicherry, 

1951, p.**. 
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We r e a l i s e , o f course, t h a t we have not been e n t i r e l y successful: 
f o r one i s never completely f r e e from h i s p h i l o s o p h i c a l pre
suppositions; he i s always somehow ' e x i s t e n t i a l l y i n v o l v e d ' i n 
his data; he must always b r i n r himself as experiencing person 
i n t o the task o f understanding. We are aware, f o r example, t h a t 
we have experienced S r i Aurobindo from a Western and Western 
C h r i s t i a n perspective. But t h i s f a c t does not i n i t s e l f render 
our experience i n v a l i d , our i n t e r p r e t a t i o n i n accurate; f o r our 
experience and our i n t e r p r e t a t i o n have always been subject t o 
c o r r e c t i o n by our data. The r e a l d i f f i c u l t y which we encountered 
i n our study was the nature of the m a t e r i a l s themselves. S r i 
Aurobindo's w r i t i n g s are the expression o f a degree or q u a l i t y 
of r e l i g i o u s experience which we confess we have never had, and 
his expression, - h i s words and use o f words, - i s o f t e n toneless 
to us because of the uniqueness o f the experience behind them. 
Aurobindo himself was acutely aware of the d i f f i c u l t y of 
communicating h i s experience of r e a l i t y . As he wrote t o a 
d i s c i p l e : "... people do not r e a l l y understand what I w r i t e -
they put t h e i r own constructions on i t ... People do not under-
stnnd what I w r i t e because the mind by i t s e l f cannot understand 
th i n g s t h a t are beyond i t . " ^ 

Our task, t h e r e f o r e , has been one of expounding, o f making 
e x p l i c i t and ordered what i s i m p l i c i t , - meanings and r e l a t i o n 
ships suggested and adumbrated i n the thousands of pages 3nd 
l i t e r a l l y hundreds of thousands o f words which S r i Aurobindo 
wrote during h i s l i f e t i m e . I t has not beeniy we f e e l , an easy 
(1) L e t t e r s of S r i Aurobindo, hth S e r i e s . S r i Aurobindo C i r c l e , 

Bombay, 1951, p.90-91. 
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t a s k, and t o the best of our knowledge i t i s not one before 
undertaken. There are, t o be sure, a number of b i t s and 
pieces about Aurobindo's metaphysics, - a r t i c l e s and pamphlets 
and an t h r o l o g i e s of essays of one s o r t or another, - b u t , f o r the 
most p a r t , these deal w i t h the matter so s u p e r f i c i a l l y or 
unsystematically as t o be of l i t t l e value t o us. Host of the 
important work on Aurobindo's thought has been on h i s poetry and 
a e s t h e t i c s , the p r a c t i c a l aspects of h i s ' i n t e g r a l yoga 1 and 
h i s s o c i a l - p o l i t i c a l thought. These are areas which f o r the 
purpose of the present study have been touched upon only 
i n c i d e n t a l l y as i l l u s t r a t i n g basic metaphysical and psychological 
concepts. 

There are any number of p o s s i b l e approaches t o the concept 
of man, e s p e c i a l l y i n the thought of such a l i t e r a r y and s p i r i t u a l 
genius as S r i Aurobindo. For the purpose of t h i s study we have 
had t o r e s t r i c t ourselves t o mostly the metaphysical aspects of 
Aurobindo's view of man. I n so doing we have had t o enter i n t o 
lengthy consideration of the nature of U l t i m a t e R e a l i t y and of 
the universe; f o r apart from a complete understanding of these 
d o c t r i n e s , Aurobindo's view of man i s v i r t u a l l y u n i n t e l l i g i b l e . 
Thus, a f t e r an i n t r o d u c t o r y chapter g i v i n g the main issues and 
l i n e s of our d i s c u s s i o n , we have explored the o r i g i n of man i n 
terms of Aurobindo's concept of God and the c r e a t i o n o f the 
universe. Next we deal w i t h the nature of man mainly i n terms 
of the concept of i n d i v i d u a l i t y . F i n a l l y we consider the 
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d estiny of man as Aurobindo envisaged i t w i t h i n the process of 
t e r r e s t r i a l e v o l u t i o n . 

Our study i n the School of O r i e n t a l Studies i n the 
U n i v e r s i t y of Durham during the past f o u r years was made 
possible e n t i r e l y through the munificence of three i n d i v i d u a l s 
now departed whose l i v e s were q u i e t l y and simply dedicated t o 
the knowledge and love of God. hay they have t h a t f u l l v i s i o n 
of Truth which during t h e i r l i f e t i m e s they so earn e s t l y sought! 

We are indebted t o Professor T.W. Thacker, D i r e c t o r of the 
School of O r i e n t a l Studies, who f o u r years ago i n v i t e d us t o 
Durham and since has provided f o r our w e l f a r e and work i n 
countless ways; t o I.J.C. Foster, H-A-, Keeper of O r i e n t a l Books, 
Durham, f o r h i s great assistance i n p r o v i d i n g us w i t h the 
m a t e r i a l s we needed and t o h i s s t a f f , e s p e c i a l l y Mrs. A.h. 
Thompson, f o r t h e i r many kindnesses over the years; t o the 
Spalding T r u s t , Oxford, f o r a f e l l o w s h i p grant which enabled us 
to t r a v e l t o and study i n I n d i a f o r a year; t o Professors T.R.V. 
1'iurti and S.K. i ^ a i t r a of Banaras Hindu U n i v e r s i t y f o r many 
enrichening hours of i n s t r u c t i o n ; t o the Secretary and inmates of 
the S r i Aurobindo Ashram, Pondicherry, f o r t h e i r courtesy and 
h o s p i t a l i t y during our stay w i t h them. F i n a l l y we here o f f e r t o 
Arabinda Basu, 1-..A., Spalding Lecturer i n Indian Studies, our 
g r a t i t u d e and homage f o r having been to us not only research 
supervisor, but guru and high l y esteemed f r i e n d , without whose 
u n f a i l i n g guidance, patience and encouragement over the years t h i s 
study would not have been w r i t t e n . 



NOTE: For the most part, - and except i n quotations from and 
the t i t l e s of texts, - we have not used the d i a c r i t i c a l 
marks i n romanised Sancrit words. Simil a r l y we have 
underlined technical Sahecrit terms only when f i r s t 
introducing them into our discussion. Otherwise they 
appear without marks and without underlining since we 
f e e l that such marks and underlining to the general 
reader are d i s t r a c t i n g and to the S a n c r i t i s t are 
unnecessary. 



INTRODUCTION 

"Tlio one question", S r i Aurobindo once wrote, "which 
through a l l i t s complexities i s the sum of philosophy and t o 
which a l l human enquiry comes round i n the end, i s the problem 
of ourselves, - why we are here and what we are, and what i s 
behind and before and around us, and what we are t o do w i t h 
ourselves, our inner s i g n i f i c a n c e s and our outer environment".^ 1 

I t i s the a b i l i t y t o ask t h i s one question, to enter i n t o a 
quest f o r the meaning of existence, personal and s o c i a l , which 
f o r S r i Aurobindo t r u l y d i s t i n g u i s h e s wan from a l l other 
conscious l i f e on t h i s p l a n e t ; f o r man i s not merely conscious, 

(P) 

he i s self-conscious. ' He i s not j u s t r a t i o n a l animal-, he 
i s s c i e n t i f i c animal, p h i l o s o p h i c a l animal, r e l i g i o u s animal. 
To be f u l l y s e l f-conscious, t o know himself f u l l y and thereby t o 
become himself f u l l y - t h i s i s the a c t i v i t y and goal which gives 
t o man h i s t r u e s t q u a l i t y . ^ 

Kan i s the beginning and the end of a l l of h i s i n v e s t i g a 
t i o n s concerning the meaning of existence. The only proper 
approach t o the problem of meaning i s f o r Aurobindo from the 
standpoint of man, - of h i s knowledge, of h i s a c t i v i t i e s , of h i s 
a s p i r a t i o n s . I n a sense we may say t h a t S r i Aurobindo assumes 
his own existence, the r e a l existence o f man, and on the basis 
(1) 'The -Problem of R e b i r t h . S r i Aurobindo Ashram, Pondicherry, 
, . 1952, pA3- ' 
(2J The Human Cycle, S r i Aurobindo L i b r a r y , Hew York, 1950, 

pp.69-70. 
(3) "The L i f e D i v i n e , S r i Aurobindo L i b r a r y , Hew York, 19*+9, 

pp.908-909. 



of t h a t assumption proceeds t o consider the possible remainder of 
existence, goinp inward and outward. The world which man knows 
and a f f i r m s he knows through himself and h i s longings and the 
shape of the world he cognises. This being so, then what i s 
needed, says Aurobindo, i s a world-view which, from the stand
p o i n t o f man w i l l balance and harmonise a l l terms o f human 
existence, an i n t e r p r e t a t i o n o f the cosmos which would give 
cohesion and purpose and r e a l i t y t o an existence characterised 
by d i v i s i o n and meanin^lessness and o f t e n branded as i l l u s o r y . 

To begin we must d i s t i n g u i s h three primary terms of our 
existence of which we are t o a greater or lesser degree a w a r e . ^ 
f i r s t l y there i s our own i n d i v i d u a l existence o f which we are 
d i r e c t l y aware; secondly t h e r e i s nature or cosmos which i s 
i n d i r e c t l y known by the senses and mind and which comprises a l l 
other i n d i v i d u a l existences along w i t h our own i n a vast network 
of r e l a t i o n s h i p s and movements; t h i r d l y t here i s an Unknown, an 
i n v i s i b l e R e a l i t y which we sense e x i s t s somehow as the u l t i m a t e 
cause and ground and f o r c e of a l l existence and t h i s t e r t i u m 
quid we name God. I t i s p o s s i b l e t o deny a l l t h r e e terms, and 
men have done so. But behind every d e n i a l i s , Aurobindo declares, 
a quest f o r knowledge, an i m p l i c i t need f o r achieving a u n i t y o f 
these three terms, even i f i t be done by a f f i r m i n g one and 
suppressing the other two, - t h a t i s , by regarding the i n d i v i d u a l 
as r e a l and a l l else as f i c t i o n s of the mind, or by a f f i r m i n g 

(1) L i f e D i v i n e , pp .6l2-6l6. 



only nature and regarding the r e s t as productions of a. n a t u r a l 
energy, or f i n a l l y , i n the liayavada f a s h i o n , by a f f i r m i n g only 
the Absolute and condemning a l l the r e s t as i l l u s i o n s i n e x p l i c a 
b l y produced by an e t e r n a l power of cosmic i l l u s i o n , maya. ^ 
There i s , of course, a f o u r t h p o s s i b i l i t y which i s the achieving 
of a negative u n i t y , a v o i d , through the n i h i l i s t i c d e n i a l of 

(?) 
a l l three terms of human existence. 

A l l philosophies centre around these three terras of 
existence, and a l l must deal i n some manner w i t h each term, i f 
only to deny i t . For Aurobindo, however, the d e n i a l o f any one 
or a l l of these terms i s no s o l u t i o n to the problem of existence, 
the problem of meaning*, no d e n i a l or exclusive a f f i r m a t i o n can 
be f i n a l l y s a t i s f y i n g , i n d i s p u t a b l e and d e f i n i t i v e . ^ J N a t u r a l 
i s t i c atheism, f o r example, has always been short l i v e d because 
i t has never r e a l l y s a t i s f i e d the s p i r i t u a l longing of man and 
h i s inner knowledge t h a t there i s a t r u t h more f i n a l than the 
n a t u r a l . Pushed to t h e i r conclusions n a t u r a l i s m and m a t e r i a l i s m 
a r r i v e at a mays, an i l l u s i o n i s m , l i k e t h a t o f s p i r i t u a l monism: 
human existence f i n a l l y possesses no s i g n i f i c a n c e or r e a l i t y . ^ 

I-ian knows t h a t i n himself he i s i n s u f f i c i e n t ; he knows t h a t 
he i s not the explanation of the cosmos and t h a t his knowledge 
of the cosmos i s i t s e l f very l i m i t e d . He i s more or less aware 
both i n himself and i n the v i s i b l e cosmos of much which seems to 
l i e beyond the purely p h y s i c a l or n a t u r a l and which i s 
(1) L i f e D i v i n e , p76l3- (2)"Tbid., pp.50S-509, 
(3) I b i d . , pp .6l3-6lif. ( 1 + ) _ I b i d . , p.21. 
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unexplainable by even the unseen m a t e r i a l f o r c e s . He i s 
co n s t a n t l y discovering new dimensions of h i s p h y s i c a l and 
psychological existence. He views himself as a product of a 
cosmic e v o l u t i o n which f i r s t manifested matter and then l i f e and 
then mind and which appears to be moving s t e a d i l y on t o some 
presently unseen goal of mental and very p o s s i b l y 'supramental' 
existence. He i s conscious of e v i l and pain and s u f f e r i n g and 
i m p e r f e c t i o n as we!ll as of good and b l i s s and joy and p e r f e c t i o n . 
What h i s i n t e l l e c t and i n t u i t i o n and f e e l i n g s demand i s some 
Bein?, or Force which holds a l l cosmic forces t o g e t h e r , some One 
which r e l a t e s h i s existence and the universe i n a harmony and a 
u n i t y , some I n f i n i t e which gives u l t i m a t e s i g n i f i c a n c e 3nd 
d i r e c t i o n to a l l h i s experiences. C a l l i t what he may, man 
needs and "must a r r i v e at a Supreme, a D i v i n e , a Cause, an 
I n f i n i t e and E t e r n a l , a Permanent, a P e r f e c t i o n t o which a l l 
tends and aspires, or an A l l to which everything p e r p e t u a l l y 
and i n v i s i b l y amounts and without which they could not b e " . ^ 

The experimental f a c t o f man, - h i s existence, - i s then, 
we may say, inescapable, and f o r Aurobindo t h i s f a c t of man i s 
i n e x p l i c a b l e apart from the p r i o r f a c t of the existence of an 
e t e r n a l and omnipotent c r e a t i n g f o r c e , o f God. I t would seem-
t h a t f o r S r i Aurobindo the existence of God or Brahman does 
not need t o be proved any more than the existence o f the world 
and of the i n d i v i d u a l : f o r i t i s as much a datum, a 1giveraaess 1, 

(1) L i f e D i v i n e , p.6ll+. 



o f human experience as i s the universe and the i n d i v i d u a l bein?, 
though the q u a l i t y o f the experience of God i s i n t u i t i v e or 
s p i r i t u a l . ^ But j u s t as human existence i s incomprehensible 
or at l e a s t l a c k i n g an enduring s i g n i f i c a n c e or r e a l i t y apart 
from the d i v i n e existence, so Ul t i m a t e R e a l i t y cannot be f u l l y -
understood apart from phenomenal r e a l i t y ; f o r i n the a c t u a l i t y 
of the universe i s disclosed t o us e s s e n t i a l t r u t h s of the 
nature of the Divine. T n e existence of the universe reveals 
the existence of a c r e a t i n g s p i r i t u a l f o r c e , j u s t as the 
constant human a s p i r a t i o n f o r T r u t h , Beauty, Goodness, Freedom, 
I m m o r t a l i t y , - f o r the Divine, - witness t o the impulse i n 

nature t o exceed i t s e l f and a t t a i n a p e r f e c t i o n which i t present-
(2J 

l y l a c k s . ' S r i Aurobindo unreservedly r e j e c t s the extreme 
p o s i t i o n s of the m a t e r i a l i s t on the one hand and of the ascetic 
on the other. The m a t e r i a l i s t claims t h a t a c r e a t i n g d i v i n e 
s p i r i t i s an i l l u s i o n ; the universe i s the product s o l e l y of 
mattpr or 'energy'. The asc e t i c f o r h i s p a r t a f f i r m s only 
s p i r i t and r e j e c t s matter, the world, as unholy, dead and 
degrading. I n t h e i r exclusive emphases both p o s i t i o n s are wronp,, 
and the disastrous e f f e c t s of t h e i r d o ctrines can be observed 
i n I n d i a where the stress upon ' s p i r i t u a l i t y ' has meant'a great 
bankruptcy of l i f e " and i n Europe where the preoccupation w i t h 
m a t e r i a l power and possession has l e d t o "an equal bankruptcy 
(1) The Human Cycle, pp.lM+-lh5. 
(2) L i f e D i v i n e , p.3. 



i n the th i n g s of the S p i r i t " . What i s needed i s a view o f 
existence which r e l a t e s i n an i n t e g r a l harmony the realms o f 
matter and of the s p i r i t . The Saflikhya d o c t r i n e of an e t e r n a l 
dualism of pure s p i r i t (purusha) and mechanical, unconscious 
nature or substance ( p r a k r i t i ) i s accordingly e n t i r e l y unaccept
able t o Aurobindo; f o r these two e t e r n a l p r i n c i p l e s "have 
nothing i n common, not even t h e i r opposite modes o f i n e r t i a " . 
Even less acceptable t o S r i Aurobindo would be Shankara's 
Hayavada d o c t r i n e o f a s t a t i c transcendent Self and an unreal 
universe; f o r here the antagonism between s p i r i t and matter or 
nature i s el i m i n a t e d by the re d u c t i o n of human existence t o an 
i l l u s i o n , a s o l u t i o n as u n s a t i s f y i n g t o the human i n t e l l e c t as 
t o human s p i r i t u a l a s p i r a t i o n . 

We have then three terms of existence, - the i n d i v i d u a l , 
the universe and an U l t i m a t e R e a l i t y , - and apparently unrecon-
c i l a b l e dualism between s p i r i t and matter. I t i s the task o f 
philosophy i n general and of s p i r i t u a l philosophy i n p a r t i c u l a r 
t o resolve t h i s dualism and t o r e l a t e harmoniously the three 
terms; however, the method which i s employed i n t h i s task must 
not be s o l e l y an i n t e l l e c t u a l a n a l y s i s and r a t i o c i n a t i v e 
explanation of t h i n g s but i n the f i r s t place an ' i n t u i t i v e 
seeing 1.^3) 

Again we must t u r n our a t t e n t i o n t o man t o f i n d a s o l u t i o n 
i f t h e r e be one. As we have s t a t e d , man sees himself and h i s 

CD L i f e D i v ine. p.11. 
(3) I b i d . , pp.781-783-

(2) I b i d . , p y . 9 . 



universe as the product of a process of e v o l u t i o n , and lie f e e l s 
w i t h i n himself an urge and a t h r u s t t o exceed himself, t o move 
on t o on as yet unseen goal. This continuing process of 
e v o l u t i o n i s , says S r i Aurobindo, a "progressive s e l f - m a n i f e s t a 
t i o n o f Nature i n man".^ Already there has been evolved a 
b o d i l y l i f e which i s the base and instrument f o r the p r e s e n t l y 
evolving mental l i f e . The mental l i f e i s no more the f i n i s h e d 
product of nature's s e l f - m a n i f e s t a t i o n , however, than was th«= 
b o d i l y l i f e ; f o r man i s more than an emotional and reasoning 
animal. He possesses an unconquerable impulse tox^ards perfec
t i o n , freedom, b l i s s and i m m o r t a l i t y . This impulse, according t o 
Aurobindo, i s "simply the imperative impulse by which Nature i s 
seeking t o evolve beyond mind, and appears t o be as n a t u r a l , 
t r u e and j u s t as the impulse towards l i f e which she has planted 
i n forms of matter or the impulse towards mind which she has 

(2) 

planted i n c e r t a i n forms of l i f e " . Nature i s , then, aiming 
at yet higher l e v e l s . There are t o come, as modern science 
p r e d i c t s , f u r t h e r developments i n nan. The present mental l i f e 
w i t h i t s i n t e l l e c t and emotions and s e n s i t i v i t i e s i s perhaps but 
the preparatory ground f o r a higher l i f e w i t h more powerful 
f a c u l t i e s "which are yet to manifest and t o take possession of 
the lower instrument, .lust as mind i t s e l f has so taken possession 
Cl) Synthesis of Yor.a. S r i Aurobindo Ashram, Pondicherry. 1955' 

(2) L i f e D i v i n e , p . 5 » 
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of the "body t h a t the p h y s i c a l "being no longer l i v e s only f o r i t s 
own s a t i s f a c t i o n "but provides the foundat i o n and the m a t e r i a l s 
f o r a superior a c t i v i t y " . 

The a s s e r t i o n t h a t there i s a higher than mental l i f e has 
(2) 

been, says Aurobindo, the very basis of I n d i a n philosophy. v ' 
Yoga teaches the existence of supramental f a c u l t i e s and states 
of consciousness which now f o r the normal i n d i v i d u a l are super
human and d i v i n e but which are a t t a i n a b l e as the sjapreme goal of 
human existence. Thus Yoga may be regarded, as Swami 
Vivekananda once said, as "a means of compressing one's 
e v o l u t i o n i n t o a s i n g l e l i f e or a few years or even a few months 
of b o d i l y e x i s t e n c e " . ^ Moreover, the b e l i e f t h a t there i s 
yet a higher stage of human e v o l u t i o n beyond mind i s substan
t i a t e d by a c o n s i d e r a t i o n of the nature and workings of mind 
i t s e l f . Aurobindo d i s t i n g u i s h e s three p r i n c i p a l elements 
comprising m e n t a l i t y : thought, w i l l and sensation. Thought 
i s the 'attempt' of our mental consciousness to seize and 
possess the t r u t h of i t s o b j e c t , w i l l the attempt to seize and 
use the p o t e n t i a l i t y of the obje c t and sensation the attempt t o 
seize and enjoy the o b j e c t . A l l three f u n c t i o n s are i m p e r f e c t l y 
c a r r i e d out because mental consciousness i s hampered by the 
c o n d i t i o n s of i t s existence i n l i f e and matter. Just as 
matter had to b r i n g i n t o i t s e l f l i f e and l i f e had t o b r i n g i n t o 
( l ) Synthesis of Yoga, p.8. (2) I b i d . , p.5. 
(3) I b i d . , p. 5 . (^) Kena Upanishad, S r i Aurobindo 

Ashram, Pondicherry, 1952, 
PP.U7-U8. 



-9-

i t s e l f mind i n order t o conquer or s u f f i c i e n t l y to expand t h e i r 
r e s pective l i m i t a t i o n s , so "mind also has to c a l l i n a new 
p r i n c i p l e beyond i t s e l f , f r e e r than i t s e l f and more powerful. 
I n other words, mind does not exhaust the p o s s i b i l i t i e s of 
consciousness and t h e r e f o r e cannot "be i t s l a s t and highest 
e x p r e s s i o n " . ^ What i s r e q u i r e d f o r a t o t a l apprehension of 
t r u t h , the u t i l i z a t i o n of p o t e n t i a l i t i e s and the f u l l enjoyment 
of the pleasure of t h i n g s i s a consciousness which i s greater and 
more powerful than t h a t of mind. This deeper p r i n c i p l e of 
consciousness i s t h a t towards which mind i s moving and f o r which 
i t aspires; i t i s , asserts Aurobindo, the goal o f human e v o l u t i o n . 
The idea of such a goal, the existence of a consciousness greater 
than mind to which man aspifces and which he must a t t a i n i s , 
Aurobindo maintains, t o be found i n the Vedas, Buddhism, C h r i s t i a n 
Gnosticism and Sufism, as w e l l as i n modern Western philosophies 
such as those of the Neo-Platonists, Neo-Hegelians, Ouspensky, 
Bradley and others. ' 

The s o l u t i o n to the problem of the meaning of existence l i e s 
f i n a l l y f o r S r i Aurobindo i n a f u l l understanding of that process 
of e v o l u t i o n which has produced the universe and has culminated 
thus f a r i n the emergence of mind, of t h i n k i n g man. Indeed, i t 
may be said t h a t the concept of e v o l u t i o n i s the p i v o t a l p o i n t 
f o r a l l of Aurobindo's thought. But what Aurobindo means by 
' e v o l u t i o n ' i s something more than what m a t e r i a l i s m or 

(1) Kena Upanishad, S r i Aurobindo Ashram, Pondicherry, 1952, p.U8. 
(2) Riddle of This World, pp.26-27. 
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n a t u r a l i s t i c philosophy intends. I n the m a t e r i a l i s t i c view of 
e v o l u t i o n each new emergent i s the product of an i n f e r i o r form 
which preceded i t and the basis f o r a f u r t h e r possible form 
which w i l l supersede i t . Thus by a successive progression over 
aeons a universe emerges out of s i d e r e a l matter, an i n h a b i t a b l e 
planet emerges i n an u n i n h a b i t a b l e system, protoplasmic l i f e 
emerges out of i n s e n t i e n t and unconscious matter. More complex 
forms of l i f e grow out of the less developed organisms: the f i s h 
from the i n s e c t ; the biped and quadruped from the f i s h ; man from 
the ape, the r e g u l a t i n g p r i n c i p l e s of the progressive e v o l u t i o n 
of l i f e being n a t u r a l a d a p t a t i o n or s e l e c t i o n , h e r e d i t y and a 
s t r u g g l e f o r the s u r v i v a l of the f i t t e s t . There have been, of 
course, m o d i f i c a t i o n s i n t h i s general scheme. FOE example, 
h e r e d i t y i s now understood i n terms of the transmission of 
' p r e d i s p o s i t i o n s ' r a t h e r than acquired c h a r a c t e r i s t i c s and the 
idea of the struggle f o r l i f e has been v/idely denied as having 
formed no e s s e n t i a l p a r t of Darwinian theory. For Aurobindo 
these m o d i f i c a t i o n s of the m a t e r i a l i s t i c view of e v o l u t i o n are 
i n e f f e c t concessions t o a revived i d e a l i s t i c and m o r a l i s t i c 
quest f o r a p r i n c i p l e of love i n the process of l i f e and have 
rendered the process of e v o l u t i o n much l e s s m a t e r i a l and 
mechanical. But s t i l l the p r e v a i l i n g s c i e n t i f i c view of 
e v o l u t i o n i s t h a t of a n a t u r a l , mechanical, unbroken p h y s i c a l 

(2} 
process. v 1 Having disregarded the idea of purpose, goal, 

(1) E v o l u t i o n , S r i Aurobindo Ashram, 1950, pp.l+-5. 
(2) Problem of R e b i r t h , p.27. 
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i n t e l l i g e n t cause, r a i s o n d'etre, m a t e r i a l i s m p i c t u r e s the 
universe as a great machine which has somehow j u s t happened. 
This conception, Aurobindo maintains, i s j u s t the Samkhya 
p o s i t i o n i n which a l l the world i s but a development out of 
indeterminate matter by n a t u r a l f o r c e , except, of course, Samkhya 
has a s i l e n t cause of the process, - v i z . , the purusha, the 
observant soul or p r i n c i p l e of pur c o n s c i o u s n e s s . ^ For 
Aurobindo such a theory of e v o l u t i o n holds two major paradoxes. 
The f i r s t i s simply t h a t there can be an e v o l v i n g ( o r evolved) 
universe characterized by "automatic deployment, combination 
and s e l f - a d a p t a t i o n of means t o end v/ithout any knowledge or 

(2) 

i n t u i t i o n i n the a d a p t a t i o n " . v ; The second paradox and the 
p o i n t a t which, according t o S r i Aurobindo, the m a t e r i a l i s t i c 
theory of evolxition f a i l s t o e s t a b l i s h i t s e l f i s t h a t if l i f e , 
mind and consciousness are produced out of matter by a n a t u r a l 
f o r c e , then they cannot be r e a l l y d i f f e r e n t from or independent 
of m a t t e r . T h i s would mean a pu r e l y p h y s i c a l cause f o r a l l 
mental and s p i r i t u a l phenomena. But i s e v o l u t i o n r e a l l y so 
e x c l u s i v e l y b i o l o g i c a l or physical? I f we consider the matter 
of the h e r e d i t a r y transmission of c h a r a c t e r i s t i c s and v a r i a t i o n s , 
we see t h a t t r a n s m i t t e d are not j u s t p h y s i c a l and b i o l o g i c a l 
f e a t u r e s but also p s y c h o l o g i c a l or bio-psychic and mental 
characters. The p h y s i c a l seed must, then, c a r r y a l l these 
c h a r a c t e r i s t i c s as v/ell as the powers of consciousness which 
(1) E v o l u t i o n , p. 6. 
(2) I b i d . , Emphasis i s ours. 
(3) E v o l u t i o n , p.6. 
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develop i n the t h i n k i n g and organised m e n t a l i t y of the new 
i n d i v i d u a l . 

Moreover there i s the great problem of e x p l a i n i n g by a 
p u r e l y m a t e r i a l i s t i c or p h y s i c a l theory of e v o l u t i o n the emergence 
of l i f e i n matter and of mind i n l i f e . Even i f there are 
discovered chemical or p h y s i c a l c o n d i t i o n s under which l i f e can 
be s t i m u l a t e d to appear, t h i s would prove nothing more than t h a t 
these c o n d i t i o n s are necessary or favourable ones f o r the appear
ance of l i f e and not t h a t l i f e i s a prodxict of p h y s i c a l matter. ^ 
As f o r mind, how w i l l i t ever be proved, asks Aurobindo, " t h a t 
love i s a chemical product or t h a t Plato's theory of ideas or 
Homer's I l i a d or the cosmic consciousness of the Yogin was only 
a combination of p h y s i o l o g i c a l r e a c t i o n s or a complex of the 
changes of grey brain-matter or a f l a m i n g marvel of e l e c t r i c a l 

(2) 

discharges"? v 1 There i s here too vast a g u l f between the 
t h i n g t o "be explained and t h a t which i s used t o e x p l a i n i t . 
Moreover there i s a growing mass of p s y c h i c a l phenomena which 
are l i k e l y to defeat any attempt of the p h y s i c a l s c i e n t i s t to 
overcome the formida"ble d i f f i c u l t i e s f a c i n g h i s theory. I t may 
be, of course, t h a t psychic phenomena, l i k e the experience of a 
supraphysical Ultimate R e a l i t y , w i l l "be dismissed a p r i o r i as 
fundamentally f a l s e or else as e a s i l y e x p l i c a b l e by p u r e l y 
p h y s i c a l causes, - the assumption here being t h a t only the 
m a t e r i a l world and the experiences of t h i s world are t r u e , t h a t 
(1) Problem of R e b i r t h , p.29. 
(2) I b i d . , p . 3 0 . 
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any experiences of a supraphysical nature are e i t h e r imagined, 
f a l s i f i e d or the s u b j e c t i v e product of s u p e r s t i t i o u s b e l i e f or 
the improper i n t e r p r e t a t i o n of p h y s i c a l events. No evidence 
can be accepted f o r an experienced f a c t , even i f the f a c t be a 
supraphysical one, unless such evidence i s ' o b j e c t i v e ' and 
' p h y s i c a l ' . " I t should be evident", p r o t e s t s Aurobindo, " t h a t 
t h i s demand f o r p h y s i c a l v a l i d proof of a supraphysical f a c t i s 
i r r a t i o n a l and i l l o g i c a l ; i t i s an i r r e l e v a n t attitu.de of the 
p h y s i c a l mind which assximes t h a t only the o b j e c t i v e and p h y s i c a l 
i s fundamentally r e a l and puts aside a l l else as merely 
s u b j e c t i v e " . 

The supraphysical cannot be simply dismissed; i t must be 
i n v e s t i g a t e d as thoroughly as possible by a method appropriate 
t o i t . One cannot apply a p h y s i c a l standard t o the supraphysical 
or refuse to i n v e s t i g a t e i t by a proper s u b j e c t i v e method of 
enquiry, observation and v e r i f i c a t i o n on the grounds t h a t such 
method v / i l l i n e v i t a b l y lead t o e r r o r . Indeed, the p r o b a b i l i t y 
of e r r o r and the i n t r o d u c t i o n of the i n v e s t i g a t o r ' s p e r s o n a l i t y 
and s u b j e c t i v i t y i n t o h i s task are not absent from p h y s i c a l 
d i s c o v e r i e s . Moreover, as Aurobindo declares, " t o refuse t o 
enquire upon any general ground preconceived and a p r i o r i i s an 
obscurantism as p r e j u d i c i a l t o the extension of knowledge as 
the r e l i g i o u s obscurantism which opposed i n Europe the extension 

(2) 
of s c i e n t i f i c discovery". ' 
(1) L i f e D i vine, p.688. 
(2) I b i d , p.580. Indeed, f o r Aurobindo supraphysical knowledge 
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Continuation of Footnote No. 2 on p.12. 

i s necessary for the completion of physical knowledge; for, 
i n themselves, m a t e r i a l i s t i c doctrines of knowledge are 
inadequate. I n such an attitude Aurobindo would have a strong 
a l l y i n the person of Karl Jaspers (see Von der Wahrheit, 
Munich, 13U7> and Der Philosophische Glaube, Basel, 19U8). 
Both Jaspers and Aurobindo would agree, we "believe, that 
agnosticism and nih i l i s m play a necessary t r a n s i t i o n a l role 
i n the quest after ultimate truths i n that they reveal the 
precariousness of any attempt to construct a t o t a l interpre
tation of Re a l i t y within the confines of objective knowledge. 
Also they both would agree that s cience cannot provide a 
comprehensive and unified view of existence since the existing 
individual i s always more than the sum total of what can be 
known about him objectively. Even i f i t were possible to 
construct a single, consistent system from the t o t a l i t y of 
our phenomenal knowledge derived from the natural and human 
sciences, the complex of meaning which i s man could s t i l l not 
be f u l l y contained i n that system. Cognition of the phenomen
a l , objective world can never grasp that ultimate primal 
ground (Ursprung, Brahman) of our existence. The sciences, -
even the human or s o c i a l sciences such as psychology and 
sociology, - do not grasp the e s s e n t i a l nature, the selfhood 
of man qua personal existence but rather they characterise 
aspects of him i n terms of psychological, sociological and 
bio l o g i c a l forces. But the s e l f i s more than any force or 
the t o t a l i t y of forces. Conceptual knowledge may throw some 
l i g h t on man's es s e n t i a l existence (what Jaspers c a l l s 
Existenzerhellung, - 'lighting up existence'), but i t can 
never d i r e c t l y illumine h i s s e l f . 

Even though m a t e r i a l i s t i c doctrines of knowledge are 
inadequate, Aurobindo regards science and r a t i o n a l i s t i c 
materialism as having played an indispensable role i n leading 
man to true knowledge. By i t s existence upon a chastened and 
di s c i p l i n e d i n t e l l e c t i n dealing with natural phenomena i t 
has saved us from much superstition and i r r a t i o n a l dogma which 
i n the past often impeded the advance of knowledge. As 
Aurobindo declares: " I t i s necessary that advancing knowledge 
should base h e r s e l f on a clear, pure and d i s c i p l i n e d 
i n t e l l e c t . . . I t may even be said that the supraphysical 
can only be r e a l l y mastered i n i t s f u l l n e s s , - to i t s heights 
we can always reach, - when we keep our feet firmly on the 
physical." ( L i f e Divine, pp , 1 2 « 1 3 . ) 
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Th e p r i n c i p l e of e v o l u t i o n i s c o r r e c t ; i t s t r u t h has been 
acknowledged i n the most ancient of philosophies, East and West. 
The m a t e r i a l i s t i c i n t e r p r e t a t i o n i s , however, m a n i f e s t l y 
inaccurate. Whereas the ancient formulations of e v o l u t i o n were 
the r e s u l t of p h i l o s o p h i c a l i n t u i t i o n , the modern ideas are the 
product of s c i e n t i f i c observation. Aurobindo believes t h a t 
both f o r m u l a t i o n s miss something of the f u l l t r u t h but the 
ancient idea got at the s p i r i t of e v o l u t i o n w h i l e the modern 
theory i s concerned only w i t h the form and e x t e r n a l machinery 
of the p r o c e s s . W e say t h a t l i f e emerges out of matter and 
mind out of l i f e , but what does t h i s r e a l l y mean? Science 
approaches an explanation when i t states t h a t matter i s the 
f o r m u l a t i o n of a p r i m o r d i a l p h y s i c a l f o r c e or 'energy' and t h a t 
l i f e and mind too are c h a r a c t e r i s e d by the movements of energies. 
I t i s s i g n i f i c a n t , says Aurobindo, t h a t science i s moving 
towards a monism consis t e n t w i t h an acceptance of m u l t i p l i c i t y 
s i m i l a r to t h a t of the ancient Vedic idea of one essence w i t h 

(2) 

many forms or becomings. ' Indeed, modern science seems more 
and more t o confirm, at l e a s t i n the domain of matter, the view-
i n the Upanishads of cosmic existence as the One which e t e r n a l l y 
becomes the many, a p i c t u r e of r e a l i t y which Aurobindo also 
f i n d s i n ancient Greek thought, e s p e c i a l l y i n the philosophy of 
H e r a c l i t u s . s ' 
( l > Problem of Rebirth, p.69. 
(2) Liige D i v i n e , p.15. 
(3) H e r a c l i t u s , Arya P u b l i s h i n g House, Calcutta, 19^-7. 



But v/hat i s t h i s One or energy which "becomes or has many 
formulations? I s i t j u s t a n a t u r a l , p h y s i c a l energy or force? 
Aurobindo's answer i s t h a t i t cannot be; f o r the emergence of 
l i f e and mind and ' s p i r i t ' cannot "be s a t i s f a c t o r i l y accounted 
f o r i s the sole e v o l v i n g r e a l i t y i s something p u r e l y p h y s i c a l or 
m a t e r i a l . According to S r i Aurobindo the only possible 
c o n d i t i o n f o r the m a n i f e s t a t i o n of mind out of matter i s t h a t a 
p r i n c i p l e of mind, s t r i v i n g f o r m a n i f e s t a t i o n , should have been 
somehow present i n the force which c o n s t i t u t e s p h y s i c a l f o r m s . ^ 
I f t h i s f o r c e i s merely some p h y s i c a l energy, then i t , would be 
d i f f i c u l t to f i n d i n i t s operations anything "which could e x p l a i n 
the emergence of conscious sensation, which could c o n s t i t u t e a 
w i l l towards the e v o l u t i o n of thought or which could impose the 

(2) 
necessity of such an e v o l u t i o n on inconscient p h y s i c a l substance". 
The o r i g i n of mind must l i e not i n the form of matter but i n 
the f o r c e which works i n and through matter. "The energy t h a t 
creates the wo r l d can be not h i n g else than a w i l l , and w i l l i s 
only consciousness applying i t s e l f t o a work and a r e s u l t " . ^ 
The f o r c e which creates the universe i s consciousness e v o l v i n g 
i t s e l f i n m u l t i t u d i n o u s forms according to the v a r i e t y of 
p r i n c i p l e s and p o s s i b i l i t i e s i t contains. 

To such a d e c l a r a t i o n m a t e r i a l i s m would ob j e c t t h a t 
consciousness i s a r e s u l t o f the p h y s i c a l organs \the b r a i n , 
sense, nerves) and inseparable from them; before these organs 
( l ) Kena Upanshad, p.i+3. (2) I b i d . , -p^, U3-hk. 
(3) L i f e D i v i n e , pp.15-16. 
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were developed, there was no consciousness. For Aurobindo t h i s 
i s an unwarranted, - or even u n s c i e n t i f i c , - and narrow under
standing of consciousness. I n the f i r s t place we are "becoming 
i n c r e a s i n g l y aware of a number of l e v e l s of consciousness i n 
human experience. What we understand as our normal waking 
consciousness i s but a small p a r t of our t o t a l conscious being. 
There are, f o r example, l e v e l s or states of consciousness which 
are 'unconscious' t o our waking physical-mental awareness, and 
p s y c h i c a l researchers are evermore c o n v i n c i n g l y demonstrating 
the existence of a ' s u b l i m i n a l ' mind or consciousness which, 
Aurobindo maintains, i s "the greater p a r t of ourselves and 
contains heights and p r o f o u n d i t i e s which no man has yet 
measured or f a t h o m e d " . ^ Moreover, the capacity of our t o t a l 
consciousness f a r exceeds t h a t of the p h y s i c a l organs. I t i s 
not the b r a i n which produces and uses consciousness, but 
consciousness v/hich uses the b r a i n and has produced the p h y s i c a l 
organs during the course of i t s e v o l u t i o n . "Our p h y s i c a l 
organism no more causes or explains thought and consciotisness 

than the c o n s t r u c t i o n o f an engine causes or explains the motive-
(2) 

power of steam or e l e c t r i c i t y " . ' 
Consciousness, t h e r e f o r e , i s a n t e r i o r to i t s p h y s i c a l 

instruments. This being so i t i s then not unreasonable t o 
suppose, Aurobindo maintains, t h a t consciousness, the c r e a t i v e 
f o r c e , i s present i n seemingly fcnconscient matter and l i f e , i n 
(1) L i f e D i v i n e , p. 8fl).. 
(2) I b i d . , p.81. 
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submental conditions j u s t as i t i s present i n s u b l i m i n a l and 
superconscient s t a t e s . ̂  î 'or example, there i s a v i t a l 
consciousness i n our c e l l s and i n our automatic v i t a l f u n c t i o n s 
which acts and reacts so t h a t we go through purposeful movements 
and respond t o a t t r a c t i o n s and repulsions of which our mind i s 
not aware. I n animals such a v i t a l consciousness plays a 
greater r o l e ; i n p l a n t s i t s presence i s evidenced by reactions 
to s t i m u l i and other forms of 'behaviour 1. A l l t h i s i s then a 
submental, and,in. these cases, v i t a l consciousness. But does 
the range o f consciousness cease w i t h the plant? I s there not 
consciousness present, at l e a s t i n an i n c i p i e n t s t a t e , i n metal 
and e a r t h and other ' l i f e l e s s ' forms of matter? According t o 
Sr i Aurobindo, although i t i s immediately d i f f i c u l t t o conceive, 
th e r e i s no reason t o doubt a m a t e r i a l consciousness. As he 
says, "the development of recent research and thought seems t o 
p o i n t t o a s o r t o f obscure beginning of l i f e and perhaps a s o r t 
of i n e r t or suppressed consciousness i n the metal and i n the 
ea r t h and i n other 'inanimate' forms, or at l e a s t the f i r s t s t u f f 

(2) 

of what becomes consciousness i n us may be th e r e " . 
Quite c l e a r l y the consciousness which Aurobindo considers 

to be the f o r c e or energy of c r e a t i o n i s not merely mental; i t 
i s a consciousness of which m e n t a l i t y i s but an aspect or form. 
The consciousness which creates the universe i s cosmic, but more 
than t h a t i t i s supracosmic. J i t is^what i n Ind i a n metaphysics 
(1) L i f e D i v i n e , pp.81-83. 
(2) I b i d . , p.81. 
(3) I b i d . , pp.22-23. 
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i s c a l l e d c h i t , - the e t e r n a l , d i v i n e pure consciousness. I t i s 
t h a t pure consciousness i n i t s dynamic or f o r c e (shakti.) aspect 
which the T a n t r i c philosophers h^ve regarded as the ' s t u f f of 
the world; i t i s t h a t power which evolves i t s e l f as th» world i n 
forms of matter, l i f e , mind and s p i r i t ; i t i s an i n t e l l i g e n t , 
p u r p o s e f u l , self-knowing and all-knowing f o r c e . A l l t h a t e x i s t s 
i s a form and f o r m u l a t i o n of consciousness-force; everything i s 
'conscious 1', though not ne c e s s a r i l y mentally conscious, and 
f i l l e d w i t h c o n s c i o u s n e s s . ^ The f o r c e or energy which creates 
and c o n s t i t u t e s the world from the neutron and p r o t r o n t o the 
u n i c e l l u l a r organism and nan himself i s a conscious f o r c e or 
energy. I t i s the f o r c e of consciousness, c h i t , and i s , i n 
f a c t , consciousness i t s e l f ; i t i s the e t e r n a l S p i r i t manifesting 
i t s e l f i n the forms of nature. 

Aurobindo 1s conception o f e v o l u t i o n thus d i f f e r s g r e a t l y 
from t h a t of n a t u r a l science and materialism i n t h a t Aurobindo 
regords the f o r c e which evolves the world and i s the very s t u f f 
of t h a t e v o l u t i o n as pure consciousness, - a supracosmic, supra-
mental consciousness i n f i n i t e l y wider and deeper than mere mental 
consciousness. But there i s another important manner already 
suggested i n which S r i Aurobindo 1s understanding of e v o l u t i o n 
departs from the general s c i e n t i f i c view. For him e v o l u t i o n 
i m p l i e s i n v o l u t i o n ; they are, indeed, two aspects or movements o f 
a s i n g l e process. How con l i f e emerge out o f matter unless i t , -
or i t s p r i n c i p l e , - i s already i n matter or mind out o f l i f e 

(1) T J i e J ^ t . t e x s ^ i L J ^ ^ , 1 s t Series, S r i Aurobindo C i r c l e . 
Bombay, 1950, pp . l01-10l+. 
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unless i t i s i n some manner already present i n v i t a l i s e d n a t t e r ? 
I f i t i s so t h a t consciousness or ' s p i r i t ' i s the m a t e r i a l and the 
f o r c e of e v o l u t i o n , then t h a t pure consciousness must contain 
w i t h i n i t somehow a l l p o s s i b i l i t i e s of existence-, i t must be the 
seed i n which a l l forms are contained p o t e n t i a l l y . According 
t o Aurobindo, we must suppose "th?>t a l l t h a t evolves already 
e x i s t e d i n v o l v e d , pnssive or otherwise a c t i v e , but i n e i t h e r case 

concealed from us i n the s h e l l o f m a t e r i a l I'ature. The S p i r i t 
which manifests i t s e l f here i n a body, must be i n v o l v e d from the 
beginning i n the whole of matter and i n every knot, formation and 
p a r t i c l e of matter; l i f e , mind and whatever i s above mind must be 
l a t e n t , i n a c t i v e or concealed a c t i v e powers i n a l l the operations 
of m a t e r i a l e n e r g y " . ^ Of course such an i n t e r p r e t a t i o n of 
e v o l u t i o n i s not o r i g i n a l w i t h S r i Aurobindo. He himself 
considers i t t o be c e n t r a l t o the Up?>nishadic i n t e r p r e t a t i o n of 

(2) 
existence and f i n d s an e a r l y f o r m u l a t i o n o f i t i n Western 

(?) 

thought m the metaphysics of r l e r a c l i t u s . J I t i s , moreover, 
to be found i n the T a n t r i c philosophies. 

The Sanscrit word f o r c r e a t i o n , s r s t i , - meaning a loosing 
f o r t h , a release of what i s 'held i n , - p o i n t s already t o t h i s 
dual process of e v o l u t i o n - i n v o l u t i o n , l o r e o v e r , Aurobindo 
maintains, "the word e v o l u t i o n c a r r i e s w i t h i t i n i t s i n t r i n s i c 
sense, i n the idea at i t s r o o t the necessity of a previous 
(1) Problem of R e b i r t h , p.73-
(2) L i f e D i v i n e , p.15*. 
(3) H e j ^ c J i M g , PP.28-33-
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i n v o l u t i o n " . ^ E v o l u t i o n i s not a s e l f - c r e a t i o n or an ex 
n i h i l o c r e a t i o n ; i t i s an u n f o l d i n g , a loosing f o r t h of 
existence contained i m p l i c i t l y i n pure consciousness or s p i r i t . 
A l l t h a t has been manifested i n the cosmic process and a l l t h a t 
w i l l be manifested i n time t o come i s contained e t e r n a l l y w i t h i n 
t h a t e t e r n a l consciousness which i s both the s t u f f and a c t u a t i n g 
f o r c e of c r e a t i o n . However, because e v o l u t i o n i m p l i e s 
i n v o l u t i o n , not only i s each p r i n c i p l e manifested i n the cosmic 
process o r i g i n a l l y contained i n consciousness-force, but i t 
contains i n v o l v e d w i t h i n i t a l l subsequent p r i n c i p l e s . Thus 
matter i s manifested out of the cosmic consciousness-force i n 
the form of a m a t e r i a l universe, but t h i s p r i m o r d i a l matter has 
i n v o l v e d i n i t a l l the p r i n c i p l e s and powers of consciousness, 
mind and l i f e , i n t h a t order, and w i l l evolve out of i t s e l f a l l 
the p r i n c i p l e s and powers of l i f e , mind and consciousness, i n 
thatrarersed order. The a c t u a l dynamics of t h i s dual process o f 
the i n v o l u t i o n and e v o l u t i o n of consciousness, - or as Aurobindo 
also c a l l s i t , the descent and ascent of consciousness, - we 
s h a l l examine i n d e t a i l during the course of the discussion 
which f o l l o w s . I t i s s u f f i c i e n t t o p o i n t out here t h a t f o r 
Aurobindo the cosmic process has, as i t does not have f o r most 
of Indian metaphysics, a beginning and an end. The beginning i s , 
so t o speak, ' t r a n s - h i s t o r i c a l ' i n t h a t the c r e a t i v e process of 
i n v o l u t i o n - e v o l u t i o n has an e t e r n a l o r i g i n a t i o n and character; i t 
i s p r i o r to the a c t u a l m a n i f e s t a t i o n o f the p h y s i c a l universe. 

(1) Problem o f R e b i r t h , p.73* 
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The end of the process i s i n time o r , r a t h e r , i s the consummation 
of time. There i s a g o a l , a t e l o s , i n the cosmic process, and 
t h a t goal i s the m a n i f e s t a t i o n i n the s p e t i a l - t e m p o r a l universe 
of the S p i r i t i t s e l f . That i s t o say, man i s thus f a r the 
highest point reached i n e v o l u t i o n , but he, - or at l e a s t , he as 
he i s now c o n s t i t u t e d as a mental bein?, - i s not the l a s t p o i n t ; 
f o r there are contained w i t h i n him greater p o s s i b i l i t i e s of 
conscious existence, the highest being t h a t o f the d i v i n e 
consciousness i t s e l f . The goal of the process i s t h a t man 
manifest f u l l y i n h i s being the pure, e t e r n a l and i n f i n i t e 
consciousness a n d t h a t a l l h i s existence be thereby transformed, 
'supramentalized' by t h i s consciousness. As Aurobindo p o i n t s out, 
"the animal i s a l i v i n g l a b o r a t o r y i n which nature has, i t i s 
s a i d , worked out man. Kan himself may w e l l be a t h i n k i n g and 
l i v i n g l a b o r a t o r y i n whom and w i t h whose conscious co-operation 
she w i l l s to work out the superman, the god. Or s h a l l we not say, 
r a t h e r , to manifest God? ... I f i t be t r u e t h a t S p i r i t i s 
i n v o l v e d i n matter and apparent nature i s secret God, then the 
m a n i f e s t a t i o n of the d i v i n e i n himself and the r e a l i s a t i o n o f 
God w i t h i n and without are the highest and most l e g i t i m a t e aims 
possi b l e t o man upon e a r t h " . ^ There i s then a p o i n t i n time 
at which the c r e a t i v e process w i l l reach i t s consummation i n the 
f u l l m a n i f e s t a t i o n of consciousness, of the D i v i n e , i n a d i v i n e 

humanity, a l i f e d i v i n e . The existence which we experience as 
characterised by change and an absence of f i n a l i t y , by 

(1) L i f e D i v i n e , pp.5-6. 
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m u l t i p l i c i t y and d i v i s i o n , i s i n i t s f u l l e s t r e a l i t y a u n i t a r y 
and e t e r n a l process by which the One becomes many, i n f i n i t e 
consciousness formulates i t s e l f i n f i n i t e l y and v a r i o u s l y i n a 
s e l f - m a n i f e s t a t i o n . 

Does t h i s e t e r n a l process p o i n t t o the f a c t t h a t there i s 
u l t i m a t e l y only becoming and no bein?? Or, t o ask the question 
another way, what i s the u l t i m a t e character of the consciousness 
which manifests the universe out of i t s e l f ? At f i r s t glance i t 
would seem t h a t i n e f f e c t S r i Aurobindo's view o f existence as 
the e t e r n a l s e l f - u n f o l d i n g of an i n f i n i t e consciousness i n f i n i t e 
t e m p o r a l - s p a t i a l forms i s not r e a l l y much d i f f e r e n t from the 
Buddhist d e f i n i t i o n of existence as a beginningless and endless 
process o f becominr;, the u n i v e r s a l f o r c e of which i s karma, or 
from Nietzsche's idea of a u n i v e r s a l V / i l l which s t r i v e s t o 
r e a l i s e i t s e l f i n an endless becoming. About t h i s Aurobindo i s 
most c l e a r : the e t e r n a l becoming which existence i s has an 
e t e r n a l basis: i t i s not a groundless Will-to-Power but h?s i t s 
o r i g i n a t i o n and goal i n an e t e r n a l Bein^. Sxistence i s u n i t a r y 
and i d e n t i c a l p r e c i s e l y because there i s i n i t t h a t which does not 
change, which i s constant and e t e r n a l l y i t s e l f . As Aurobindo says 
i n speaking of H e r a c l i t u s ' metaphysics, "there i s an i d e n t i t y i n 
t h i n g s , i n a l l existences, sarvabhutani, as w e l l as a constant 
changing; there i s a Beinc as w e l l as a Becoming and by t h a t we 
have an e t e r n a l and r e a l existence as w e l l as a temporary and 
apparent one, not merely a constant n u t a t i o n but a constant 
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i d e n t i c a l e x i s t e n c e " . ^ This Heinz i s Brahman, U l t i m a t e R e a l i t y ; 
the many u n i v e r s a l existences are becomings of the s e l f - e x i s t e n t 
One. 

Creation i s then f o r Aurobindo a becoming of Bein'-;. The 
consciousness which i s the s t u f f and f o r c e of u n i v e r s a l e x i s t 
ence, which formulates i t s e l f i n manifold forir.s i n a cosmic 
process of e v o l u t i o n , - t h i s pure consciousness i s pure being; 
i t i s the e t e r n a l , d i v i n e S p i r i t which, as the liundaka Upanishad 
declares, " i s a l l t h i s u n i v e r s e " . ^ But Aurobindo does not 
be l i e v e as d i d Empedocles t h a t " a l l i s one which becomes many 
and then again goes back t o oneness".^) The One, - pure 
consciousness, bein?, Brahman, - becomes a l l existences without 
l o s i n g i t s e t e r n a l nature and i d e n t i t y ; the I n f i n i t e can never 
be exhausted by i t s f i n i t e c r e ations and man i f e s t a t i o n s . By 
i t s consciousness f o r c e , i t s power of becoming, the Immutable 
"has become a l l existences". 

Divine consciousness, which i s not other than d i v i n e being 
i t s e l f , contains w i t h i n i t s e l f a l l p o s s i b i l i t i e s of existence and 
expresses these p o s s i b i l i t i e s i n f i n i t e forms; the cosmic 
Cl) H e r a c l i t u s , p.19* 
(2) i--undaka Upanishad. 2:1:10. Translated by S r i Aurobindo, 

Eight Upanishads, S r i Aurobindo Ashram, Pondicherry, 1955* 
c f . Chandogya 3.lW•6. 

(3) H e r a c l i t u s , p.25-
0+) I s ha. Upanishad: 7 - s a r v i n i bhGtani atmaiva abhdt. The Isha 

Upanishad, t r a n s l a t e d w i t h commentary by S r i Aurobindo, S r i 
Aurobindo Ashram, Pondicherry, 1951-
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c r e a t i o n i s but the s e l f - e x p r e s s i o n i n time and space of the 
S p i r i t , . - the one i n f i n i t e conscious Being. "Therefore a l l 
t h i n g s here are expression, form, energy, a c t i o n of the S p i r i t ; 
matter i t s e l f i s but form of s p i r i t , l i f e but power of being of 
the s p i r i t , mind but working of consciousness of the s p i r i t " . ^ 
The dualism of s p i r i t and nature has an u l t i m a t e r e s o l u t i o n , f o r 
nature i s the self-expression of one, e t e r n a l s p i r i t and i s 
f i l l e d w i t h t h a t s p i r i t ; the t h r e e terms of existence, - the 
i n d i v i d u a l , the universe and U l t i m a t e R e a l i t y , - are r e l a t e d i n a 
u n i t y o f i n f i n i t e and e t e r n a l being. nan i s rooted i n e t e r n i t y 
and i n f i n i t y . His existence i s contained p o t e n t i a l l y , yet 
r e a l l y i n d i v i n e Consciousness; i t i s a p o s s i b i l i t y present 
already i n the most minute p a r t i c l e of p r i m o r d i a l energy or 
matter. I n h i s beinp: man contains the p r i n c i p l e s of a l l e x i s t 
ence a c t u a l and p o s s i b l e : j u s t as he e x i s t s 'germinally' i n an 
e l e c t r o n , so the cosmos and the Divine e x i s t i n him. Man i s not 
simply a mind i n a l i v i n g body; h i s t r u e nature i s greater than 
the surface appearance. He contains the D i v i n e , and h i s 

o b j e c t i v e i s a d i v i n e l i f e . "To f u l f i l God i n l i f e i s man's 
(2) 

manhood", asserts Aurobindo. "To know, possess and be the 
d i v i n e being i n an animal and e g o i s t i c consciousness, t o convert 
our t w i l i t or obscure p h y s i c a l m e n t a l i t y i n t o the plenary 
supramental i l l u m i n a t i o n , to b u i l d peace and a s e l f - e x i s t e n t 
b l i s s where there i s only a stress of t r a n s i t o r y s a t i s f a c t i o n s 
besieged by p h y s i c a l pain and emotional s u f f e r i n g , to e s t a b l i s h 
(1) Problem of R e b i r t h , p.79 
(2) L i f e Divine, p.37-
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an i n f i n i t e freedom i n a world which presents i t s e l f as a f^roup 
of r e c h a n i c a l n e c e s s i t i e s , t o discover and r e a l i s e the immortal 
l i f e i n a body subjected t o death and constant mutation, - t h i s 
i s o f f e r e d t o us as the m a n i f e s t a t i o n of God i n matter and the 
goal of nature i n her t e r r e s t r i a l e v o l u t i o n " . ^ 

(1) L i f e D i v i n e . p.!+. 



CHAPTER ONE 
TH3 NATURE OF ULTIMATE REALITY 

(1) 
Braliman i s the sole r e a l i t y , - "one o n l y , without a second". 

This d e c l a r a t i o n r.ay be said t o be the theme of a l l the Upanishads 
and the s t a r t i n g p o i n t f o r a l l systems o f Vedantic philosophy. 
Brahman, the sole r e a l i t y " i n the beginning", i s u n i t a r y being, 

(2) 
described i n the Upanishads as i n f i n i t e and l i m i t l e s s . Such 
i s i t s i n f i n i t u d e t h a t even i f the i n f i n i t e i s removed from i t , 

(3) 
i t s t i l l remains i n f i n i t e . Being i n f i n i t e and l i m i t l e s s , i t 
transcends a l l r e s t r i c t i o n s of time and space: i t i s ageless and 
deathless*, ̂  i t i s "unborn and beyond a l l space"*, ̂  i t i s , as 
Yajnavalkya characterises i t , "the Imperishable (akshara)" which 
can be described only n e g a t i v e l y . ^ As the u l t i m a t e ground of 
a l l beings and q u a l i t i e s , i t i s beyond a l l beings and q u a l i t i e s * , 

(7) 
i t i s p r i m o r d i a l !!Non-being" (asat) ' - not mere nothingness, 
(1) Chandoeva Upanishad 6:3. Brihadaranyaka Upanishad 1,2,17. 

Unless otherwise i n d i c a t e d quotations from the Upanishads are 
taken from the t r a n s l a t i o n by R. Hume, The T h i r t e e n P r i n c i p l e 
Upanishads, Oxford, 1922. 

(2) Brihadaranvaka 2:1+:12. T a i t t i r i v a 2:1. 
(3) Brihadaranvaka. 5:1. Cf. Atharva Veda X:8:29-
(M-) Chandogya 8:1:5* 
(5) Brihadaranyaka lf:>+:20. 
(6) Brihadaranvaka 3:8:8. 
(7) T a i t t i r i v a 2.7.: " I n the beginning a l l t h i s was the Non-Being. 

I t was thence t h a t Being was born". ( T r a n s l a t i o n by Aurobindo) 
'Non-Being 1, asat, as used i n the Upanishad and employed by 
Aurobindo means not o n t o l o g i c a l u n r e a l i t y , absolute nothing
ness, but, as Aurobindo puts i t , "a something beyond p o s i t i v e 
conception" which l i k e the Shunya or Void of Buddhism i s an 
" a l l or an i n d e f i n a b l e I n f i n i t e which appears t o the mine! a 
blank, because mind grasps only f i n i t e c o n s t r u c t i o n s , but i s 
i n f a c t the o n l y t r u e Existence". ( L i f e D i v i n e , p.29). 
Asat here used, or at l e a s t as i n t e r p r e t e d by Aurobindo ( L i f e 
D i v i n e ; p.507), does not r e f e r , as i t d i d f o r Shanksra, t o a. 
p r i m o r d i a l chaos or s t a t e o f u n d i f f e r e n t i a t e d existence 
preceding the d i v e r s i f i c a t i o n i n t o name and form which 
c o n s t i t u t e s the sat nature o f the ordered u n i v e r s a l c r e a t i o n 
(See Shankara's Bhashva on the Brahma Sutras. 1.U.15.). 
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but nothing which can be described i n f i n i t e terms. Brahman i s 
unknowable to the mind of men and beyond the power of human 
speech: "There s i g h t a t t a i n s n o t , nor speech a t t a i n s , nor the 
mind. We know not nor can we discern how one should teach of 
That; f o r i t i s other than the known and i t i s alone beyond the 
unknown . . r ' i n a l l y a l l t h a t can be said of Brahman i s 

neJii? S e t i , - "not t h i s , not t h a t " ; i n i t s essence Brahman i s 
i n d e f i n a b l e , i n d e s c r i b a b l e , i n t e l l e c t u a l l y unknowable. 

The Urcanishads, however, d i d not leave t h e i r c o n s i d e r a t i o n o f 
Brahman here w i t h a s o r t of agnostic c h a r a c t e r i s a t i o n of an 
Ul t i m a t e R e a l i t y unknown and unknowable t o man, ignoramus 
etirenorabimus. I n s p i t e o f t h e i r a s s e r t i o n o f the i n e x p r e s s i -
b i l i t y of the U l t i m a t e R e a l i t y i n the terms of f i n i t e knowledge, 
"the Upanishads", says Aurobindo, "constantly declare t h a t 
Brahman i s the one t r u e object of knowledge and the whole Scrip
t u r e i s i n f a c t an attempt not perhaps t o define,.,but at l e a s t 
i n some s o r t t o characterise one present an idea, and even a 

(2) 
d e t a i l e d i d e a , o f the Brahman". This attempt t o c h a r a c t e r i s e 
Brahman o f which Aurobindo speaks i s c l e a r l y seen i n the descrip
t i o n of the nature of U l t i m a t e R e a l i t y as revealed i n the universe; 
f o r i f Brahman i s the only r e a l i t y , then the universe "which i s 
obviously a m a n i f e s t a t i o n o f something permanent and e t e r n a l , 
must be a m a n i f e s t a t i o n of Brahman and of nothing else, and i f 
we know i t completely, we do to a c e r t a i n extent and i n a c e r t a i n 
(1) Kena 1:3. T r a n s l a t i o n by S r i Aurobindo i n Eight Upanishads. 
(2) "Philosophy of the Upanishads ( I I ) " , Advent, Vol. IX, j?eb. 

1952, n.20. Hereafter r e f e r r e d to as "Philosophy of the 
Upanishads ( I I ) " . 
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way know Hiin, not as an Absolute Existence, but under the 
conditions of phenomenal m a n i f e s t a t i o n " . ^ Thus we see i n 

(?) 
Yajnavalkya 1 s famous 'Honey D o c t r i n e 1 ' t h a t Brahman i s 
characterised as the soul (atman). the Immortal One, who pervades 
the e a r t h , the waters, f i r e , wind, sun, the quarters of heaven, 
moon, l i g h t e n i n g , thunder, sp?ce, law, t r u t h , mankind and the 
soul , and, corresponding w i t h these, pervades also the body, the 
semen, speech, breath, eye, ear, mind, heat i n the i n d i v i d u a l , 
sound, space i n the heart, virtuousness, t r u t h f u l n e s s , the human 
being and the so u l . Brahman i s the atman, the conscious s e l f 
w i t h i n the i n d i v i d u a l and,pervading the whole universe of 
existences, the inner soul (antaratman) o f a l l t h i n g s . ^ The 
s e l f (atman) i s the p r i n c i p a l o f consciousness i n the body 
underlying a l l experiences of the i n d i v i d u a l ^ and i s the 

("i) 
ground o f the universe. Brahman i s the s e l f and s p i r i t 

(purusha) of the universe: ; He i s the one R e a l i t y which has 
become a l l existences and dwells i n a l l existences: " a l l t h i s 

(7) 
i s f o r h a b i t a t i o n by the l o r d " ; w " a l l t h i s i s Brahman alone, 

(8) 
a l l t h i s magnificent universe"; " v e r i l y t h i s whole world (1) "Philosophy o f the Upanishads ( I I ) " , p.21. 
(2) Brihadaranyaka 2:5. 
(3) Chandogya 5:18:1-2, 6:9-16. Cf. Chandoeva 7:26, Isha 6, 

Katha 5:9-13-
ih) Chandogva 8:12:^-5-
(5) Brihadaranyaka 1:^:1-5-
(6) Brihadaranyaka 2:5:If. 
(7) Isha 1. T r a n s l a t i o n by Aurobindo i n Isha Upanishad. 
(8) iiundaka 2:2:12. T r a n s l a t i o n by Aurobindo i n Eight Upanishadi 
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i s Brahman".^ The Brahman revealed i n the universe i s 
immanent, pervading a l l existences, conscious and unconscious, 

(2) 
as t h e i r r e a l i t y . But Brahman i s not merely a cosmic s p i r i t 
or some k i n d o f u n i v e r s a l energy; though immanent i n the 
universe, Brahman also transcends the universe. Aurobindo 
r e f l e c t s the Upanishadic view when , i n u n q u a l i f i a b l y r e j e c t i n g 
Pantheism, he states t h a t the world and the Divine are not simply 
e q u i t a b l e as one anci the same t i n g : "the world i s an emanation: 
i t depends upon something t h a t manifests i n i t but i s not l i m i t e d 
by i t : the Divine i s not here alone; there i s a Beyond, an 
e t e r n a l transcendence". Thus the Mundaka Upanishad declares 
t h a t "He, the D i v i n e , the formless S p i r i t , even He i s the outward 
and the inward and He the Unborn; He i s beyond l i f e , beyond 

(1+) 
mind, luminous, supreme beyond the immutable". Brahman 
dwells i n a l l t h i n g s , says Yajnavalkya, as so u l , inner c o n t r o l l e r 

(5) 
(antaryaoin)« the Immortal, and "yet i s other than a l l t h i n g s " ; 
Brahman i s d i f f e r e n t from the universe of His c r e a t i o n a s " t h e 
unseen Seer, the unheard Hearer, the unthought Thinker, the 
ununderstood U n d e r s t a n d e r " . ^ 

U l t i m a t e R e a l i t y , Brahman, i n i t s e s s e n t i a l nature i s un-
linowable t o the i n t e l l e c t , but through our i n d i v i d u a l being and 
through the names and forms o f the universe we can approach the (1) Chandogya 3S!1-*-1!* cf» Brihadaranyaka 1:h: 16. 
(2) T a i t t i r i y a 2:6. 
(3) Synthesis of Yoga, p.291. 

I-fundaka. 2:1:2. T r a n s l a t i o n by Aurobindo, pp. c l t . 
(5) BjrjJaajLaEanyaka 3,-1+>5,7-
(6) BjdJiaAar^jayjaka 3*7:23. 
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r e a l i s a t i o n of the supreme S e l f that i s Brahman, and by the 
r e a l i s a t i o n o f the S e l f we come to a c e r t a i n r e a l i s a t i o n also of 
t h i s u t t e r Absolute of which our t r u e s e l f i s the e s s e n t i a l form 
i n our consciousness ( s v a r u p a ) . ^ Because Ultimate R e a l i t y i s 
absolute and i n f i n i t e , i t i s i n i t s essence indeterminable; i t 
i s beyond mind and speech and inde s c r i b a b l e and u n l i m i t e d by any 
and a l l negations and a f f i r m a t i o n s . Yet, as Aurobindo p o i n t s 
out, " i t i s s e l f - e v i d e n t to i t s e l f and, although i n e x p r e s s i b l e , 
yet s e l f - e v i d e n t t o a knowledge by i d e n t i t y of which the s p i r i t u a l 
being i n us must be capable; f o r t h a t s p i r i t u a l being i s i n i t s 
essence and i t s o r i g i n a l and i n t i m a t e r e a l i t y not other than t h i s 

(2) 
Supreme Existence". What we discover i n ourselves and through 
the names and forms of the universe are fundamental and r e a l 
t r u t h s of Ultimate R e a l i t y which i s i n the universe and the 
i n d i v i d u a l as e s s e n t i a l r e a l i t y and yet i s beyond. These t r u t h s 
are s e l f - d e t e r m i n a t i o n s of the indeterminable Absolute apprehended 
by our consciousness and presented t o our conceptual c o g n i t i o n 
as the fundamental aspects i n which we experience Brahman. 
Aurobindo very c l e a r l y maintains t h a t these t r u t h s of Ultimate 
R e a l i t y , the determinations of the indeterminable, are not 
immediately apprehended by the i n t e l l e c t ; such apprehension i s 
a secondary process. They are f i r s t grasped e i t h e r by a 
" s p i r i t u a l experience", a supreme i n t u i t i o n or an inner knowledge 
(1) Synthesis of Yoga, pp.338-339. 
(2) L i f e D i vine, p.292. 
(3) I b i d . , p.293.-. 
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by i d e n t i t y , or i n what Aurobindo terms "a conception by a larg e 
and p l a s t i c idea", perhaps a mental or non-*spiritual i n t u i t i o n / ^ 
E i t h e r way, these determinations are not c o n s t r u c t i o n s of the 
mind. What i s needed i s an i n t u i t i v e l y metaphysical and p o e t i 
c a l language i n which to express the apprehended t r u t h s of 
Ultimate R e a l i t y . This i s a p o i n t Aurobindo c o n s t a n t l y 
emphasizes: our ordinary language, even the language of the most 
r e f i n e d p h i l o s o p h i c a l terms, i s inadequate to express the fu l n e s s 
of our highest s p i r i t u a l and i n t u i t i v e experiences of the Div i n e . 
At best i n metaphysical expression we must "be content w i t h 
"approximations by a b s t r a c t i o n s " . For the most p a r t our 
p h i l o s o p h i c a l speech i s hound t o a mental l o g i c , and when we 
attempt t o speak of the I n f i n i t e i n l o g i c a l , f i n i t e terms, we 
o f t e n end up e i t h e r w i t h hopeless paradoxes and c o n t r a d i c t i o n s 
or w i t h a l t o g e t h e r meaningless d e s c r i p t i o n s . We cannot hope 
to grasp even glimpses of an i n f i n i t e t r u t h i f we confine our
selves to conventional mental l o g i c v/ith i t s accustomed language 
and terms of procedure. As Aurobindo emphatically p o i n t s out, 

"our way of knowing must be appropriate to t h a t which i s t o be 
(2) 

known". ' The ordi n a r y language and l o g i c of metaphysical 
thought i s adequate f.or the i n t e l l e c t i n i t s r a t i o n a l understand
i n g of f i n i t e r e a l i t i e s but not f o r knowing and speaking of the 
I n f i n i t e . " I f i t i s t o be of r e a l service, the i n t e l l e c t must 
(1) L i f e D i v i n e . p.293. 
(2) I b i d . , p.293. 
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consent t o pass out of the "bounds o f a f i n i t e l o g i c and accustom 
i t s e l f to the l o g i c of the I n f i n i t e " . ^ 

The l o g i c of the r a t i o n a l i n t e l l e c t i s based upon and 
f u n c t i o n s i n accordance w i t h a general law of c o n t r a d i c t i o n , i . e . 
what i s l o g i c a l i s non-contradictory; what i s c o n t r a d i c t o r y i s 
i l l o g i c a l . That i s to say, c o n t r a d i c t o r y q u a l i t i e s or c o n d i t i o n s 
cannot l o g i c a l l y be predicated of one substance at the same 
time: something cannot l o g i c a l l y "both "be and not "be at the same 
time. Two opposing and c o n f l i c t i n g a f f i r m a t i o n s cannot "both 
"be t r u e . Thus mental l o g i c s t r u g g l e s w i t h a r a t i o n a l r e c o n c i l i 
a t i o n of revealed aspects and terms of i n f i n i t e R e a l i t y , - "being 
and "becoming, one and many, p e r s o n a l i t y and impe r s o n a l i t y , 
i n d e t e r m i n a b i l i t y and determinations, and so f o r t h . This i s so 
"because our reason and mental consciousness are l i m i t e d ; they 
f u n c t i o n i n terms of a r a t h e r r e s t r i c t e d experience of the 
f i n i t e operations of ph y s i c a l nature and e s t a b l i s h on the "basis 
of t h e i r circumscribed experience c e r t a i n conceptions and 
general p r i n c i p l e s of r e a l i t y , any departure from or c o n t r a d i c t i o n 
of these p r i n c i p l e s being judged i r r a t i o n a l , f a l s e or inexplicable. 

What i s i r r a t i o n a l , says Aurobindo, i s " t o suppose tha t a f i n i t e 
(2) 

consciousness and reason can be a measure of the I n f i n i t e " . x ' 
We cannot l e g i t i m a t e l y apply laws of time, space and c a u s a l i t y 
to a n o n - s p a t i a l , non-temporal and non-causal order, nor the laws 
(1) L i f e D i v i n e * p.293. 
(2) I b i d . , p.297. 
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of reason t o the s u p r a r a t i o n a l , nor r u l e s of m o r a l i t y and moral 
d i s t i n c t i o n s of good and e v i l to t h a t which transcends such 
d i s t i n c t i o n s . What i s needed i s a greater l o g i c and reason 
which w i l l comprehend a l l the data which o\u? r e s t r i c t e d observa
t i o n f a i l s to seize, an i n t u i t i v e apprehension, a s p i r i t u a l 
experience of r e a l i t y i n i t s u n i t a r i n e s s . Prom a r a t i o n a l p o i n t 
of view what appears as c o n t r a d i c t i o n i n our experience of 
r e a l i t y and Ultimate R e a l i t y may from an i n t u i t i v e or n o n - r a t i o n 
a l or, b e t t e r , a s u p r a r a t i o n a l perspective be a s i n g l e t r u t h . 
As Aurobindo suggests, the great f a i l i n g of I n d i a n philosophy, -
and, i t could be said,- of a l l philosophy, - i s t h a t the i n d i v i d u a l 
systems have apprehended or emphasized one aspect or dimension 
of an i n f i n i t e R e a l i t y and Truth t o the e x c l u s i o n of o t h e r s . ^ 

When, t h e r e f o r e , Aurobindo speaks about the self-determina
t i o n s of the indeterminable Brahman, he i s doing so from the 
standpoint of the ' l o g i c of the I n f i n i t e ' . For example, when 
he states t h a t Brahman i s impersonal and yet e x h i b i t s i t s e l f as 
the d i v i n e person and i s the supreme person and a l l persons, 
he understands these terms as r e l a t i v e t r u t h s and not as 
absolute and mutually exclusive determinations; f o r , as he says, 

(2) 

"the Absolute i s beyond p e r s o n a l i t y and beyond i m p e r s o n a l i t y " . ' 
Brahman " i s the Person who takes on various p e r s o n a l i t i e s , who 
can have at the same time many p e r s o n a l i t i e s but i s h i m s e l f one, 
r e a l , e t e r n a l " . I n other words, a l l determinations or 
(1) L i f e D i v i n e , pp.300-301. 
(2) Synthesis of Yoga, p.339. 
(3) L i f e D i v i n e , p.319. 
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or representations though r e a l do not i n any manner d e t r a c t 
from the transcendent, i l l i m i t a b l e and indeterminable nature of 
Brahman.^ Brahman i n i t s e s s e n t i a l nature transcends a l l 
determinations of i t s e l f , and yet i t s s e l f - d e t e r m i n a t i o n s are 
e t e r n a l l y t r u e : i t i s beyond a l l d i s t i n c t i o n of u n i t y and mul
t i p l i c i t y , and yet i t i s e t e r n a l l y the One and the many; i t i s 

beyond a l l l i m i t a t i o n s and q u a l i t i e s and yet i t contains and 
(2) 

expresses a l l i n f i n i t e q u a l i t i e s . ' To emphasize one term or 
determination of Ultimate R e a l i t y to the exclusion of others i s 
f o r Aurobindo to s t a t e only a p a r t of the t o t a l t r u t h . Shankara 
i n s i s t s on the absolute oneness and q u a l i t y l e s s nature of Brahman 
as the u l t i m a t e s p i r i t u a l t r u t h ; Ramanuja declares both the One 
and many t o be r e a l and Brahman t o be cha r a c t e r i s e d by a l l 
i n f i n i t e q u a l i t i e s . Both assertions, Aurobindo would say are 
tr u e or t r u t h s , but not a l l the Truth. " A l l t r u t h s , even those 
which seem to be i n c o n f l i c t , have t h e i r v a l i d i t y , but they need 
a r e c o n c i l i a t i o n i n some l a r g e s t T r u t h which takes them i n t o 
i t s e l f ; a l l philosophies have t h e i r value, - i f f o r nothing else 
then because they see the S e l f and the universe from a p o i n t of 
view of the s p i r i t ' s experience of the many-sided m a n i f e s t a t i o n 
and i n doing so shed l i g h t on something t h a t has t o be known 
i n the I n f i n i t e . A l l s p i r i t u a l experiences are t r u e , b ut they 
p o i n t towards some highest and widest r e a l i t y which admits t h e i r 
t r u t h and exceeds i t " . ^ ^ The fulness of Truth exceeds the 
(1) L i f e D i vine, pp.301-302. 
(2) Synthesis of Yoga, p.339. 
(3) L i f e Divine, p. 1+21. 
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l i m i t s of l o g i c a l and r a t i o n a l f o r m u l a t i o n s . I t can only be 
comprehended by the l o g i c of the I n f i n i t e . ^ 

Two important f a c t s emerge from Aurobindo's c h a r a c t e r i s a t i o n 
of the i n d e t e r r n i n a b i l i t y of the Absolute and i t s self-determina-

(2) 

t i o n s t o our consciousness. ' F i r s t l y Brahman i s a b s o l u t e l y 
f r e e . Just as i t i s not l i m i t e d by i t s determinations, so i t 
i s not l i m i t e d by i t s i n d e t e r m i n a b i l i t y . I t i s f r e e t o determine 
i t s e l f i n f i n i t e l y , and i t i s f r e e from l i m i t a t i o n by i t s own 
determinations, - and of course f r e e from a l l e x t e r n a l determina
t i o n s of anything not i t s e l f , f o r no such non-Brahman e x i s t s or 
can come i n t o being. Secondly, a l l determinations of the 
Absolute are e t e r n a l l y contained w i t h i n i t s i n f i n i t e essence. 
I n other words, Brahman manifests what i s i n i t s being; a l l 
possible s e l f - d e t e r m i n a t i o n s and a l l manifested r e a l i t i e s are 
e t e r n a l l y contained i n i t s u l t i m a t e r e a l i t y . 
( l ) S i r John Woodroffe (The World as Power, Ganesh & Co. Madras, 

1957) makes a s i m i l a r poimt about s p i r i t u a l t r u t h transcend
i n g mental l o g i c when, i n discussing T a n t r i c philosophy, he 
says t h a t "the highest t r u t h i s a l o g i c a l " . (p.U9) "No 
l o g i c a l argument w i l l solve the problem [ i . e . of the change 
and changelessness of Brahman as above the w o r l d and yet 
immanent i n the w o r l d as i t s r e a l i t y ] . I n s p i r i t u a l 
experience the problem disappears. And so Shiva says i n 
the Kularnava-^Tantra (l-lIDO), 'Some desire Dualism (Dvaita-
vada), others Monism (Advaita-vada). Such however know not 
my Truth which i s beyond both Monism and Dualism 
( D v a i t a d v a i t a - v i v a r j i t a ) ' ." (p. 5(D). 

( 2 ) L i f e Divine, p.302. 
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We now t u r n our a t t e n t i o n to a co n s i d e r a t i o n of those s e l f -
determinations of Brahman which Aurobindo asserts are present 
to our consciousness and seized by a s p i r i t u a l experience or 
i n t u i t i o n . We do so, however, bearing i n mind Aurobindo's 
warning of the "abundance of d i f f i c u l t i e s " which " a l l attempts 
to erect a l o g i c a l system out of a per c e p t i o n of an i l l i m i t a b l e 
Existence must n e c e s s a r i l y c r e a t e ; f o r any such endeavour must 
e i t h e r e f f e c t consistency "by an a r b i t r a r y s e c t i o n i n g of the 
complex t r u t h of things or else Toy i t s comprehensiveness become 
l o g i c a l l y untenable". 

Parabrahman. 
The Absolute i n i t s p r i m o r d i a l nature, - t h a t i s , p r i o r 

(not temporally but conceptually) t o a l l m a n i f e s t a t i o n or deter
minations whatsoever, - i s what S r i Aurobindo c a l l s the Unknown. 
Of i t nothing can be predicated, n e i t h e r negations nor a f f i r m a -
t i o n s . v ; Not only i s i t unmanifested and unconditioned, i t 
i s u n i m a g i n a b l e . ^ I t i s not d e f i n a b l e by the highest 
conceptions, even tha t of Sachchidananda, - existence, conscious 
ness, b l i s s , - which we are obliged t o u s e . ^ I t i s the 
ground and cause of a l l m a n i f e s t a t i o n and i s i n i t s i n f i n i t e 
nature i l l i m i t a b l e , exceeding and comprehending formlessness and 
form, u n i t y and m u l t i p l i c i t y , i m m o b i l i t y and m o b i l i t y , and a l l 

(1) L i f e D i vine, pp.295-296. 
(2) I b i d . , p.292. 
(3) "Philosophy of the Upanishads ( H j ) " , Advent, Vol . IX, A p r i l 

1952, p.90. Hereafter r e f e r r e d t o as "Philosophy of the 
Upanishads ( i l l ) " . 

(k) L i f e D i v i n e , p.3^-1. 
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other conceivable terms, whether p o s i t i v e or n e g a t i v e . ^ 
However, as has already "been st a t e d , i t determines i t s e l f to our 
consciousness, and these determinations are seized by i n t u i t i o n 
or i n a s p i r i t u a l experience. This o r i g i n a l m a n i f e s t a t i o n of 
the Unknown to our consciousness i s what Aurobindo c a l l s the 
Parabrahman which i s "a luminous shadow of I t s ( i . e . , the 
Unknown's) i n f i n i t e inconceivable Being" produced by the Unknown 

(2) 

i n i t s e l f " . ' Parabrahman i s s t i l l the Unknown but the Unknown 
as r e a l i z a b l e and r e a l i z e d i n s p i r i t u a l experience and by the 
i n t u i t i o n . I t i s s t i l l i n f i n i t e and l i m i t l e s s , exceeding and 
comprehending a l l terms and c o n d i t i o n s , but i t has f r e e l y 
determined i t s e l f . The basic s p i r i t u a l s e l f - d e t e r m i n a t i o n s or 
terms by which and through which we experience Parabrahman i s 
Sachchidananda, existence-consciousness-bliss. The i n t u i t i o n 
or d i r e c t experience of an i n f i n i t e and e t e r n a l existence ( s a t ) , 
consciousness ( c h i t ) and b l i s s or d e l i g h t of existence (ananda) 
i s according to Aurobindo "our fundamental c o g n i t i o n of the 
A b s o l u t e " . I t i s also t h a t which i s the foundation of the 
Vedanta and the essence of i t s teachings; t h a t the Unknown knows 
i t s e l f as Sachchidananda i s "the one supreme a f f i r m a t i o n of the 
Vedanta" which contains a l l other possible a f f i r m a t i o n s and upon 

(1) L i f e D i v i n e , p .U25. 
(2) "Philosophy of the Upanishads ( i l l ) " , p.90. 
(3) L i f e D i v i n e , p.285. 
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(1) 
which they depend. ,.iovever, even thou<*n we have t h i s 
"fundamental c o g n i t i o n o f the Absolute" as Sachchidananda, we 
have not exhausted the i n f i n i t u d e of u l t i m a t e Truth; f o r , 
Aurobindo p o i n t s out, Brahnan, the Unknown, cannot r e a l l y be 

(?) 
defined "even by our l a r g e s t conception of Sachchidananda". 
That i s to say, Sachchidananda i s an e t e r n a l t r u t h , an e t e r n a l l y 
r e a l and t r u e s e l f - d e t e r m i n a t i o n or rconifestation of the Absolute 
t o our consciousness, but i t i s not the ful n e s s of the i n f i n i t e 
t r u t h . I t i s i n the l a s t a n a l y s i s but a name of the Unknown, 
though perhrps the highest nar.-.c we can k n o w . ^ I t seems t h a t 
Aurobindo believes t h a t t h e r e w i l l ever be t h a t Unknown or t h a t 
nature of the Unknown of which we s h a l l never have a complete 

0+) 

laentsl experience or conception. The Unknown must and does 
remain, - i n i t s u l t i m a t e and i n f i n i t e e s s e n t i a l i t y . , - unknowable 
i f we t h i n k t h a t we have captured t h e essense of i t s b e i n ^ i n 
any conception, no matter how vast i n scope, "then our thoughts 
s i n against I t s unknowableness". w Thus, says Aurobindo, the 
ancient Vedantins when they had a r r i v e d at the experience of 
Sachchidananda as the highest p o s s i b l e expression of U l t i m a t e 
R e a l i t y t o our consciousness went on t o p o s t u l a t e a Non-Being 
(1) L i f e D i v i n e , p.*+3. 
(2) I b i d . , 
(3) Aurobindo's d e c l a r a t i o n t h a t Sachchidananda i s i t s e l f f i n a l l y 

only a name, - t i o u g h , perhaps, the highest name, - of the 
Unknown i s q u i t e c o n s i s t e n t w i t h the p o s i t i o n of the ancient 
Vedantins. See Kax i ' l t l l l e r , L i f e and R e l i g i o n , ed. A. Granfel 
Doubleday, Kew York, 1905, p .56f . 
L i f e D i v i n e , p .3^-

(5) I b i d . , p.35-
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(asat) beyond as an i n d i c a t i o n o f the l i m i t - ? t i o n o f human 
knowledge. X J However, what do we achieve, Aurobindo asks, i n 
l a b e l i n g the Unknown as Non-Bein.":? Thi s , too, l i k e "Bein^" i s 

(2) 

f i n a l l y only a word, "an i d e a t i v e formation of the mind". I t 
i s r e a l l y but a verb a l sign p o i n t i n g t o something beyond our 
present conceptions or most abs t r a c t experiences of U l t i m a t e 
R e a l i t y as we conceive or experience i t w h i l e i n t h i s universe. 
"We erect a f i c t i o n of nothingness i n order t o overpass, by the 
method o f t o t a l e x c l u s i o n , a l l t h a t we can know and consciously 
are" . ^ 3 ) Non-Being, however, dces;not a c t u a l l y exclude Bein.p; i t 
i s but the a f f i r m a t i o n o f the i l l i m i t a b l e freedom of Bein^j from 
a l l cosmic existence o f which i t i s the base. Beinn; and Non-
Being are f i n a l l y two complementary expressions o f the unknowable 

(h) 
nature of Ulti m a t e R e a l i t y . 
(1) L i f e D i v i n e . , p.29- Cf. T a i t t i t i y a 2:7, Rig v©<*a 10:72:3-^-

Aurobindo suggests t h a t the Shunya, Non-being or Void, of 
Buddhism and the Tao o f Taoist are s i m i l a r expressions of 
the u l t i m a t e unknowableness cbf the Absolute and not of i t s 
non-existence. See L i f e D i v i n e , pp . 29 , 35, 507; L e t t e r s 1st 
Series, t>.99« 

(2) I b i d . , P"-38. 
(3) I b i d . , p.29-
(h) This sane idea i s expressed i n one of S r i Ramakrishna 1s 

charming parables: "Once a sanyasin entered the temple of 
Jagannath. As he looked at the Holy Image he debated w i t h 
himself whether God had a form or was formless. He passed 
w i t h h i s s t a f f from l e f t and rip,ht t o f e e l whether i t touched 
the image. The s t a f f touched n o t h i n g . He understood t h a t 
there was no image before him; he concluded thp.t God was 
formless. Next he passed the s t a f f from r i g h t t o l e f t . I t 
touched the image. The sanyasin understood t h a t God had 
form. Then he r e a l i z e d t h a t God has form, and again, i s 
formless. "Quoted i n H. Zimmer, Philosophies, of J n d i a , Edited 
by J. Campbell, Pantheon, New York, 1951, pp .560f . 
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Althour Th beyond speech and conception and n o t exhausted 
i n i t s i n f i n i t e nature by any experience of mind, the Unknowable 
i s y e t knovm i n i t s cosmic s e l f - d e t e m a t i o n s as the ground, 
the source, the very being of a l l t h a t i s - , i t i s present t o our 
highest knowing, our s p i r i t u a l experience, as the unexpressed 
and unmanifested Transcendent, as the cosmic s p i r i t and u n i v e r s a l 
Lord and as the t r u e i n d i v i d u a l S e l f , immanent i n us and every 
existence as the substance o f our mortal existence, f o r c e of our 
f o r c e , source o f our c o n s c i o u s n e s s . ^ 

Sachchidananda. 
The Unknown i s made manifest t o us i n and tlirouph our 

existence as the Supreme, the Parabrahraan, whose e s s e n t i a l nature 
i s t h a t of existence-consciousness b l i s s , Sachchidananda. K e L J 

This Supreme i s experienced as an i n f i n i t e b l i s s and s e l f -
conscious existence which i s the source and ground of a l l e x i s t 
ences, everywhere the same, i n a l l t h i n g s , i n a l l times and 
beyond time and space. ̂  Sachchidananda., however, i s not 
existence plus consciousness plus b l i s s : i t i s a t r i n i t y o f 
terms and powers of one supreme Being. Existence, conscious

ness, b l i s s are not r e a l l y separate e n t i t i e s , but they are 
apprehended as d i s t i n c t and separate by our minds. J I n them
selves they c o n s t i t u t e one Ulti m a t e R e a l i t y which contains no 

d i s t i n c t i o n s or separations of i t s being: existence ( s a t ) i s 
CD Synthesis of Yoga« p.279-
(2) "Philosophy of the Upanishads ( I I I ) " , p.90.• 
(3) L i f e Dijvine. n . lf3. 'g^itnegis 6jjEflg&'» 
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consciousness ( c h i t ) and consciousness i s b l i s s ( a n a n d a ) . ^ 
Brahman as Sachchidananda i s "on i n f i n i t e i n d i v i s i b l e existence; 
of t h a t existence the e s s e n t i a l nature or power i s an i n f i n i t e 
imperishable f o r c e of self-conscious being; and of t h a t s e l f -
consciousness the e s s e n t i a l nature or knowledge of i t s e l f i s , 
again, an i n f i n i t e i n a l i e n a b l e d e l i g h t of being". U l t i m a t e 
R e a l i t y , according t o Aurobindo, i s n o t , t h e r e f o r e , j u s t a pure 
e x i s t e n t , not j u s t ^ajfc or pure beinp; i t i s a self-conscious 
existence whose e s s e n t i a l nature i s s e l f - d e l i g h t . Existence, 
consciousness, b l i s s are three terras of one r e a l i t y , inseparable 
and u l t i m a t e l y i n d i s t i n g u i s h a b l e . 

This Sachchidananda nature of Brahman i s then the '"supreme 
t r u t h - a s p e c t " manifested to u s . ^ What we experience as 
phenomenal r e a l i t y i s but t h a t Sachchiciananda i n forms of bpcomin 
A l l existence, both u n i v e r s a l and i n d i v i d u a l , i s a ma n i f e s t a t i o n 
of the d i v i n e existence. I t i s Sachchidananda, Brahman, which 
has i n v o l v e d i t s e l f i n cosmic existence one evolves i t s e l f out of 
t h a t existence i n forms of matter, l i f e and mind, and i t i s 
Brahman, U l t i m a t e R e a l i t y , which i n evolving i t s e l f i n mind and 
l i f e and body come to know i t s e l f i n these f o r m s . ^ J I n other 
words, phenomenal existence i s a process by which the Divine 
reveals i t s e l f t o i t s e l f w i t h i n the forms i t has become: Brahman 
"becomes i t s e l f i n the world by knowing i t s e l f ; i t knows i t s e l f 
by becoming i t s e l f . " ^ ) When we say t h a t we experience or know 
(1) L i f e D i v i n e , p.118. 
(2) I b i i L . , p V ^ . 
(3) I b i d . . p.293-
Of) M d . , p A 3 
(5) I b i d . 
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the Divine i n the universe, i t i s i n a c t u a l i t y 3r.3hir.an i n us 
which havinq. evolved i t s e l f i n i n d i v i d u a l fori^s of n a t e r i a l -
v i t a l - u e n t a l existence knows i t s e l f i n a l l existence. Brahman 
i s thus the knower, the known and the content of i t s knowledge; 
the d i v i n e Self i n us knows i t s e l f i n al\ phenomenal existence 
t j L id.enjbity. 

E v o l u t i o n , then, i s the u n v e i l i n g of conscious existence to 
i t s e l f . A l l t h a t e x i s t s , the universe and the i n d i v i d u a l , i s 
Brahman i n form of s e l f - m a n i f e s t a t i o n . A l l forr/s of i t s manifes-
t a t i o n are e t e r n a l l y contained w i t h i n the i n f i n i t e bein? of 
brahman and r e a l i z e d by the f o r c e of i t s consciousness, impelled 
by the b l i s s o f i t s existence. ; Brahman i s , t h e r e f o r e , i n a 
sense the f i r s t , m a t e r i a l , f o r m a l , e f f i c i e n t and f i n a l cause of 
phenomenal existence. ' I t must be stressed, however, t h a t 
S r i Aurobindo does not simple eo_uate the universe w i t h the 
Divine. For him Pantheism i s on incomplete account of the t r u t h 
of being i n t h a t " i t misses and omits the supracosmic R e a l i t y " . J 

The Divine and the universe are one, but the Divine i s more than 
the universe; i t i s transcendent. Brahman transcends a l l forms 
of the universe and i s not r e s t r i c t e d or exhausted by any or 
a l l of them. Yet, "the universe and the i n d i v i d u a l are the 
two e s s e n t i a l appearances i n t o which the Unknowable descends and 
through which i t has t o be appr o a c h e d " , ^ and the Unknowable 

(1) L i f e D i v i n e , p.587-
(2) I b i d . , D .105. 
(3) I b i d - , p.589-
(U) i b i d . , T J . 5 1 . 
(5) I b i d . . n A 3 
(6) I b i d . 

http://3r.3hir.an
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which knows i t s e l f and i s known i n and through the i n d i v i d u a l 
and the universe i s Sachchidananda. 

Aurobindo's view of r e a l i t y i s c l e a r l y ar. absolute monism 
i n which a l l terms of existence, phenomenal and u l t i m a t e , are 
included and r e c o n c i l e d i n an u l t i m a t e Being i n f i n i t e l y greater 
than a l l the possible and a c t u a l t e r n s i t comprehends, i'-oreover, 
t h i s Being i s not the s t a t i c Brahman of the absolute monistic 
(Advaita) V e d a n t c ^ Brahman f o r Aurobindo i s both s t a t i c and 
dynamic, both e t e r n a l l y passive and e t e r n a l l y c r e a t i v e , 
c h a r a c t e r i s e d by both being and becoming and by both transcend
ence and immanence, and yet i t u l t i m a t e l y transcends even these 
terms which are nut complementary aspects or statuses of i t s 
u l t i m a t e l y unknowable nature. 

Sat: Existence. 
Brahman i s sat, pure being, absolute existence. The e x i s t 

ence of Brahman or God i s pure since He alone i.s; there i s 
nothing else which has an u l t i m a t e r e a l i t y or any being independ
ent o f Brahman i s , i n other words, s e l f - e x i s t e n t . The 
world and the i n d i v i d u a l e x i s t only as a m a n i f e s t a t i o n of the 
power of Brahman and only i n so f a r as t h e i r being i s one w i t h 

(1) Aurobindo r e j e c t s the i-onism of the Shankara School of 
Advaita Vedanta as being inadequate. He regards h i s own 
p o s i t i o n as "the r e a l iionisra, the t r u e Advaita", - i . e . , 
"t h a t which admits a l l t h i n g s as the one Brahman and does not 
seek t o b i s e c t I t s existence i n t o two incompatible e n t i t i e s , 
an e t e r n a l T r u t h and an e t e r n a l Falsehood, Brahman and not 
Brahman, Self and n o t - S e l f and an u n r e a l , yet perpetual i^aya. 
I f i t be t r u e t h a t the Sel f alone e x i s t s , i t must be also 
t r u e t h a t a l l i s the S e l f " . L i f e D i v i n e , p. 31-

(2) "Philosophy of the Upanishads ( H I ) " , p.90. 
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t h a t of Brahman. Even i n the e t e r n a l existence o f Brahman tho 
s p i r i t u a l r e a l i t y of the universe and the i n d i v i d u a l "must i n 
some way be present or i m p l i e d , since otherwise there would be 
.no p o s s i b i l i t y o f t h e i r m a n i f e s t a t i o n , o r, manifested, they 
would have no s i g n i f i c a n c e " . ^ 

God's existence i s absolute since, because He alone i s and 
nothing else e x i s t s apart from Him, He must necessarily e x i s t i n 

(?) 
Himself, by Himself and f o r Himself. ' Brahman i s thus s e l f -
s u f f i c i e n t . He e x i s t s i n Himself and "not by v i r t u e of the 
cosmos or of man". J There can be n e i t h e r a cause nor an 
o":ject t o God's existence, and since there i s nothing e x t e r n a l 
t o God, He cannot increase or decrease as e i t h e r would necessi
t a t e an e x t e r n a l existence adding t o or s u b s t r a c t i n g from Him. 
Loreover, God or Btoahnisn i s without p a r t s , otherwise He would be 
subject t o the laws of space. Nor can He change, f o r then He 
would be subject t o the laws of time and c a u s a l i t y . He t r a n s 
cends i n His pure existence a l l concepts and categories of space, 
time and c a u s a l i t y , which are themselves but the conditions He 
creates f o r His phenomenal m a n i f e s t a t i o n . 

God as pure s e l f - s u f f i c i e n t s e l f - e x i s t e n c e i s , thus, an 
i n f i n i t e , timeless and spaceless s t a b i l i t y (sthanu), - i n a c t i v e , 
immutable, i n e x h a u s t i b l e and unexpendable. But such a conception 
of pure existence i s , as Aurobindo himself admits, one which goes 
(1) L i f e D i v i n e , p . 6 l 5 -
(2) "Philosophy of the Upanishads ( I I I ) " , p.90. 
(3) L i f e D i v i n e , p.615-
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beyond the senses and mind, beyond ord i n a r y consciousness and 
normal experience. " A l l t h a t our sense-experience t e l l s us o f , 
i s form and movement, -forms e x i s t but w i t h an existence t h a t i s 
not pure, r a t h e r always mixed, combined, aggregated, r e l a t i v e " ^ 
I t might be possible to get r i d of precise forms, but i t i s not 
possible t o Eet r i d of motion, e i t h e r motion of matter i n spoce 
or motion o f change i n time. Thus, i t may be argued, there i s 
nothing which i s stable-, a l l i s movement. The idea of the stable 
i s f i n a l l y only a f i c t i o n of mental consciousness, a t best 
possessing a pragmatic value i n t h a t i t enables us t o deal 
p r a c t i c a l l y w i t h process and f l u x . Such i s what the Buddhist 
metaphysicians declared i n t h e i r r e v o l t against the 'substance 
philosophy' of Brahmanism w i t h i t s n o t i o n of an enduring, 

(2) 

unchanging, omnipresent substance, atman. x?or Aurobindo, 
however, the movement which we experience i s an i n f i n i t e energy 
i n a ceaseless r e f o r m u l a t i o n o f i t s e l f , and t h i s energy has 
underlying i t an existence, stable and immutable, of which the 
energy i s an output and which l i k e the energy i s i t s e l f i n f i n i t e . 
I n language and a fashion redolent of Kant, Aurobindo argues t h a t 
i f we were t o look at existence i n i t s e l f "through the pure 
reason", then we would see time and space as "categories o f our 
consciousness, conditions under which we arrange our perception 
of phenomenon". J ' Looking a t existence ( s a t ) i n i t s e l f , the 
(1) L i f e D i v i n e , p.6^-. 
(2) See T.R.V. i . u r t i , The Ce n t r a l Philosophy... of Buddhism, George 

A l l e n a Unwin, London, 1955, po.lOf., 70 f f . 
(3) Lif_e_Di3diie_, p . 71 . 
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din^_ an s i c h , we f i n d that- t i n e and space dicapoc.?r, fact any 
extension i s not s p a t i a l but psychological extension =>nd any 
d u r a t i o n i s s i m i l a r l y not temporal but psychological d u r a t i o n . 
Duration end extension are but symbols which represent t o the 
mind t h a t which transcends the i n t e l l e c t , "an e t e r n i t y which 
seems to us the same a l l - c o n t a i n i n g ever-new moment, an i n f i n i t y 
which seems t o us the same a l l - c o n t a i n i n g a l l - p e r v a d i n g p o i n t 
without m a g n i t u d e . " ^ Against t h i s d i s m i s s a l of motion, 
temporal and s p a t i a l , i n favour o f an e t e r n a l and i n f i n i t e 
s u b s t a n t i a l i t y , i t could be argued f u r t h e r t h a t time and space 
disappear under s c r u t i n y by the pure reason simply because the 
"existence i n i t s e l f " which we claim t o be looking at i s nothing 
but a f i c t i o n o f the i n t e l l e c t , something which we s t r i v e t o 
erect i n t o a conceptual r e a l i t y . Aurobindo's answer would be 
emphatically i n the negative. "There i s " , he adamantly i n s i s t s , 
"something behind the phenomenon not only i n f i n i t e , but 

(?") 
i n d e f i n a b l e " . i-ioreover, the very idea of movement, 
Aurobindo claims, c a r r i e s w i t h i t the p o t e n t i a l i t y of non-move
ment; movement i s always an a c t i v i t y of an existence. Likewise 
energy i n a c t i o n has w i t h i t the idea-of non-action, and energy, 
not a c t i n g i s but ̂.absolute exist e n c e i 3) 

Thus there are two possi b l e a l t e r n a t i v e s : e i t h e r t h e r e i s 
an i n d e f i n a b l e pure existence behind movement i n time and space, 
or there i s an i n d e f i n a b l e energy which, i f i t i s without any 
(1) L i f e Divine , p.71. 
(2) I b i d . 
(3) I b i d . , p.71. Emphasis ours. 
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stable bsse or cause, excludes any existence other than t h a t 
which i s an a t t r i b u t e o f an e t e r n a l movement. This l a t t e r 
a l t e r n a t i v e , which according t o Aurobindo i s the Buddhistic 

(1) 
d o c t r i n e , i s unacceptable t o the pure reason and oust be r e j e c t e d . 
However, not only pure reason a f f i r m s a stable existence behind 
process; we can a r r i v e at i t without reasoning at a l l . By 
i n t u i t i o n we can see and by s p i r i t u a l experience enter i n t o 
"pure existence, e t e r n a l , i n f i n i t e , i n d e f i n a b l e , not a f f e c t e d by 
the succession of time, not involved i n the extension of space, 

(2) 

beyond form, q u a n t i t y , q u a l i t y , - Self only and Absolute". 
This i s Brahman: pure existence exceeding a l l form, q u a n t i t y and 
q u a l i t y , - t h a t i n t o which form, q u a n t i t y and q u a l i t y pass " i n 
such a way as t o cease t o be what we c a l l form, q u a l i t y , q u a n t i t y 
and out of which they emerpe as form, q u a l i t y and q u a n t i t y i n the 
movement". What t h i s seems t o mean i s t h a t the conditions 
and appearances of the movement, of the process of becoming i n 
time and space, i n passing back i n t o t h e i r source (pure existence) 
becbma- • something other than what they were i n the movement, -
something to which d e f i n i t i o n s of form, q u a l i t y and q u a n t i t y 
cannot be appli e d . The pure existence i s , t h e r e f o r e , an Absolute 
which i n i t s e s s e n t i a l i t y i s unknowable by the i n t e l l e c t ; there 
i s nothing immediately present i n our t e m p o r a l - s p a t i a l experience 
which can be d i r e c t l y or simply equated w i t h the pure existence. 
(1) L i f e D i v i n e , p.72. 

(2) I b i d . , p.7*+. 

(3) I b i d . , P.72. 
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This i s , we should say, another way i n which Aurobindo asserts 
the ultimate epistemological and ontological 'otherness 1 of the 
Godhead. The Absolute as pure existence i s beyond time and 
spaee which constitute the f i e l d of the r e l a t i v e , and yet a l l 
things i n t h i s f i e l d i n the movement, "contain, are contained 
i n and are the A b s o l u t e " . ^ As we have seen, according to 
Aurobindo time and space are the conditions f o r the manifestation 
of the timeless-spaceless pure existence, not per se, but through 
i t s self-energy, i t s consciousness-force. Thus Aurobindo reje c t s 
Pantheism f o r i t s equating of God w i t h the world. God i s i n the 
world, and the world i s i n God and i s God, but only as a becoming« 
not as pure being. Being i s f o r Aurobindo always greater than 
becoming; becoming i s an eternal t r u t h of Being but not the whole 
t r u t h . We can r e a l i s e by i n t u i t i o n and experience that "becoming, 
change, succession are only a mode of our being and that there i s 
that i n us which i s not involved at a l l i n the becoming".^) 
Being i s the fundamental r e a l i t y , whereas becoming i n the 
e f f e c t u a l r e a l i t y , the dynamic working out of Being through i t s 
creative energy.^3) i n i t s e l f becoming i s nothing and to 
consider becoming as s u f f i c i e n t to i t s e l f i s a h a l f - t r u t h . 
Becoming i s r e a l only because through i t s self-energy, i t s 
conscious force of c r e a t i v i t y , Being i s present i n and constitu
t i v e of becoming. But always Being, pure existence, i s i n i t s e l f 
greater than becoming, the movement. Thus form, quantity and 

(1) . L i f e Divine, p.72. 
(2) . I b i d . , p.7^. 
(3) . I b i d . , pp.587-588. 
Of) I b i d . 
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q u a l i t y as we experience them i n the t e m p o r a l - s p a t i a l f i e l d are 
r e l a t i v e and not absolute terms of existence. I n the absolute 
the c o n d i t i o n s and appearances of becoming are, i n so f a r as they 
e x i s t , other than what they are t o us i n time and space. 

These two fundamental f a c t s , then, c o n f r o n t us: pure e x i s t 
ence or Being and world-existence or becoming. Neither can be 
denied except at the cost of t o t a l t r u t h . S t a b i l i t y and movement 
are, however, Aurobindo maintains, f i n a l l y but psychological 
representations o f the Absolute, j u s t as are one and many or 
u n i t y and m u l t i p l i c i t y . ^ ' * The Absolute i s u l t i m a t e l y beyond 
a l l terms, a p o i n t Aurobindo never ceases t o s t r e s s . We cannot, 
nor should we attempt to describe or t h i n k out the Absolute i n 
i t s e l f . Rather our task, Aurobindo would say, i s t o seek t o 
understand the nature of t h e movement or becoming i n time and 
space i n r e l a t i o n to the timeless and spaceless pure existence 
which Brahman i s . This b r i n g s us t o a c o n s i d e r a t i o n of the 
nature of God as'pure consciousness, c h i t . 

C h i t , Pure Consciousness. 
Brahman or God i s pure awareness, absolute consciousness, 

c h i t . C h i t or pure consciousness must not be i d e n t i f i e d or 
confused w i t h mental consciousness. Pure consciousness i s a 
conception which transcends our modes of thought and knowledge; 
Mind does not exhaust the p o s s i b i l i t i e s of consciousness; i t i s 
(1) L i f e D i v i n e , p.7U. 
(2) "Philosophy of Upanishads ( I I I ) " , p.91. 
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t>ut a single pmise and very l i m i t e d form of the v a s t e r and deeper 
consciousness which i s of the nature of d i v i n e B e i n g . ^ When, 
th e r e f o r e , Yajnavalkya asserted t h a t the Brahman s t a t e i s without 
consciousness, he meant, Aurobindo p o i n t s out, only consciousness 
i n the l i m i t e d sense of mental consciousness. x ' Even i f i t 
"be s a i d t h a t the Brahman state i s ""beyond t h a t " , parat param, i t 
only means tha t i t exceeds even the highest s p i r i t u a l substratum 
of cosmic existence and consciousness, and not t h a t i t i s a 

(3) 
non-existence and a non-consciousness. w / Indeed, Brahman i s 
supreme existence supremely aware of i t s e l f . 

Two important f e a t u r e s of Aurobindo's i n t e r p r e t a t i o n of 
c h i t or pure consciousness immediately stand out. F i r s t l y , c h i t 
i s not merely s e l f - l u m i n o s i t y but self-consciousness, and, 
secondly, i n i t s essence consciousness i s p u r e l y s u b j e c t i v e . 
Whereas f o r Shankara pure consciousness i s d i s t i n c t i o n l e s s and 
merely self-luminous, f o r Aurobindo i t i s also a s t a t e and 
a c t i v i t y of pure s e l f - a w a r e n e s s . ^ Brahman i s f o r Aurobindo, 
as i t i s f o r Ramanuja, self-conscious. ' To Shankara s e l f -
consciousness means a d i v i s i o n of being i n t o a subject, object 
and knowledge, and such a d i v i s i o n cannot be admitted i n the 
Brahman. For Aurobindo, however, the self-consciousness of 
Brahman i s not knowledge of an o b j e c t by a separate subject; i t 
i s r a t h e r an e t e r n a l self-av/areness. I n Brahman the knower, 
(1) Synthesis of Yoga, p.̂ .1+3. 
(2) Brihadaranyaka 3:8:8. L e t t e r s 1st Series, p.99. 
(3) I b i d . 
(k) See StK. Saksena, The Nature of Consciousness i n Hindu 

Philosophy, Benares, Nand Kishore & Bros., 19kk> Chapter I I I . 
(5) B. Kumarappa, The Hindu Conception of the De i t y , Luzac, 
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known and knowledge are i d e n t i c a l and wi t h o u t d i s t i n c t i o n ; 
there i s no act of knowledge or need f o r knov/ledge. ̂  C h i t , 
pure consciousness, i s purely and simply the self-av/areness 

(2) 

i n h e r e n t i n pure existence, sat, i t s e l f . ' God i s e t e r n a l l y 
aware of Himself, w i t h o u t separation of His pure s e l f - e x i s t e n c e 
and pure self-awareness. This pure consciousness i s the r e f o r e 
p u r e l y s u b j e c t i v e . I t i s not as Ramanuja v/ould have i t another 
o b j e c t among ob j e c t s . "Being", says Aurobindo, " i s s e l f - e v i d e n t 
to i t s e l f : i t does not need t o look at i t s e l f i n order t o know 

(3) 

i t s e l f or l e a r n t h a t i t i s " . ' Brahman i s t h e r e f o r e the pure 
s e l f - e x i s t e n c e i n t r i n s i c a l l y aware of i t s e l f w i t h o u t any d i v i s i o n 
or d i s t i n c t i o n of i t s being. Existence i s consciousness and 
i s inseparable from c o n s c i o u s n e s s . ^ I n His transcendental 
r e a l i t y God i s absolute consciousness. His consciousness l i k e 
His existence i s s e l f - c o n t a i n e d and s e l f - s u f f i c i e n t and since i t 
i s no d i f f e r e n t from His existence and His existence i s one and 
simple w i t h o u t p a r t s , His consciousness does not c o n s i s t i n a 
knowledge of one p a r t of Himself by another or the whole by a 
p a r t or p a r t s by His whole. 

This pure consciousness i s not, however, something s t a t i c ; 
i t i s not only a s t a t e of s e l f - c o n t a i n e d self-awareness. The 
nature of consciousness i s power, and "absolute consciousness i s 
(1) "Philosophy of Upanishads ( i l l ) " , pp.91-92. 
(2) L i f e D i vine, p.1+87. 
(3) I b i d . 
{k) "Philosophy of Upanishads ( I I I ) " , p.92. 
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i n i t s nature absolute p o w e r " . ^ This absolute power of pure 
consciousness i s tw o - f o l d : s t a t e or power of self-awareness and 
stat e or power of c r e a t i v e s e l f - f o r c e . Thus consciousness, -

and the pure existence w i t h which i t i s one, - has a double 
aspect: t h a t of being immobile and quiescent, concentrated i n 
pure self-awareness, and t h a t of being dynamic and c r e a t i v e , 
expressive i n i t s s e l f - f o r c e . I n e i t h e r s t a t e , i l l u m i n a t i v e or 
e f f e c t i v e , i t i s the one s e l f - e x i s t e n c e , Brahman, possessing 
i t s e l f , - whether i n i t s s t a t i c c o n d i t i o n or i n i t s dynamic 
movement of i m a n i f e s t a t i o n . Both states are eq u a l l y r e a l , so t o 
speak, since both are but two aspects of a s i n g l e consciousness, 
a s i n g l e power of piire existence. Moreover i t would seem t h a t 
i n the immobile s t a t e of pure consciousness and pure being, - i . e . 
the s t a t e of self-awareness, - the s e l f - f o r c e of consciousness, 
c h i t - s h a k t i or tapas, i s no le s s present than i t i s i n the 'a c t i v e 
s t a t e ' of consciousness, j u s t as the self-awareness i s always 
present i n the force of consciousness d i r e c t i n g i t s movements. ' 
The immobile s t a t e of pure consciousness i s t h a t i n which f o r c e 
( s h a k t i ) i s i n an i n t e n s i v e mode of s e l f - a b s o r p t i o n , and the 
dynamic state i s t h a t i n which force of consciousness i s i n a 
d i f f u s i v e mode of s e l f - e x t e n s i o n . ^ These are not a l t e r n a t i n g 
or exclusive modes of consciousness but e t e r n a l l y simultaneous 

(1) L i f e D i v i n e , p.500. 
(2) I b i d . , p.241. 
(3) I b i d . , pp.78-79, 311-312; also Isha Unanishad, p.75. 
(k) Isha Upanishad, pp . 75 f . 
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s t a t e s . Moreover, force of consciousness i s not other than 

consciousness i t s e l f ; i t i s the movement of consciousness w i t h i n 

i t s e l f c o n c e p t u a l l y and e x e c u t i v e l y c r e a t i v e of a l l t h i n g s . The 

i n t e n s i v e mode of consciousness-force ( i . e . f o r c e of conscious

ness, c h i t - s h a k t i ) , that of s e l f - a b s o r p t i o n i n pure self-awareness 

i s proper to the pure and s i l e n t Brahman, whereas the d i f f u s i v e 

mode of consciousness-force, that of s e l f - e x t e n s i o n , i s proper 

to the a c t i v e B r a hman.^ T h i s second or d i f f u s i v e mode i s 

what we experience as the u n i v e r s e . The phenomenal v/orld which 

we experience r e s o l v e s i t s e l f i n t o f o r c e , and t h i s f o r c e i s the 

s e l f - f o r c e of the supreme conscious Being e x p r e s s i n g through the 

energy of i t s consciousness i t s pure t i m e l e s s and s p a c e l e s s 

e x i s t e n c e i n terms and c o n d i t i o n s of time and space. That i s , 

Brahman or God as conscious being regards His pure e x i s t e n c e and 

expresses i n phenomenal forms by the force of His consciousness 

the i n f i n i t e p o s s i b i l i t i e s of e x i s t e n c e of which He i s conscious 

i n His own being. Thus by means of His consciousness-force, c h i t -

s h a k t i , " i t i s Brahman that becomes, what He becomes i s a l s o the 

Brahman".^ 

Consciousness, c h i t , i s everywhere present i n e x i s t e n c e as 

the very essence or ' s t u f f ' of e x i s t e n c e although there may be 

no overt operations or signs r e v e a l i n g , "even where i t i s with

drawn from o b j e c t s and absorbed i n pure e x i s t e n c e or involved i n 

(1) I s h a Upanishad, p.75. 

(2) I b i d . 
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the appearance o f non-existence. I t i s i n t r i n s i c i n being, s e l f -
e x i s t e n t , not abolished by quiescence, by i n a c t i o n , by v e i l i n g or 
covering, by i n e r t absorption or i n v o l u t i o n ; i t i s t h e r e i n the 
being, even when i t s s t a t e seems t o be dreamless sleep or a 
b l i n d trance or an annulment o f awareness or an a b s e n c e " . ^ 

The r e l a t i o n s h i p between the passive and a c t i v e s t a tes of 
consciousness, between self-awareness and f o r c e , i n t h e process 
of c r e a t i o n can be f u r t h e r i l l u s t r a t e d by Aurobindo's i n t e r p r e 
t a t i o n o f the concept of tapas. "Tapas", says Aurobindo, "means 
l i t e r a l l y heat, afterwards any k i n d of eaergism, askesis, 

(2) 

a u s t e r i t y of conscious f o r c e a c t i n g upon i t s e l f or i t s o b j e c t " . 
I t i s y- the pure energy o f consciousness, f r e e i n i t s r e s t or i n 
i t s a c t i o n " , ^ a concentration of the power of consciousness 
present both i n a passive s t a t e o f self-awareness or an a c t i v e 
s t a t e o f s e l f - f o r c e . I t i s t h e consciousness-force both i n i t s 

0+) 
s e l f - b e i n g and i n i t s self-becoming. ' I t i s the a l l - e f f e c t i v e 

(5) 

d i v i n e w i l l present i n the a c t i v e and passive consciousness. 
Creation i s the concentration o f the power o f consciousness ( i n ' 
the s t a t e o f self-awareness) upon i t s s e l f - b e i n g (sat)., producing 
thereby an 'Idea' o f existence which i s then e f f e c t i v e l y 
r e a l i s e d by a concentration o f the power o f consciousness ( i n 

(6) 
i t s d i f f u s i v e mode o f f o r c e ) . The passive consciousness and 
(1) L i f e D i v i n e . p.lf87-
(2) I b i d . , p.509 f o o t n o t e . 
(3) Isha Unanishad T pA8. 
Of) Synthesis o f Yoga, p.If8. 
(5) L i f e D i v i n e , pp.510-511. 
(6) Isha.UTianirgBfflri, p .8if 



t h e a c t i v e consciousness of Brahman are not two t h i n g s but one; 
"they are the same consciousness, the same energy, at one end i n 
a s t a t e of s e l f - r e s e r v a t i o n , at the other cast i n t o a motion of 
s e l f - g i v i n g and self-deploying'". ̂  Likewise t h e r e i s not an 
a c t i v e Brahman and a passive Brahman but only one Brahman, 
passive i n a self-absorbed concentration o f i t s consciousness-
power, tapas or s h a k t i , upon i t s being and a c t i v e or c r e a t i v e 
i n a deployment o f t h a t same concentration o f power e f f e c t i v e l y 
supporting and r e a l i s i n g i n phenomenal existence the t r u t h s and 
p o t e n t i a l i t i e s o f i t s being. 

Consciousness i s t h e r e f o r e t h e power of existence, and t h i s 
power being not d i f f e r e n t from i n f i n i t e existence ( s a t ) i s 
i t s e l f i n f i n i t e . ^ I t i s by t h i s self-power, consciousness-
f o r c e or c h i t - s h a k t i , t h a t pure existence w h i l e remaining i n 
i t s e l f immutable and one manifests out o f i t s e l f the phenomenal 
universe. I n other words, c h i t or consciousness i s a power not 
only of the self-knowledge o f i n f i n i t e existence but the 
expressive w i l l of t h a t existence as w e l l . Creation i s t h e r e f o r e 
according t o Aurobindo the expression/in time and space of the 
self-knowledge of timeless-spaceless existence. What conscious
ness beholds through i t s power o f self-awareness i t becomes 
through i t s power o f expressive s e l f - f o r c e . 

I m p l i e d i n t h i s i n t e r p r e t a t i o n of the world m a n i f e s t a t i o n 
i s a r e j e c t i o n of the idea of a c r e a t i o n ex n i h i l o . As 

(1) . L i f e D i v i n e , p.512. 
(2) ZhiA., pp.28lf-285-
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Aurobindo says, " c r e a t i o n i s not a making "but a "becoming i n 

terms and forms of conscious e x i s t e n c e . " ^ I t i s , as the 

S a n s c r i t work f o r c r e a t i o n , s r s t i , i n d i c a t e s , a l o o s i n g or 

"bringing f o r t h of th a t which already e x i s t s . C r e a t i o n i s the 

s e l f - m a n i f e s t a t i o n of d i v i n e e x i s t e n c e through the p r o j e c t i o n of 

the f o r c e of i t s consciousness; i t i s "an ordered deploying of 
(2) 

the i n f i n i t e p o s s i b i l i t i e s of the I n f i n i t e " . v ' Brahman as 

i n f i n i t e consciousness regards the i n f i n i t e e x i s t e n c e which i t 

a l s o i s , and what consciousness regards i t formulates i n 

phenomenal terms through a c r e a t i v e p r o j e c t i o n of i t s f o r c e . 

Every phenomenal form i s the a c t u a l i s a t i o n i n time and space of 

a p o s s i b i l i t y of being supported by "a t r u t h of being behind i t , 

a r e a l i t y i n the E x i s t e n t ; f o r without that supporting t r u t h 

there could hot be any p o s s i b i l i t i e s " . ' Thus the immutable 

e x i s t e n c e , being, extends i t s e l f i n a c r e a t i v e play of i t s 

consciousness; the One 'becomes' the many of phenomenal e x i s t 

ence, though e t e r n a l l y the many are contained as i n f i n i t e 

p o s s i b i l i t i e s w i t h i n the i n f i n i t e One. 

Everywhere and i n everything i n the movement consciousness 

i s e s s e n t i a l l y the same, whole and s e l f - c o n t a i n e d . Eteen .in the 

apparently 'unconscious' or 'i n c o n s c i e n t ' energy of p r i m o r d i a l 

matter consciousness, c h i t , i s there, though s e l f - i n v o l v e d i n 

i t s own fo r c e and form of i t s f o r c e . As Auiobindo p o i n t s out, 
(1) I s h a Upanishad, p.39. 
(2) L i f e D i v i ne, p.285. 
(3) I b i d . , p.285. 
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" i n r e a l i t y i t i s s t i l l consciousness t h a t works i n the energy 

and determines the form and e v o l u t i o n of the form" . ̂  Through

out a l l of phenomenal e x i s t e n c e there i s no absence of conscious

ness i n f o r c e and form. 'Unconsciousness', 'inconscience', 

'subconsciousness', 'supraconsciousness', mental consciousness 

are a l l s t a t e s of the one supreme consciousness, c h i t , v a r i a b l e 
(2) 

m s t a t u s , c o n d i t i o n and operation. ' 

Conscious e x i s t e n c e , Brahman, i s e s s e n t i a l l y everywhere the 

same i n the c r e a t i v e workings of i t s con s c i o u s n e s s - f o r c e and 

dwells e q u a l l y i n a l l t h i n g s ; the i n t e n s i t y of the c r e a t i v e 

c onsciousness-force " i s the same i n the formation and upholding 

of a system of suns and the o r g a n i s a t i o n of the l i f e of ah ant

h i l l . . . The form and manner and r e s u l t of the f o r c e of a c t i o n 

v a r y i n f i n i t e l y , but the e t e r n a l , primal, i n f i n i t e energy i s 

the same i n a l l " . ^ ^ A l l i s e x i s t e n c e , sat, because a l l i s 

consciousness, c h i t , i n i t s f o r c e . I n a l l s t a t e s and forms of 

i t s s e l f - e x t e n s i o n through i t s focce of consciousness Brahman, 

the s e l f - e x i s t e n c e and a l l - e x i s t e n c e , never c e a s e s to be s e l f -

aware. Brahman i s the r e a l i t y or s e l f of a l l things and i s 

thus aware of Himself as and i n a l l things. J u s t as He i s 

i n t r i n s i c a l l y aware of Himself as s e l f - e x i s t e n c e , so He i s 

aware of Himself as a l l - e x i s t e n c e . I n other words, Brahman i s 

i n t r i n s i c a l l y aware §f a l l that i s because a l l t h a t i s , i s 
(1) L e t t e r s 1st S e r i e s , p.102. 
(2) I b i d . , pp.97*100. 
(3) L i f e Divine, pp.68-69. 
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Himself, i s contained i n His "being and expressed through His 

f o r c e of consciousness.^"^ 

Ananda, D e l i g h t . 

Brahman or God i s a l s o pure " b l i s s , absolute d e l i g h t or 

ananda. J u s t as God i s pure e x i s t e n c e , s a t , and pure conscious

ness, c h i t , so a l s o He i s pure d e l i g h t , ananda, and j u s t as 

e x i s t e n c e i s consciousness and cannot be separated from 

consciousness, so e x i s t e n c e i s b l i s s , and consciousness i s 
(2) 

b l i s s , and conscious e x i s t e n c e cannot be separated from b l i s s , ' 

The three are one, i n d i v i s i b l e and i n f i n i t e Being, God. This 

d e l i g h t i s a s e l f - d e l i g h t of self-awareness and s e l f - e x i s t e n c e ; 

the conscious s e l f - e x i s t e n t b l i s s f u l i n i t s p e r f e c t being. J u s t 

as the e s s e n t i a l nature of pure e x i s t e n c e i s consciousness, an 

i n f i n i t e power of self-awareness and s e l f - f o r c e , so the e s s e n t i a l 

nature of s e l f - c o n s c i o u s n e s s i s an i n f i n i t e d e l i g h t of b e i n g . ^ 

Conscious e x i s t e n c e and b l i s s according to Aurobindo are 

i n s e p a r a b l e , even i n the very f i n i t e e x i s t e n c e and consciousness 

of l i f e on the m a t e r i a l p l a n e . E v e n here and now conscious 

e x i s t e n c e cannot endure without some pleasure of being. An 

e x i s t e n c e t o t a l l y devoid of pleasure, c h a r a c t e r i s e d only by 

blank absolute misery i s one having a n n i h i l a t i o n , s u i d i c e , as 

i t s "necessary and immediate c o n s e q u e n c e " . T h e w i l l to l i v e , 
(1) L i f e Divine, p.U&7. 
(2) "Philosophy of Upanishads ( i l l ) " , p.93. 
(3) L i f e Divine, p.132. 
(k) "Philosophy of Upanishads , :(lII l> t r, p.93. 
(5) I b i d . 
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the d e s i r e of conscious e x i s t e n c e and s e l f - p r e s e r v a t i o n i s i t s e l f 

fundamental, a formation of th a t e s s e n t i a l and e t e r n a l p leasure 

of e x i s t e n c e (ananda), and t h i s w i l l g i v e s way to nothing except 

the w i l l to l i v e more f u l l y which on the one side i s the source 

of a l l personal ambition and a s p i r a t i o n and on the other of a l l 

love, s e l f - s a c r i f i c e and se l f - c o n q u e s t . "Even s u i c i d e " , says 

Aurobindo, " i s merely a f r e n z i e d r e v o l t a g a i n s t l i m i t a t i o n , a 
(1) 

r e v o l t not the l e s s s i g n i f i c a n t because i t i s without knowledge". 

R e l i g i o n , too, as the a s p i r a t i o n towards God, i s the outcome and 

f u l f i l m e n t of t h i s fundamental fo r c e to l i v e ever more f u l l y , to 

expand separate and l i m i t e d joy i n t o the b l i s s of i n f i n i t e 

e x i s t e n c e . 
(p) 

The essence of conscious e x i s t e n c e , t h e r e f o r e , i s b l i s s . ' 

Brahman being i n f i n i t e conscious e x i s t e n c e , i s i n f i n i t e b l i s s , 

and t h i s b l i s s i s n e c e s s a r i l y absolute i n i t s nature. That i s 

to say, i t cannot be mixed or c o e x i s t e n t with p a i n or any other 

co n t r a r y ; f o r p a i n i s the r e s u l t of l i m i t a t i o n , of struggle and 

d i v i s i o n , imperfection, whereas the absolute being of Brahman i s 

unlimited, i n d i v i s i b l e and p e r f e c t . ^ ' "The absoluteness of 

conscious e x i s t e n c e i s i l l i m i t a b l e b l i s s of conscious e x i s t e n c e ; 

the two are only d i f f e r e n t phases of the same t M n g " . ^ Thus 

Brahman's b l i s s of conscious e x i s t e n c e i s absolute. 

Likewise i s pure b l i s s absolute i n regard to i t s o b j e c t ; 
(1) "Philosophy of Upanishads, ( I I I ) " , p.93. 
(2) Synthesis of Yoga, p.U45. 
(3) "Philosophy of Upanishads ( i l l ) " , pp.93-9U. 
(k) L i f e D i v i n e, p.86. 
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f o r the s u b j e c t of "bliss i s not d i f f e r e n t from the object of 

"b l i s s . B l i s s i s inherent i n God's e x i s t e n c e and consciousness 

and can have no cause outside or w i t h i n Him; f o r He alone i s , 

s e l f - e x i s t e n t and s e l f - s u f f i c i e n t , without p a r t s or d i v i s i o n . 

Pure b l i s s , being of the nature of pure conscious e x i s t e n c e , i s , 

t h e r e f o r e , i n f i n i t e , absolute, e t e r n a l and s e l f - e x i s t e n t . 

I t i s obvious that what Aurobindo c a l l s b l i s s or d e l i g h t i s 

something i n f i n i t e l y higher than what we normally c a l l 'pleasure' 

Indeed, ananda or "bli s s i s , according to Aurobindo, "the ver y 

essence of Brahman", "the supreme nature of the o m n i p r e s e n t " . ^ 

B l i s s or d e l i g h t i s , so to speak, the very foundation of the 

i n f i n i t e conscious e x i s t e n c e and i t s i n n e r essence and q u a l i t y . 

E x i s t e n c e , consciousness and forc e of consciousness are a l l 
(2) 

r e s o l v a b l e to the s i n g l e term of e t e r n a l b l i s s : v 1 " e t e r n a l and 

i n a l i e n a b l e B l i s s of E x i s t e n c e , B l i s s of Consciousness, B l i s s of 

Force or W i l l whether concentrated i n i t s e l f and at r e s t or 

a c t i v e and c r e a t i v e , t h i s i s God . . . " ^ B l i s s as "the very 

s t u f f of consciousness" i s the r e s u l t of that p e r f e c t harmony 

which e x i s t s between the two powers of consciousness, s e l f -

awareness and s e l f - f o r c e , knowledge and w i l l , whether i n s t a t e 

of quiescence or of a c t i o n . ^ 
Ananda, b l i s s , i s f o r Aurobindo "the true c r e a t i v e 

(^) 
p r i n c i p l e " ^ ' ; i t i s "the sole cause, motive and object of 
(1) L i f e Divine, p.878. 
(2) I b i d . , p.86. 
(3) I b i d . , p.132. 
(k) S y n t h e s i s of Yoga, p.564. 
(5) I b i d . p.577. 
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(i) cosmic e x i s t e n c e " . v ' I t i s s o l e l y f o r d e l i g h t of e x i s t e n c e 

that Brahman, - p e r f e c t , absolute, l a c k i n g nothing and [uncom-

p e l l e d by i t s consciousness-force to c r e a t e ] , f r e e to c r e a t e or 

not to cre a t e , - throws out i t s f o r c e of consciousness i n the 
(o) 

formulation of the u n i v e r s e . ' A l l comes from d i v i n e b l i s s 

and r e t u r n s to d i v i n e b l i s s ; ananda i s superior to a l l p r i n c i p l e 

of conscious e x i s t e n c e and yet c o n t a i n s and e t e r n a l l y enjoys a l l 

p r i n c i p l e s . ^ Thus the Upanishad d e c l a r e s : "Prom Ananda a l l 

e x i s t e n c e are born, by Ananda they remain i n being and i n c r e a s e , 

to Ananda they d e p a r t " . ^ Ananda, b l i s s or d e l i g h t of being, 

i s the " s p i r i t u a l matrix" i n which the m a n i f e s t a t i o n of the 

many, of a l l s p i r i t u a l and phenomenal e x i s t e n c e s , o r i g i n a t e s ; 

i t i s that to which f i n a l l y a l l souls r e t u r n i n t h e i r ascent to 
the D i v i n e and i n which they are merged, though not extinguished 

(5) 

or a b o l i s h e d . 1 As Aurobindo a s s e r t s , " a l l consciousness i s 

of the b l i s s of the I n f i n i t e , a l l power i s power of the b l i s s 

of the I n f i n i t e , a l l forms and a c t i v i t i e s are forms and a c t i v i 

t i e s of the b l i s s of the I n f i n i t e " . ^ 

Brahman i s , then, pure e x i s t e n c e , pure consciousness, pure 

b l i s s , - Sachchidananda. T h i s i s the supreme d i v i n e nature 

manifested i n and through u n i v e r s a l and i n d i v i d u a l e x i s t e n c e ; 

i t i s the fundamental s e l f - d e t e r m i n a t i o n to our consciousness of 

(1) L i f e D i v i n e, p.132. 
(2) I b i d . , p.86. 
(3) I b i d . , pp.576-577. 
(U) I b i d . , p.95. 
(5) I b i d . , pp.878-879. 
(6) S y n t h e s i s of Yoga, p.576. 
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the supracosmic Unknowable. Sachchidananda, t h e r e f o r e , does not 
exhaust the i n f i n i t e t r u t h of t h i s e t e r n a l R e a l i t y , - no 
conceptual f o r m u l a t i o n can, - but i t i s t h a t t r u t h as i t i s 
seized by us i n a supreme experience of i n t u i t i o n and s p i r i t u a l 
experience and approximated, though p o o r l y , i n our i n t e l l e c t u a l 
expression. W i t h i n the l i m i t s of t h i s i n t e l l e c t u a l f o r m u l a t i o n 
and the l i m i t a t i o n s of our i n t e l l e c t s t o comprehend u l t i m a t e 
t h i n g s we can make some general statements about Brahman. 

F i r s t l y , Brahman i s the one R e a l i t y which e t e r n a l l y becomes 
many. There i s , i n other words, no o p p o s i t i o n between one and 
many or between Being and becoming. The One e t e r n a l l y contains 
the many5 th e many are t h e One i n forms o f m a n i f e s t a t i o n . Like
wise becoming i s t h e dynamic aspect of Brahman, the c r e a t i v e s e l f 
m a n i f e s t a t i o n o f Being. I t should be noted, however, t h a t 
Aurobindo does not say t h a t Brahman i s the One which becomes 
many and then r e t u r n s t o oneness. Oneness and m u l t i p l i c i t y are 
not a l t e r n a t i v e s t a t e s o f U l t i m a t e R e a l i t y ; the many never cease 
t o be t h e One. A l l existences are i n t h e i r substance and 
r e a l i t y the one existence; becoming i s the process o f s e l f -
extension of Being i n s p a t i a l - t e m p o r a l modes. Being i t s e l f 
does not change; f o r i n i t s s e l f - e x t e n s i o n i t remains e t e r n a l l y 
what i t i s . The r e l a t i o n s h i p between Being or Brahman and the 
forms o f i t s becoming as phenomenal existence i s not a simple 
p a n t h e i s t i c i d e n t i t y ; the universe does not equal Brahman and 
v i c e versa. The r e l a t i o n s h i p i s one o f singleness or sameness, -
of n o n - d u a l i t y or advaita i n i t s s t r i c t e s t sense. Although we 
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have said t h a t f o r Aurobindo Brahman i s s a t , being, i t would 
perhaps be more t r u e t o say t h a t sat i s Brahman. I n Aurobindo's 
analysis being i s not r e a l l y predicated o f Brahman, but Brahman 
of being. So t h a t i t i s not t h a t Brahman i s a l l - i . e . , only 
Brahman ijg. (and thus becoming i s n o t h i n g , as the absolute monism 
of Shankara has i t ) , - but t h a t a l l i s BrahmanT - i . e . , a l l t h a t 
i s , i s Brahman, sarvam khalu ldam brahma. Brahman i s not 
Separate but a l l ; f o r i t s existence i s pure ( u n d i f f e r e n t i a t e d ) 
and i n f i n i t e . There i s no ' t h i s ' or ' t h a t 1 which i s not Brahman, 
and conversely Brahman i s not ' t h i s ' or ' t h a t ' . Brahman i s 
esse absolutum T s i m p l i c i t e r n u l l o a d d i t o T t o use Eckhart's 
c h a r a c t e r i s a t i o n of God; being i s one, not numerically but i n 
essence, and w i t h i n t he e s s e n t i a l oneness of being a l l the 
m u l t i p l i c i t y o f becoming i s e t e r n a l l y contained and r e a l i s e d , 
contained w i t h i n t he self-awareness o f s e l f - e x i s t e n c e and 
r e a l i s e d through the a c t i v i t y of the a l l - c r e a t i v e expressive w i l l 
or f o r c e of consciousness. 

Secondly, Brahnan i n r e l a t i o n t o the manifested universe i s 
both immanent and transcendent. He i s i n a l l existences as 
t h e i r e s s e n t i a l r e a l i t y and above ( i . e . , greater than and 
containing) a l l existences as t h e i r source and ground. For 
Aurobindo t h i s means t h a t God i s present as both the i n d i v i d u a l 
and the u n i v e r s a l ; He i s both the i n d i v i d u a l e x i s t e n t and the 
cosmic t o t a l i t y and u n i t y o f a l l i n d i v i d u a l s , as w e l l as being 
the unchanged, unmoving transcendent s p i r i t . There are not 
three s p i r i t s or modes o f being but one S p i r i t or being i n t h r e e 
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mutually i n c l u s i v e poises of i t s i n f i n i t e consciousness. That 
i s , since a l l i s Brahman, - a l l t h a t phenomenally e x i s t s i s the 
production of the expressive f o r c e of the consciousness of 
Brahman "regarding i t s e l f v a r i o u s l y , i n f i n i t e l y , innumerably and 
f o r m u l a t i n g what i t r e g a r d s " , ^ - Brahman can and does know 
i t s e l f i n any and a l l statuses or f o r m u l a t i o n s of i t s conscious
ness, both conceptually and a c t u a l l y , as i n d i v i d u a l , u n i v e r s a l 
and transcendent. Or, t o put i t another way, t h e r e i s only one 
consciousness, c h i t , which i s Brahman's power of self-awareness 
and s e l f - m a n i f e s t a t i o n . A l l t h a t e x i s t s phenomenally i s the 
f o r m a t i o n of the f o r c e o.f t h a t one consciousness. This 
consciousness-force (consciousness and i t s inherent s e l f - f o r c e ) 
which i s the ' s t u f f * and energy o f existence, both e t e r n a l and 
phenomenal, has three general forms or s t a t e s : trsnacendent, 
u n i v e r s a l and i n d i v i d u a l . Transcendent or supracosmic i t i s 
absolute and f r e e i n i t s e l f , whether passive i n self-absorbed 
self-awareness or a c t i v e i n c r e a t i v e m a n i f e s t a t i o n , beyond a l l 
time and space and a l l conceptual opposites of one and many or 
f i n i t u d e and i n f i n i t u d e . Cosmic or u n i v e r s a l i t i s consciousness-
f o r c e supporting the manifested universe. I n d i v i d u a l i t i s the 
inner r e a l i t y of each i n d i v i d u a l and separate existence. Since 
d i v i n e existence ( s a t ) i s not d i f f e r e n t from d i v i n e consciousness 
( c h i t ) which i s i t s very essence, each poise of consciousness 
i s a poise of being, such t h a t there i s the transcendent d i v i n e 
being, the supreme Soul (Purushottama) or s e l f - e x i s t e n c e , the 
u n i v e r s a l d i v i n e being, the cosmic soul (atman) or a l l - e x i s t e n c e , 
(1) Isha Upanishad. p.38. 
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and the i n d i v i d u a l d i v i n e ( j i v a t m a n ) . 
Thus there are these three terms of one d i v i n e existence, 

t h r e e s t a t es of one d i v i n e consciousness. Brahman i n r e l a t i o n 
t o the manifested cosmos i s at once the transcendent, the 
u n i v e r s a l and the i n d i v i d u a l . ^ The u n i v e r s a l p a r t i c u l a r i z e s 
i t s e l f i n the i n d i v i d u a l , and the i n d i v i d u a l contains w i t h i n 
i t s e l f a l l the g e n e r a l i t i e s of the u n i v e r s a l . Moreover the 
u n i v e r s a l has immanent w i t h i n i t s e l f and w i t h i n everything i t 
contains the d i v i n e transcendent. The cosmic being maintains 
i t s e l f by v i r t u e o f i t s f u l l consciousness of i t s transcendent 
r e a l i t y and r e a l i s e s i t s e l f i n each i n d i v i d u a l existence. The 
transcendent, the u n i v e r s a l and the i n d i v i d u a l are n o t , then, 
t h r e e mutually e x c l u s i v e terms o f existence but are three terms 
of one conscious existence (Sachchidananda), each term c o n t a i n 
in g c o v e r t l y or o v e r t l y the other two. The cosmic and the 
i n d i v i d u a l are, so t o speak, c o n t r o l l e d by the transcendent as 
the basis o f i t s own phenomenal p o s s i b i l i t i e s , and i n these other 
two terms the transcendent possesses i t s e l f and i s f u l l y aware of 
i t s e l f . 

What we experience as m u l t i p l i c i t y and d i v e r s i t y would be 
f o r Aurobindo bat the s e l f - e x p r e s s i v e or c r e a t i v e play o f one 
i n v a r i a b l e power of conscious being. Brahman can regard or 
experience i t s e l f t r i p l y as transcendent, as cosmic and as 
i n d i v i d u a l , j u s t as the i n d i v i d u a l consciousness can exceed i t s 
l i m i t a t i o n s o f separate existence and r e a l i s e i t s e l f as u n i v e r s a l 

(1) L i f e D i v i n e , pp.3^2-3^9-
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and again as transcendent of the universe. This i s so because 
a l l existence i s a u n i t a r i a n consciousness, f r e e and i n f i n i t e , 
which must thus be capable o f f r e e and i n f i n i t e s e l f - v a r i a t i o n ^ 
The One i s then f u l l y av/are o f i t s e l f i n each v a r i a t i o n o f i t s 
consciousness. However, the d i v i n e consciousness must also have 
the power of s e l f - l i m i t a t i o n whereby i t can d e l i m i t i t s i n f i n i t e 
nature i n a cosmic existence and i n f i n i t e centres o f i n d i v i d u a l 
e x i s t e n c e . ^ Indeed, as Aurobindo p o i n t s o u t , i n order t h a t 
t here can be a cosmic m a n i f e s t a t i o n at a l l the I n f i n i t e must 
somehow l i m i t i t s a c t i o n so as t o have a basis f o r a given world 
or universe, and t h i s necessitates a s p e c i a l determination of 
i n f i n i t e consciousness t o preside over the formation of t h i s 
universe and the maintenance i n i t of i t s own order and h a r m o n y ^ 
Likewise there must be s e l f - l i m i t a t i o n s o f i n f i n i t e consciousness 
t o support and govern the m a n i f e s t a t i o n o f matter, l i f e and mind 
i n the universe and f i n a l l y the f o r m u l a t i o n o f i n d i v i d u a l 
conscious existences. There must be i n each i n d i v i d u a l a s p e c i a l 
" c o n t r a c t i o n " or l i m i t a t i o n of the i n f i n i t e consciousness which i s 
the soul o f t h a t i n d i v i d u a l governing h i s e v o l u t i o n i n forms of 
conscious existence and c r e a t i n g the Surface appearance o f 
p e r s o n a l i t y . Each i n d i v i d u a l soul or s p i r i t u a l i n d i v i d u a l i t y 
i s "an i n d i v i d u a l s p e c i a l i s a t i o n o f a common u n i v e r s a l i t y or 

(l+) 
t o t a l i t y " ; each would be a m a n i f e s t a t i o n o f a p a r t i c u l a r t r u t h 

(1) L i f e D i v i n e , p.309. 
(2) I b i d , p.310. 
(3) j t b i d . Cf. concept o f cosmic Purusha i n Rig; Veda X. 90. 
(*f) I b i d . 
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or s e l f v a r i a t i o n of the I n f i n i t e ; each would be a d i f f e r e n t 
centre of the d i v i n e self-awareness, a l l centres, however, 
viewing the same universe from i n f i n i t e l y v a r i a b l e perspectives 
and i n terms of i n d i v i d u a l d i f f e r e n c e s of s e l f - b e i n g . F i n a l l y 
the i n f i n i t e consciousness must have an i n f i n i t e power o f s e l f -
absorption whereby the i n f i n i t e consciousness, everywhere 
present and everywhere the same, can 'plunge' i n t o i t s s e l f - f o r m s , 
i t s i n f i n i t e l y many s e l f - v a r i a t i o n s . ^ °n the transcendent 
l e v e l a t o t a l s e l f - a b s o r p t i o n of consciousness i n i t s existence 
i s a s t a t e of i m m o b i l i t y , o f s i l e n c e ; i n the process o f cosmic 
m a n i f e s t a t i o n i t i s a s t a t e o f 'inconscience', i n which conscious
ness i s so involved i n the forms o f i t s f o r c e t h a t i t appears t o 
be absent. r£hese thr e e powers o f d i v i n e consciousness, - s e l f -
v a r i a t i o n , s e l f - l i m i t a t i o n or c o n t r a c t i o n and s e l f - a b s o r p t i o n , -
c o n s t i t u t e the c r e a t i v e , s e l f - m a n i f e s t i n g a c t i v i t y o f Brahman. 
Consciousness regards i t s e l f ( i . e . i t s existence, sat) v a r i o u s l y , 
supports each v a r i a t i o n o f i t s e l f (each p o s s i b i l i t y o f i t s s e l f -
existence) w i t h an i n d i v i d u a l c o n t r a c t i o n o f i t s e l f ( t h e iivatman) 
and plunges i n t o each v a r i a t i o n so as t o enjoy, co n c r e t i s e and 
govern the e v o l u t i o n of the p o s s i b i l i t i e s which each contains; 
t h i s i s the m a n i f e s t a t i o n o f the universe. 

I n a l l o f i t s states conscious existence i s ever one and the 
same, - whether the transcendent s e l f , the u n i v e r s a l or cosmic 
s e l f or the i n d i v i d u a l s e l f . As Aurobindo declares, "oneness 
or sameness i s everywhere, d i f f e r e n t i a t i o n i s e v e r y w h e r e " . ^ 
(1) L i f e D i v i n e , p.311. 
(2) I b i d . , p.308. 
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The transcendent contains the universe and i s one w i t h i t , j u s t 
as the universe i s one w i t h the i n d i v i d u a l and contains i t . "The 
i n d i v i d u a l i s a centre o f the whole u n i v e r s a l consciousness; t h e 
universe i s a form and d e f i n i t i o n which i s occupied by the e n t i r e 
immanence of the Formless and I n d e f i n a b l e " . ^ Thus i n terms 
of our experiencing consciousness we can regard the D i v i n e as a 
t r i u n e Godhead, being present as transcendent, cosmic and i n d i v i -
d u a l , - the one Divine i n t h r e e terms of existence. ' "There 
i s " , says Aurobindo, ""an e s s e n t i a l i t y of t h i n g s , a commonality 
of t h i n g s , an i n d i v i d u a l i t y o f t h i n g s ; the commonality and 
i n d i v i d u a l i t y are t r u e and e t e r n a l powers o f the e s s e n t i a l i t y : 

(1) L i f e D i v i n e T p.38. 

(2) Riddle o f t h i s World T pp.72-75- Aurobindo considers the 
d i s t i n c t i o n between th e transcendental, the cosmic and the 
i n d i v i d u a l Divine t o be "current i n the e s o t e r i c t r a d i t i o n of 
the C a t h o l i c Church where i t i s t h e authorised ( s i c i ) 
e x p lanation of the T r i n i t y , - Father, Son and Holy Ghost" 
t i b i d . , p.72). We do not know t o what " e s o t e r i c t r a d i t i o n " 
Aurobindo i s r e f e r r i n g , but t o the best o f our knowledge 
t h e r e i s no such "authorised explanation o f the T r i n i t y " . 
Augustine would seem t o r e j e c t such an i n t e r p r e t a t i o n when 
he says t h a t the i n d i v i d u a l soul i s i n the image not of one 
Person i n the Godhead but i n t h e image of the whoile T r i n i t y , 
(fie. Tj£n., V I I . 12, V I I I , i f . ) Likewise teaches St. Thomas 
Aquinas (Summa, Pars.I,Q.XLV.Art.VII). Even as e s o t e r i c a 
s p i r i t u a l w r i t e r as Pseudo Dionysius w h i l e saying t h a t the 
Godhead i n i t s transcendent nature contains e t e r n a l l y a l l 
u n i v e r s a l i t y and a l l p a r t i c u l a r i t y as one and the same 
u n d i f f e r e n t i a t e d f a c t , yet says t h a t t h e stream of u n i v e r s a l 
i t y and t h a t of p a r t i c u l a r i t y emanates from the superessential 
and u n d i f f e r e n t i a t e d Godhead and does not i n v o l v e t he 
d i f f e r e n t i a t i o n o f Persons (De d i v . Nom. C h l l , e s p e c i a l l y 
Sect. V.). And Meister Eckhart, though he speaks o f the 
' b i r t h ' o f C h r i s t i n the i n d i v i d u a l soul and st a t e s t h a t the 
soul i s C h r i s t , the second Person, yet i s , we b e l i e v e , teaching 
something more akin t o Shankara than t o Aurobindo: a l l 
creatures "as they are i n themselves (quod sunt i n e t per se) 
are 'pure n o t h i n g 1 (purum n i h i l ) - Esse est Ueus. noc verun 
pat, flfi fts.se absoluto non de esse f o r m a l i t e r inhaerente." 
(Quoted i n R. Otto, Mysticism East and West, Meridian Books, 
New York, 1957, p . 92) . 

http://fts.se
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that transcends them both, but the three together and not one by 
i t s e l f are the eternal terms of e x i s t e n c e " . ^ In these three 
terms the one Divine states i t s "developed self-existence". ' 
Essence and i t s phenomena are complementary; phenomena manifests 
essence. Likewise the f i n i t e i s not a contradiction of the 
i n f i n i t e but a circumstance; the i n d i v i d u a l i s a self-expression 
of the universal and transcendent, a selection and concentration 
of the universal, one wi t h the transcendent i n nature and essence. 
The universal, the a l l , i s i n each i n d i v i d u a l and each i n a l l , 
and the universal a l l i s i n the transcendent, God, and God i n 
a l l . The transcendent, the cosmic being and the i n d i v i d u a l are 
three eternal states and powers of the one conscious existence. 

Underlying these d i s t i n c t i o n s of the poises of Being i s 
Aurobindo's fundamental proposition that Being i s one but i t s 
oneness i s i n f i n i t e . That i s to say, oneness contains w i t h i n 
i t s e l f an i n f i n i t e m u l t i p l i c i t y or p l u r a l i t y of i t s e l f . Indeed, 
as Aurobindo points out, " i t would not be the i n f i n i t e Oneness 
i f i t were not capable of an i n f i n i t e m u l t i p l i c i t y " . ^ This 
does not mean, however, that the One i s p l u r a l or i s simply the 
sum of the many. Aurobindo expressly rejects t h i s type of 
pluralism. For Kim the One can be the i n f i n i t e many because 
i t exceeds a l l l i m i t a t i o n and description by m u l t i p l i c i t y , j u s t 
as i t exceeds a l l f i n i t e conceptual oneness. 

(1) L i f e Divine, p.3*4»-. 
(2) I b i d . , p.3^5-
(3) Ibid., P.30V. 
(h) I b i d . 
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Divine Personality. 
From what has been said thus f a r i t i s clear that a l l 

apparent oppositions i n characterisation of the divine nature 
such as one and many, i n f i n i t e and f i n i t e , s t a t i c and active, 
unqualified (nirguna) and q u a l i f i e d (saguna), being and becoming, 
are not contraries but fundamental complementaries. The same i s 
true of the two terms impersonality and personality. Ultimate 
Reality i s both personal and impersonal and yet beyond personal
i t y and impersonality. 

The foundational self-determination of the Unknown, the 
Absolute, to our consciousness i s , as we have seen, the t r i n i t y 
Sachchidananda. For Aurobindo Sachchidananda i s an abstract 
d e f i n i t i o n or characterisation of the Divine*, i t i s an impersonal 
s t a t e . ^ This i s Brahman as transcendent, as nirguna or 
qualityless being, as the s t a t i c , pure and s i l e n t Godhead, the 

(2) 
Divine i n i t s e s s e n t i a l i t y . However there i s also the Godhead 
as i t i s i n r e l a t i o n to the manifested universe of m u l t i p l i c i t y ; 
t h i s i s Brahman as the Divine with i n f i n i t e q u a l i t i e s , the active 
and manifesting Lord of creation, the One who i s many. 

The impersonality of the pure Sachchidananda translates 
i t s e l f i n t o the Person of the cosmic Lord and indwelling s p i r i t . 
Bach term of the impersonal Brahman, - sat, c h i t , ananda, - has 
i n the manifestation of the universe and i n d i v i d u a l i t s own 
primal self-determinations which are o r i g i n a l to the t r i u n e 
Ultimate Reality and together constitute the 'personality' of 
(1) Isha UpanAshad, pp.73-75. 
(2) L i f e Divine, pp.287-288, 513-
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God.^ Thus love, joy and beauty are the fundamental cosmic 
determinates of ananda or pure b l i s s ; knowledge and w i l l or 
executive force are the determinates of c h i t or pure conscious
ness; s e l f , conscious being or s p i r i t and Lord are those of sat 

(2) 
or pure existence. Although i t i s ever the same tri u n e Sach-
chidananda, - eternal and i n f i n i t e self-existence, self-awareness, 
s e l f - d e l i g h t of being, - which pervades and supports the universe, 
t h i s one r e a l i t y , Brahman, we meet i n these fundamental cosmic 
determinates, from which a l l other determinates, powers and 
p o s s i b i l i t i e s of phenomenal existence are derived. 

When Aurobindo, therefore, speaks of Brahman as being 
personal or having a divine personality, he seems r e a l l y to mean 
by personality no more than the active nature of Brahman, the 
divine Being i n r e l a t i o n to the cosmos.^ Certainly he reje c t s 
what he understands to be the idea of a 'personal God1 i n 
'European r e l i g i o n s ' who " i s a Person i n the human sense of the 
word, l i m i t e d by His q u a l i t i e s though otherwise possessed of 
omnipotence and omniscience".^ Such a view of divine personal
i t y , says Aurobindo, corresponds to the Indian r e l i g i o u s ideas 
about the f i e r c e Shiva or gracious Vishnu or t e r r i b l e K a l i and so 
on. Of course, such conceptions have a l i m i t e d devotional value 
(1) Lftfe Divine, p.286. Isha Upanishad, PP.7V-75. 
(2) I b i d . , p.286. 
(3) Synthesis of Yoga,, pA35. 

I b i d . Aurobindo i s undoubtedly here r e f e r r i n g to Western 
C h r i s t i a n i t y . Although popular conceptions of divine person
a l i t y are of t h i s na*ive n o r t , t h i s i s hardly the theological 
understanding of the greater part of the Christian Church. 
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and can hardly be considered as more than very p a r t i a l and 
r e l a t i v e descriptions of Ultimate Reality. The r e a l meaning of 
divine personality i s that God possesses i n f i n i t e q u a l i t i e s but 
i s not l i m i t e d by them; He transcends a l l q u a l i t i e s and manifests 
Himself i n various names and forms as He w i l l i n order to meet 
the needs of the i n d i v i d u a l soul. The personal God i s not & 
person but the only r e a l Person, the very ground and source of 
a l l p e r s o n a l i t y . ^ Aurobindo distinguishes three "grades of 
approach" to the personal Divine: there i s the ishta-devata,, i . e . 
a p a r t i c u l a r form of manifestation of the Godhead (Shiva, Vishnu) 
selected by the i n d i v i d u a l according to his preferences*, there i s 
that i n which God i s the sole r e a l Person or a l l - p e r s o n a l i t y : 
and there i s that approach i n which personality and impersonality 
meet i n the u t t e r Godhead, i n which the transcendent existence i s 
also the Existent who, though transcending a l l d e f i n i t i o n of 
personality, yet i s the essence of a l l p e r s o n a l i t y . ^ ) ^s 
Aurobindo points out i n his commentary on the Isha Upanishad^ ? 

the difference i n the Upanishad between divine impersonality and 
personality i s the difference between c a l l i n g the Divine 'That' 
or 'He1, t a t or sah. Although i t i s the same Divine who i s 
beyond a l l terms, i n i t s supreme state of being and self-absorbed 
consciousness, of i n f i n i t e impersonality of self-possessing b l i s s 
and force, i t i s 'That1*, i n i t s active state of manifestation i n 

(1) Synthesis of YoeaJT 00A35-^36. 
(2) I b i d . 
(3) Isha UpanAshad? pp.75-76. 
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i n the i n d i v i d u a l soul-form and i n the relationship between that 
form and i t s transcendent and universal s e l f , i t i s 1He', the 
personal Divine. 

Aurobindo rejects any idea of the personal being a lesser 
or ' i n f e r i o r ' state than the i m p e r s o n a l . ^ As has been 
indicated, - and t h i s f a c t cannot be overstressed, - Aurobindo's 
'system' i s advaita or non-duality i n i t s most rigorous sense. 
A l l that i s , i s Brahman; Brahman i s a l l t hat i s . Moreover, the 
divine nature i s invariable; i t i s everywhere one and the same; 
there can be no degrees of i t s fulness or perfection of i t s 
essential being; i t cannot be divided so that one thing i s a 
formulation or state of sat and another of c h i t and a t h i r d of 
ananda or that one thing has more sat or c h i t or ananda than 
another.^) Sachchidananda i s everywhere the same, one i n d i v i s i 
ble and invariable being. I t i s the same, one r e a l i t y i n i t s 
essence f u l l y present i n a speck of mud or i n a planet, i n an 
insect or a man. Though there i s no difference q u a l i t y of 
essence between insect and man, there i s a difference i n q u a l i t y 
of existence i n that man i n his self-conscious existence i s a 
more f u l l manifestation of the divine essence.^ No form, 
howeveri, can exhaust or no q u a l i t y l i m i t the I n f i n i t e , though 
each and a l l forms and each and a l l q u a l i t i e s are etern a l l y 
contained i n the Divine as the Divine and are thus eternally r e a l . 

CD Synthesis of Yoga, pp.^79ff. 
(2) L i f e Divine, p.336. 
(3) Ibi£., PP-291*, 3^-3^5-
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Thus Aurobindo asserts, "Sachchidananda i s one i n Himself i n 
whatever status or whatever plane of e x i s t e n c e " . ^ 

Being and becoming, absolute and r e l a t i v e , nirguna and 
saguna, impersonality and personality are, therefore, complementary 
trut h s of one ultimate, non-dual r e a l i t y . I t could s t i l l be 
objected that being, i n f i n i t u d e , qualitylessness, impersonality 
are somehow 'higher 1 t r u t h s , somewhat more true than t h e i r 
complementaries; f o r i s n ' t becoming r e a l l y dependent upon being, 
the r e l a t i v e upon the absolute and impersonality p r i o r to the 
appearance of personality as qualitylessness i s to the appearance 
of qualities? Indeed doesn't Aurobindo make a d i s t i n c t i o n 
between being as the 'fundamental r e a l i t y ' and becoming as 'the 
e f f e c t u a l r e a l i t y ' , and doesn't he state that the transcendent 
and supreme existence i s not dependent upon or conditioned by the 
in d i v i d u a l or by the u n i v e r s e ? ^ He does make these d i s t i n c t i o n s , 
but they are ones of modes of existence, so to speak, than of 
essence. Always the essential r e a l i t y i s the same, no matter what 
i t s state or formulation, containing a l l states and formulations. 
I t i s not, af t e r a l l , that being ceases t o be and translates 
i t s e l f completely i n t o an alt e r n a t i v e state of becoming or that 
impersonality develops i n t o or unfolds personality. Aurobindo 
sees being contained i n becoming and becdming i n being, the one 
as the t r u t h of the other. Personality doesn't replace 

(1) Synthesis of Yoga, p.M30. 
(2) L i f e Divine, p.587. 
(3) Syntheses P f Ypga, p.338. 



impersonality; Brahman doesn't cease to be impersonal. Personal
i t y i s implied i n impersonality and impersonality i n personality; 
Brahman i s the unqualified who contains a l l q u a l i t i e s and the 
q u a l i t i e d who i s beyond a l l q u a l i t i e s . The impersonal Divine, 
Nirguna Brahman, and the personal Divine, Saguna Brahman, are, 
says Aurobindo, "equal and coexistent aspects of the Eternal. 
Impersonality can manifest with person subordinated to i t as a 
mode of expression; but, equally person can be the r e a l i t y with 
impersonality as a mode of i t s nature: both aspects of manifes
t a t i o n face each other i n the i n f i n i t e variety of conscious 
existence".^' Brahman i s always i t s e l f and supremely as the 
Unknown and Unmanifested beyond being and becoming, personality 
and impersonality. 

The f a i l u r e to grasp t h i s t r u t h of oneness, - of the i n f i n i t e 
m u l t i p l i c i t y of the One and the eternal u n i t y of the many, - i s 
shown, Aurobindo maintains, £n the t r a d i t i o n a l Indian systems of 
philosophy and yoga i n which oneness i s considered to be more 
present i n the unmanifested absolute than i n the manifestation, 
more pure i n the Impersonal than i n the Personal, more complete 

(2) 

i n the Nirguna than i n the Saguna, and so f o r t h . ' Thus 
Samkhya and Advaita Vedanta of Shankara err i n exclusively 
affirming as ult i m a t e l y true and desirable a state of eternal 
immobility, the one (Samkhya) rejecti n g the world of manifestation 
as a sort of mistake caused by the association of the impersonal 
conscious soul with an unconscious mechanical nature and the 
(1) L i f e Divine, p.2^8. 
(2) Synthesis of Yoga, pp.327ff, V79-
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other r e j e c t i n g i t as an i l l u s o r y imposition upon the s i l e n t 
impersonal Brahman. Both these systems arise from the same, 
p a r t i a l experience of r e a l i t y , affirming being and deprecating 
or t o t a l l y denying becoming.^ In r e l i g i o n also, Aurobindo 
maintains, the f a i l u r e to grasp the f u l l t r u t h of divine oneness 
i s reflected on the one side by the " k i n e t i c and emotional 
r e l i g i o n s " which "are too much absorbed i n some divine Personality 
and i n the divine values of the f i n i t e " and on the other side 
by the q u i e t i s t i c r e l i g i o n s which are preoccupied with t o t a l 
absorption i n the s i l e n t Eternal and thus i n e f f e c t deny the 
r e a l i t y of the human soul and the divine personality. 

Divine personality i s , then, as re a l and true as divine 
impersonality, f o r i t i s the one Brahman manifesting i t s e l f i n 
and through the cosmos and the i n d i v i d u a l and at the same time 
holding i t s e l f back i n an impersonal transcendence. The divine 
personality i s the fundamental s p i r i t u a l determinate of the 
impersonal transcendent i n the cosmic process of creation. The 
one being, Brahman, we meet i n the universe and i n our rel a t i o n s 
w i t h the universe as self-conscious soul or s p i r i t and Lord, or 
to use the Sanscrit terms, as atman, purusha and ishwara. Similar
l y the power of consciousness appears to us i n three fundamental 
aspects: mavaT the conceptually creative s e l f - f o r c e of conscious
ness; p r a k r i t i or nature, the dynamically executive force of 
consciousness; shakti, the power of consciousness which i s both 

(1) Synthesis of YogaT p.lf60. 
(2) Essays on the Gita. pp.300ff. 
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conceptually creative and dynamically e x e c u t i v e . J u s t as 
there i s one existence variously manifested as atmon, purusha 
and ishwara, - s e l f , soul and Lord, - so there i s one power of 
consciousness of t h i s existence appearing i n the divine manifest
ation as maya, p r a k r i t i and shakti. These d i s t i n c t i o n s , as a l l 
d i s t i n c t i o n s made wit h i n the one Ultimate Reality, are f o r 
Aurobindo only formal or functional and not essential; 
Sachchidananda i s always what i t i s and nothing else. Thus 
there i s some d i f f i c u l t y i n speaking very precisely about the 
d i s t i n c t meanings of these various terms; atman i s r e a l l y the 
same as purusha which i s essentially no d i f f e r e n t from ishwara, 
and maya and p r a k r i t i are both shakti. The d i s t i n c t i o n s are 
f i n a l l y only modal. Nonetheless, Aurobindo r i g h t l y admits that 
"to the analysis of the l o g i c a l i n t e l l e c t i t ( t h i s scheme of 
di s t i n c t i o n s ) o f f e r s an abundance of d i f f i c u l t i e s . " ^ 2 ^ Bearing 
t h i s i n mind, we s h a l l now b r i e f l y consider these cosmic 
determinates of the Indeterminable. 

Atman-Ma va 
Brahman with regard to the universe appears as the s e l f , 

atman, of a l l existence, - transcendent, cosmic and i n d i v i d u a l $3) 
Maya i s the self-power, atma-shakti, of the atman.^) Self or 

(1) L i f e Pivine, p.295-
(2) I b i d . 
(3) I b i d . , p.313-
OO I b i d . 
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atman i s a fundamental aspect of Brahman but with a stress on i t s 
impersonality, and maya as the power of atman i s thus experienced 
as an automatically operating force with the atman supporting and 
sustaining i t but not involved i n i t s w o r k i n g . ^ The atman i s 
experienced as "eternal, unborn, unembodied, uninvolved i n i t s 
workings."^2) i t i s Brahman subjectively experienced as the 
sustaining and immutable existence and core of r e a l i t y of a l l that 
i s i n the universe.^3) 

Aurobindo uses 'maya1 i n what he considers to be the o r i g i n a l 
sense of t h i s term as the i n f i n i t e creative power of Brahman, 
rather than i n i t s l a t e r derivative sense of a divine or undivine 
power of i l l u s i o n by which the cosmos i s m a n i f e s t e d . ^ Maya, 
- the 'divine maya1 as d i s t i n c t from the maya of i l l u s i o n , - i s 
the power of i n f i n i t e consciousness, c h i t , to form or formulate 
a m u l t i p l i c i t y of existences out of i t s one i n f i n i t e existence, 
sat. i t i s the power whereby the one conceives or knows 
of i t s e l f as many. This knowing by Brahman of i t s e l f as many 
and the representing of the m u l t i p l i c i t y of i t s being to i t s 
oneness i s maya,the consciousness power of i n f i n i t e s e l f -
v a r i a t i o n , conceptual creation. 
Purusha-Prakriti: 

Purusha i s atman "as o r i g i n a t o r , witness, support and l o r d 

(1) L i f e Pi vine T p.31**. 
(2) I b i d . 
(3) Isha Unanished. pp.53-5^. 
Of) L i f e Divine, pp.108-109. 
(5) I b i d . 



-78-

and enjoyer of the forms and works of nature. Whereas with 
the self the stress i s upon transcendence, w i t h the purusha i t 
i s upon the universal-individual; thus the purusha i s the atman 
as i t i s intimately connected with nature, p r a k r i t i . ' I t has 
a- more personal aspect than has the transcendent atman and stands 
always as the sanctioner and enjoyer of universal nature. The 
du a l i t y of purusha-prakriti, conscious soul and nature, i s f o r 
Auroblndo but a way of regarding the workings of the one s p i r i t , 
the supreme sel f or atman.^3) This d u a l i t y does not represent 
an essential d i v i s i o n of conscious existence, but only a 
p r a c t i c a l difference f o r the manifestation of the cosmos. 
Purusha i s the s p i r i t or self f u l l y aware of the workings of i t s 
nature, i t s creative force, supporting and enjoying or suffering 
the consequences.^ P r a k r i t i , nature, i s the power of the 
s p i r i t , the force of consciousness r e a l i s i n g through the divine 
powers of knowledge (jnana-shakti), w i l l (iccha-shakti) and 
action (kriya-shakti) a l l p o s s i b i l i t i e s of m a n i f e s t a t i o n . ^ 
P r a k r i t i i s , thus, maya or self-power i n process of actualising 
i n time and space the conceptual creation; purusha i s atman 
involved i n t h i s process of manifestation. 

I t should be noted that although Aurobindo i s here using the 
terminology of the Samkhya system, he i s not meaning exactly the 

(1) L i f e Divine, p.31^. 
(2) I b i d . . PP.31V-315. 
(3) Synthesis of Yoga, p.716. 
(h) I b i d . , p.2h6. 
(?) I b i d . , p.717. 
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same things as does that system. According to Samkhya purusha 
and p r a k r i t i are eternally s e p a r a t e d . ^ P r a k r i t i i n i t s e l f i s 
a t o t a l l y i n e r t and non-conscious p r i n c i p l e , primal matter or 
nature, and i s the basis of a l l existence physical and psychical. 
I t i s a mechanical force of three constituents or gunas, - sattva 
or ' i n t e l l i g e n c e 1 , ra.ias or a c t i v i t y and tamas or i n e r t i a , the 
psychological principles of pleasure, pain and indifference 
respectively. A l l determinate existence i s contained i n p r a k r i t i 
and consists of the three gunas i n d i f f e r e n t proportions. When 
these three gunas are held i n equipose, there i s no manifestation 
of the world, but when the balance i s disturbed, p r a k r i t i unfolds 
i n an evolutionary process the twenty-six elements or tattvas of 
the world, shaped by a play of the gunas. The purusha, the 
conscious soul, i s t o t a l l y s i l e n t and peaceful. However, i t 
forgets i t s true nature and i d e n t i f i e s i t s e l f w i t h the t h i n k i n g , 
acting, f e e l i n g empirical i n d i v i d u a l , ego, evolved out of 
p r a k r i t i . Purusha becomes free by drawing back and disassociat
ing i t s e l f from the actions of p r a k r i t i . There are many purushas 
but only one p r a k r i t i . P r a k r i t i i s the one f i e l d f o r the many 
souls who are completely independent of one another, each unique 
and separate whether i n association with p r a k r i t i or free from 
i t . This broadly i s the Samkhya scheme. 

Aurobindo agrees w i t h Samkhya that there are many purushas, 
but only one p r a k r i t i . However for him these many purushas are 
essentially one. Moreover, he does not regard purusha and 
m ThP Ssnkhva-Karika of Ifvara ftrsna. edited ana translated 

by S.S. Suryaharayana S a s t r i , University of Madras, Madras, 
1935. 
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p r a k r i t i as being eternally separate. They are eternally and 
ultimately one. Together they are the one S p i r i t i n the process 
of manifesting out of His existence, sat, and through the agency 
of His consciousness-force, chit-tapas, the phenomenal u n i v e r s e ^ 
As Aurobindo points out, i t i s only on the external side, so to 
speak, that p r a k r i t i gives the appearance of being an inconscient, 
mechanical energy of an evolutionary process seemingly governed 
by mere chance or laws of natural selection and material necessity 
such i s the m a t e r i a l i s t i c view of e v o l u t i o n . ^ This external 
view corresponds to the picture given by Samkhya of a p r a k r i t i 
which i s the opposite of purusha. But on the other, the inner 
side, p r a k r i t i reveals herself as maya, the s e l f - f o r c e , atma-
shakti, of the supreme s e l f , atma, executively creating out of the 
nameless and formless one I n f i n i t e a m u l t i p l i c i t y of names and 
forms, the self-extension of the Divine i n i t s self-force.^3) 

Aurobindo actually distinguishes between two statuses of 
p r a k r i t i , a 'lower nature 1 and a 'higher n a t u r e ' . ^ The lower 
nature i s p r a k r i t i as the manifested world of matter, l i f e and 
mind, the force and substance of our external existence. The 
higher nature, para p r a k r i t i T i s on the other hand "the i n f i n i t e 
timeless conscious power of the se l f - e x i s t e n t Being out of which 
a l l existences i n the cosmos are manifested and come out of time-
lessness i n t o time.^5) I t i s consciousness-force one w i t h 

(1) Synthesis of Yoga, pp. 717-721, L i f e Divihe T p.3l6. 
(2) Evolution T pp.1-13. 
(3) Synthesis of Yoga, p.717, L i f e Pivine T pp.305-307. 
(h) See Essays on the Oita, B k . I I , Part I , Ch. 1. 
(5) I b i d . T p.238. 
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conscious beihg, the supreme self (atman) or soul (purusha). 
On t h i s transcendent l e v e l p r a k r i t i i s one with purusha as i t s 
w i l l and executive power, "the i n t e g r a l conscious power of the 
supreme Being, c h i t - s h a k t i " , ^ the self-power of the supreme 
transcendent s e l f , Brahman.^ When t h i s power moves out of 
conscious existence, the manifestation takes place, and t h i s 
manifestation i s p r a k r i t i , the lower nature, formulating matter, 
l i f e and mind. In the manifestation consciousness, conscious 
being, - purusha, - i s s t i l l present but ' l o s t ' or absorbed i n 
the a c t i v i t i e s of force, p r a k r i t i , which i s i n a seemingly 
unconscious and mechanical manner constituting i t s e l f i n the 
forms of phenomenal e x i s t e n c e . ^ A l l the while, however, 
p r a k r i t i or natural energy as the executive force of conscious
ness i s working out the p o s s i b i l i t i e s of conscious being, 
purusha, according to an e t e r n a l l y determined and o r i g i n a l law of 
divine becoming, swabhava.^ P r a k r i t i as the power of the 
soul, purusha, realises the p o t e n t i a l i t i e s of the soul i n each 
and every i n d i v i d u a l existence and i n the cosmic existence. In 
other words, p r a k r i t i i s never r e a l l y independent of or separate 
from purusha; i t can only become what purusha i s ; i t can only 
act according to the soul's law of becoming, i t s self-nature, 
swabhava. 

(1) See Essays on the Gita. p.237. 
(2) I b i d . , p.309. 
(3) Synthesis of YogaT pp.5l3-5ll*. 
(•+) Essays on Gita T pp.2k0-2h5. 
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This concept of the two natures Aurobindo finds i n the Gita"^ 
Also i n the Gita he finds what he c a l l s the doctrine of the three 

(2) 
purushas or rather the three-fold purusha. Conscious being 
or soul and i t s expressive s e l f - f o r c e , purusha and p r a k r i t i , go 
always together, and whatever status consciousness-force assumes 
i n i t s action, there w i l l be a corresponding status of conscious 
being. Thus purusha i s i n i t s supreme status the eternal soul 
a n d . s p i r i t , the supreme conscious being, purushottamar, i t i s the 
universal soul and s p i r i t , akshara purusha, impersonal, i n a c t i v e , 
standing back from the cosmic workings of i t s force, p r a k r i t i ; 
i t i s the i n d i v i d u a l soul and s p i r i t , kshara purusha, the jivatman! 
dynamic i n the action of i t s force, and even seemingly l o s t i n i t s 
self-becoming. 

These three purushas, - or three poises of purusha i n i t s 
r elations w i t h p r a k r i t i , - are three states i n which the s e l f , 
atman, represents i t s e l f t o our consciousness. We experience 
the self as i n d i v i d u a l , the kshara purusha acting i n the workings 
of nature, as cosmic s e l f , the akshara purusha standing above 
time, space and causality and detached from the cosmic action of 
p r a k r i t i , and as the transcendent s e l f , the purushottama, 
'containing and enjoying both the s t i l l n e s s and the movement but 
conditioned and l i m i t e d by neither of them. "(3) I t seems, how
ever, th a t the f i r s t r e a l i z a t i o n we have of the s e l f , atman, i s 
as the akshara purusha. 
(1) See Gita, Ch. V I I : 1-lh. Essavs on Gita, Bk. I I , Part I,Ch.l 
(2) Gita, Ch. XV. Essays on Gita B k . I I , Part I , Ch. 15. 
(3) I a h n U n a n i s h a d , pp.55"56. 
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The experience of the akshara purusha i s the experience of the 
sel f as impersonal, witnessing and inact i v e Cakartaram)« as free 
from and transcending the cosmic action, as the nirguna, s i l e n t 
and impersonal Brahman, beyond time, space and c a u s a l i t y . ^ 

The i n d i v i d u a l s e l f , the kshara purusha or jivatman, dir e c t s 
the workings of p r a k r i t i i n i t s i n d i v i d u a l movements. The 
kshara purusha i s that status of the s p i r i t which i s the basis 
f o r a l l i n d i v i d u a l i s a t i o n i n the universe. Indeed, i t i s the 
s p i r i t u a l basis f o r the "manifold universal becoming". 
Aurobindo characterises the kshara as the "meeting place of the 
play of oneness of the supreme soul and nature. 1 1 The j i v a t 
man i s one " i n essence of self and s p i r i t " w i t h the supreme 
purusha and " i n power of self and s p i r i t " i s one with supreme 
p r a k r i t i . 

In i t s purusha aspect the jivatman contains p o s s i b i l i t i e s of 
i n d i v i d u a l conscious existence and i n i t s p r a k r i t i aspect the 
power by which to rea l i s e these p o s s i b i l i t i e s . P r a k r i t i , the 
force of consciousness, i s , we might say, deployed by the 
jivatman to actualise i n an i n d i v i d u a l formulation of matter, 
l i f e and mind the p o s s i b i l i t i e s which i t i s or contains as 
purusha, conscious existence. The phenomenal existence of 
matter-life-mind i s , then, the expressed nature ( p r a k r i t i ) of 
conscious being (purusha). The cosmos i s the becoming of 

(1) Essays on the Gita. pp.20lf-205., Synthesis of Yoga TPP.^2-lf35 
(2) KarmaypginT p.59* 
(3) Essays on the Gita. p.238f. 
Of) pynt.hftsl « n f Y n t r f l , p.870. 
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Being through i t s power of s e l f - e x p r e s s i o n ; whatever e x i s t s 
phenomenally i s e t e r n a l l y contained i n d i v i n e being. 

The importance of the kshara purusha, t h e jivatman, i n 
Aurobindo's scheme of t h i n g s i s very great and marks a major 
d i f f e r e n c e between h i s understanding of purusha and t h a t of 
Samkhya. The Samkhya's purusha i s very much l i k e Aurobindo's 
akshara purusha, the s i l e n t , immutable soul or cosmic s e l f (atman) 
detached and unaffected by p r a k r i t i . . Of course, even here there 
i s a d i f f e r e n c e i n t h a t t h i s SaJnkhya purusha i s m u l t i p l e , whereas 
Aurobindo's akshare purusha i s s i n g l e , being the one supreme 
purusha i n i t s r e l a t i o n s h i p t o the cosmic m a n i f e s t a t i o n as the 
u n i v e r s a l , impersonal s e l f , nirguna Brahman. However, a l l the 
many Samkhya souls are a l l a l i k e , and i f there were j u s t these 
many i d e n t i c a l souls or j u s t the akshara purusha, then, Aurobindo 
p o i n t s out, "there would be no basis f o r d i f f e r e n t experience, no 
varying p e r s o n a l i t y , every i n d i v i d u a l existence would be p r e c i s e 
l y l i k e every other i n d i v i d u a l existence . . . The kshara 
purusha, then, i s the basis of d i f f e r e n t i a t i o n and the v a r i e t y of 
experience, character and development of i n d i v i d u a l existences 
i n the cosmos. The jivatman determines the development of each 
i n d i v i d u a l existence but does not conduct i t . P r a k r i t i as 
u n i v e r s a l energy conducts the development according t o the nature 
or swabhava, the s e l f - e x i s t e n c e and self-becoming, o f each 
j i v a t m a n . ^ 

(1) I d e a l of the Karmavogin, p.60. 
(2) IBbid., p.61. 
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Each jivatman i s a p o r t i o n or p a r t i a l being of the s e l f -
e x i s t e n t O n e . ^ As such, each jivatman i s the same i n i t s 
essence and s e l f - f o r c e as every other j i v a t m a n , but each i s 
d i f f e r e n t i n i t s swabhava, s e l f - n a t u r e . Thus i n the manifesta-

(2) 

t i o n the u n i v e r s a l v a r i e t y of i n d i v i d u a l existences i s possib l e . 
The jivatman i s the t r u e and e t e r n a l i n d i v i d u a l being or s e l f of 
a p a r t i c u l a r i n d i v i d u a l existence i n the m a n i f e s t a t i o n . The 
jivatman i t s e l f , however, i s not a c t u a l l y i n the phenomenal world; 
i t stands above i t , so t o speak, and d i r e c t s the e v o l u t i o n of the 
i n d i v i d u a l existence by means of s o u l - p r o j e c t i o n s of i t s e l f . ^ 3 ) 

These p r o j e c t i o n s or repr e s e n t a t i v e s of the jivatman are present 
as purusha on a l l l e v e l s of the i n d i v i d u a l being, - b o d y , v i t a l , 
mind, - w i t h an inner c o - o r d i n a t i n g soul e n t i t y or 'psychic 
being'. Together these r e p r e s e n t a t i v e s of the jivatma n , - the 
purusha i n mind, l i f e and body and the psychic being or chaitva 
purusha, - make up what Aurobindo c a l l s the "tr u e inner being" of 
the i n d i v i d u a l . ^ 

The jivatm a n , then, "represents i n nature the power of the 
supreme S p i r i t ; he i s i n h i s p e r s o n a l i t y t h a t power; he brings 
out i n an i n d i v i d u a l existence the p o t e n t i a l i t i e s of the soul of 
the universe." ( 5 ) The jivatman i s , thus, a p a r t i a l being of the 
one supreme so u l , purushottama, and one soul-form of the u n i v e r s a l 
(1) Essays on the G i t a T p.^06. 
(2) I b i d . T pp .205f, 2l+0f. 
(3) L e t t e r s T 1st Se r i e s T p . l 29 f . 
0+) Ibid, j p.l>+3f. 
(5) E s s a v s on the O i t a , pA62. 
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soul and one soul - f o r c e of the u n i v e r s a l n a t u r e . This i n d i v i d u a l 
s p i r i t or s e l f " e x i s t s and ever e x i s t e d beyond i n the E t e r n a l , 
f o r i t i s i t s e l f e v e r l a s t i n g , sanatana."(1) I t i s the e t e r n a l 
i n d i v i d u a l i n no way e s s e n t i a l l y d i f f e r e n t or separate from the 
supreme purushottama. The supreme soul i s n o t , of course, 
i d e n t i c a l w i t h the jivatman. The jivatraan i s but a p a r t i a l 
m a n i f e s t a t i o n , and a l l the m u l t i p l i c i t y of jivatmans " i n the 
universe or i n numberless universes could not be i n t h e i r becom
i n g the i n t e g r a l D i v i n e , but only a p a r t i a l m a n i f e s t a t i o n of the 
i n f i n i t e 0 n e . , , ( 2 ) 

The kshara purusha or jivatman i s the supreme purusha as 
dynamic i n the i n d i v i d u a l f o r m u l a t i o n s of nature; the akshara 
puruisha i s the supreme purusha as the one cosmic s e l f transcend
ent of the workings of the u n i v e r s a l nature. Aurobindo seems t o 
i n t e r p r e t the kshara poise as corresponding t o the Samkhya's 
purusha when i t r e f l e c t s the workings of the t h r e e modes o f nat
ure and the akshara as being the Samkhya's purusha when the three 
modes or gunas are i n a s t a t e of e q u i l i b r i u m and the purusha i s 
completely disassociated from p r a k r i t i . (3) However, as we have 
seen, f o r Aurobindo p r a k r i t i and purusha are u l t i m a t e l y one, 
whereas f o r Samkhya they c o n s t i t u t e an e t e r n a l dualism. Indeed, 
according t o Aurobindo p r a k r i t i and purusha are never r e a l l y sep
arated; they cannot be, f o r they are u l t i m a t e l y and e s s e n t i a l l y 
the one s p i r i t . As Aurbbindo declares,"wherever t h e r e i s p r a k r i t i . 

(1) Essavs on the G i t a . T p-397« 
(2) I b i d . ? p.239. 

(3) Ibidj,pp . 2 0 l t - 2 0 5 . 
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there i s purusha; wherever t h e r e i s purusha, there i s p r a k r i t i ^ ' 
P r a k r i t i and purusha are e t e r n a l l y u n i t e d by ananda or b l i s s of 
being, "the e t e r n a l t r u t h of the union of t h i s conscious being 
and i t s conscious f o r c e whether absorbed i n i t s e l f or else 
deployed i n the inseparable d u a l i t y of i t s two aspects."(2) More
over, p r a k r i t i i s always subject t o purusha. As the executive 
cosmic f o r c e p r a k r i t i acts f o r and according t o the w i l l and s e l f -
becoming of purusha who i n t u r n accepts the forms created by 
p r a k r i t i and gives or withdraws i t s sanction t o these workings. 
I t i s p o s s i b l e , however, says Aurobindo, f o r the soul i n matter 
t o become passive and accept a l l t h a t p r a k r i t i imposes upon i t , 
but as i t r i s e s i n the scale of being the soul awakes t o i t s 
sense of command over nature. '^hen th e r e i s an ordered regula
t i o n of the workings of cosmic f o r c e , i n stead of the previous 
seemingly mechanical and inconscient a c t i o n . L i k e w i s e , 
Aurobindo points out, i f i n M:T ourselves the purusha i s passive, 
not awake to i t s command over nature and accepting a l l t h a t our 
nature impoees upon i t , "then the soul i n mind, l i f e , body, - the 
mental, v i t a l , p h y s i c a l being i n us, - becomes subject t o our 
nat u r e , r u l e d by i t s f o r m a t i o n , d r i v e n by i t s a c t i v i t i e s ; t h a t 
i s the normal s t a t e of our ignorance. This normal s t a t e of 

ignorance corresponds t o what Samkhya regards as the 'bondage' of 
the s oul. 

The u l t i m a t e r e l a t i o n s h i p of purusha and p r a k r i t i i s one of 

(1) Synthesis of Yoga T p.H9. 
(2) I b i d , pA95. 
(3) I b i d . , pp.718-719. 
(if) L i f e Pi vine T p.315. 
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f u l l harmony i n the purushottama, the supreme Person, i n whom 
conscious being and conscious f o r c e are one. I n the purushott
ama i s the u l t i m a t e r e c o n c i l i a t i o n of a l l the apparently contra
d i c t o r y aspects o f our experience o f r e a l i t y . 

This d o c t r i n e of the t h r e e f o l d purusha has immense importance 
f o r Aurobindo*s view of Yoga. The goal of the sanyasin, says 
Aurobindo, i s the r e a l i z a t i o n of the akshara purusha, - the cosmic 
s e l f , the e t e r n a l s i l e n c e , the inactive-impersonal-nirguna Brahman 
- through "a complete r e n u n c i a t i o n of works and l i f e , an ascetic 
seclusion, an ascetic i n a c t i o n . Indeed, the ascetic i d e a l 
i s held by the t r a d i t i o n a l systems of Indi a n philosophy which, no 
matter whatever d i f f e r e n c e s they may have,^ 2) " a l l proceed on the 
b e l i e f or the perception t h a t the E t e r n a l and Absolute can only be 
or at l e a s t can only i n h a b i t a pure transcendent s t a t e of non-
cosmic existence or else a non-existence. . . A l l t h a t i s i n d i v i d 
u a l , a l l t h a t i s cosmic has t o be aust e r e l y renounced by the 
seeker of the absolute t r u t h . " ^ ) On the other s i d e , there i s 
the goal of some s p i r i t u a l d i s c i p l i n e s which through yogic 
p r a c t i c e s seek t o r e a l i z e i n the i n d i v i d u a l and i n a l l cosmic 
existence the f u l l presence of the immanent Di v i n e , the kshara 
purusha, the a c t i v e doer ( k a r t a ) T and t o brin g t h i s soul i n a l l t o 
more or less complete c o n t r o l of n a t u r e . ^ For Aurobindo both 
these goals are t o be reached but then surpassed. As he p o i n t s 

(1) Essays on the G i t a T p.396. 
(2) Even the d e v o t i o n a l schools, though they do not seek the 

impersonal Brahman ? nonetheless embrace the a s c e t i c l i f e as 
necessary f o r attainment of s p i r i t u a l r e a l i z a t i o n . 

(3) S y n d e s i s gf Yoga, PP-327,328. 
(1+) E s s a v s on the G i t a T p.398. 



89-

out, i t i s the supreme purusha, the purushottama, which has t o be 
r e a l i s e d i n both of i t s cosmic appearances, as kshara and as 
akshara, as both i n a l l and above a l l / 1 ^ " L i b e r a t i o n , immorta
l i t y , " Aurobindo declares, " i s t o l i v e i n t h i s unchangeably 
conscious e t e r n a l being of the Purushottama."^ To dc t h i s one 
"must cease t o l i v e according t o the law of the lower n a t u r e . " ^ 
The embodied s o u l , the kshara purusha, must be l i b e r a t e d from the 
d e s i r e s , t r o u b l i n g emotions, personal w i l l and ignorance of the ego 
and must be merged w i t h the impersonality and calm equanimity of 
the cosmic s e l f , atman, akshara purusha. The higher g o a l , however, 
i s the r e a l i s a t i o n o f the Purushottama i n which not only the dual
ism of the kshara and akshara purushas i s transcendented, but t h a t 
of purusha and p r a k r i t i as w e l l . Purushottama i s the Godhead, the 
supreme Self and e t e r n a l d i v i n e Being who i s also the s e l f and soul 
of a l l creatures and becomes a l l these creatures by His p r a k r i t i . 
To t h a t Godhead the i n d i v i d u a l purusha, the jivatman, must surrender 
himself. T h i s , says Aurobindo, i s the supreme secret and the 
teachings of the advaita of the G i t a . ^ 

Ishwara-Shakti: 
The t h i r d and f i n a l d u a l i t y i n which we experience Brahman i n 

i t s r e l a t i o n s h i p t o the cosmos i s t h a t of i s h w a r a - s h a k t i , the Lord 
and His supreme power of conceptual and executive c r e a t i o n of which 

(1) Isha Upanishad T p.56. 
(2) Essavs on the G i t a T p.377« 
(3) I b i d . 
Of) I f c M . , pp.if69-500. 
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He i s the absolute r u l e r . As Aurobindo p o i n t s out, " i t i s 
evident t h a t whatever the posture taken or r e l a t i o n formed i n any 
i n d i v i d u a l nodus of p u r u s h a - p r a k r i t i , the Being i s i n a fundament
a l cosmic r e l a t i o n l o r d or r u l e r of i t s nature. I t would 
seem t h a t f o r Aurobindo t h e r e i s no fundamental d i f f e r e n c e what
soever but only a ' f u n c t i o n a l ' d i f f e r e n c e between the three dual
i t i e s of atman-maya, p u r u s h a - p r a k r i t i and ishwara-shakti. They 
are but t h r e e dual determinations o f one conscious existence and 
i t s c r e a t i v e f o r c e o f consciousness. There i s ever one, i n d i v i s 
i b l e Godhead, Brahman, but we experience t h i s one d i v i n e and 
e t e r n a l Being, - o r , r a t h e r , i t determines i t s e l f t o our conscious 
ness, - i n three fundamental ways: as the i n d i v i d u a l - u n i v e r s a l 
personal soul of each existence and executive nature (purusha-
p r a k r i t i ) ; as one u n i v e r s a l and impersonal s e l f or a l l - e x i s t e n c e 
and i t s s e l f - f o r c e by which i t knows and conceptually formulates 
i t s e l f as many (atman-maya); and as the supreme l o r d , master and 
c r e a t o r of the universe and His inseparable power of c r e a t i o n 
( i s h w a r a - s h a k t i ) . Ishwara-shakti i s the one conscious existence 
and i t s conscious f o r c e i n an inseparable union of b l i s s o f being, 
at once intracosmic and s u p r a c o s m i c . ^ Ishwara i s the supreme 
person (purushottama) as absolute, f u l l y self-conscious and 
a c t i v e c o n t r o l l e r of His nature; the d i v i n e Being i n i t s t r a n s 
cendent and cosmic consciousness and r u l e r of a l l i t s energies; 
the s e l f (atman) of a l l existences and soul (purusha) i n a l l 

(1) L i f e Pi vine. p.317 

(2) I b i d . j p.318. 
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i n d i v i d u a l s ; the s p i r i t i n a l l and the enjoyed of a l l ; i n His 
being ( s a t ) the Father of a l l and i n His conscious f o r c e ( c h i t -
s h a k t i ) the d i v i n e Mother o f existence. Thus seen, Aurobindo 
declares, the ishwara "becomes the most comprehensive of the 
aspects of the R e a l i t y , since here a l l are u n i t e d i n a s i n g l e 
f o r m u l a t i o n . . . He i s t h a t which exceeds and i n h a b i t s and 
supports a l l i n d i v i d u a l i t y ; He i s the supreme and u n i v e r s a l 
Brahman, the absolute, the supreme S e l f , the supreme Purusha. " ^ 
For Aurobindo ishwara i s , t h e r e f o r e , Parabrahman, - the e t e r n a l , 
i n e f f a b l e , d i v i n e transcendent Being who, u n l i k e Shankara's 
ishwara as saguna Brahnian, i s at once saguna and nirguna, passive 
and a c t i v e , personal and impersonal, - the master of a l l being, 
sarva bhGta mahesvara. I n regard t o the impersonal, i n a c t i v e 
cosmic s e l f (atman, akshara purusha) i t would appear, says 
Aurobindo, t h a t conscious f o r c e , maya, i s conceptually c r e a t i n g 
out of conscious being an i n f i n i t e v a r i e t y of forms and movements 
w i t h the s e l f merely g i v i n g passive consent and t a k i n g an impart
i a l pleasure and "immobile d e l i g h t of c r e a t i v e and mobile e x i s t 
ence. "(2) S i m i l a r l y i n the r e l a t i o n s h i p o f p u r u s h a - p r a k r i t i i t 
would seem t h a t i n the i n d i v i d u a l movements of the m a n i f e s t a t i o n 
purusha i s so immersed i n the workings of p r a k r i t i t h a t i t has 
l o s t a l l c o n t r o l . I n a c t u a l i t y , however, t h i s conscious f o r c e , -
maya, p r a k r i t i , s h a k t i , - i s the self-power of Being, - atman, 
purusha, ishwara, - and i s always subject t o His w i l l and commands 

(1) L i f e P i v i n e T p.318. 
(2) IbjLd;, p.321. 
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Nothing can be done by s h a k t i without the permission and t a c i t 
sanction of conscious existence, ishwara. 

I n t h i s supreme s t a t u s , then, s h a k t i i s e t e r n a l l y u n i t e d 
w i t a ishwara, conscious f o r c e w i t h conscious being. Here, Auro
bindo p o i n t s o u t, i s "the mystery of the masculine and feminine 
cosmic p r i n c i p l e s whose play and i n t e r a c t i o n are necessary f o r 
a l l c r e a t i o n . W h e r e a s i n t h a t transcendent s t a t e which 
Aurobindo c a l l s "the superconscient t r u t h of the s e l f - e x i s t e n c e " 
ishwara. and s h a k t i are fused, the one i m p l i e d i n the o t h e r , i n 
"the s p i r i t u a l - p r a g m a t i c t r u t h o f the dynamism of the universe" 
they are no longer i n d i s t i n g u i s h a b l y fused but, although s t i l l 
u n i t e d , become a c t i v e . ^ I n t h i s cosmic a c t i v i t y o f c r e a t i n g 
the universe the r e a l work, so t o speak, seems t o f a l l t o the 
s h a k t i , although, as we have seen, she acts only the w i l l and 
consent of her l o r d , ishwara. I t i s she, nonetheless, who mani
f e s t s h e r s e l f and ishwara^ as a dual p r i n c i p l e . That i s t o say, 
c h i t - s h a k t i , conscious f o r c e , through i t s c r e a t i v e a c t i v i t y 
r eveals the conscious being (Sachchidananda) of which i t i s the 
s e l f - e x p r e s s i v e and s e l f - e x t e n s i v e power. The supreme R e a l i t y 
i s ever one, but i n the cosmic m a n i f e s t a t i o n we experience the 
d u a l i t y of the workings of the c r e a t i v e power of conscious 
existence and t h a t conscious existence i t s e l f i n i t s c r e a t i v e 
power. Through t h a t power and by t h a t power alone, ishwara acta; 
he does nothing except by her; h i s w i l l i s ever i m p l i c i t i n her 

(1) L i f e D i v i n e , p.3222 
(2) Ibid,. 
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workings, but i t i s she as conscious f o r c e who r e a l i s e s a l l 
t h i n g s , holding a l l souls and beings w i t h i n her as the executive 
n a t u r e ( p r a k r i t i ) . " A l l e x i s t s and acts according t o Nature, a l l 
i s the consciousness-force manifesting and p l a y i n g w i t h the Being 
i n m i l l i o n s of forms and movements i n t o which she casts h i s 
e x i s t e n c e . " ^ Since what we are i n our present evolved being 
i s a formation o f consciousness-force, the d i v i n e s h a k t i , i f we 
are t o transcend our lower nature and r i s e t o a higher s t a t e of 
being, we s h a l l do so by t h e continued working w i t h i n us of 
s h a k t i . Thus "our surrender must be t o the Divine Being through 
the Divine M o t h e r . " ^ I t i s s h a k t i who manifests Brahman as 
nirguna and saguna, akshara and kshara, and i t i s through her 
t h a t we are able t o r e a l i s e these two statuses of the one 
Supreme.^ By a consecration of our w i l l s , knowledge and love 
or devotion t o the Lord through her we achieve a r e a l i s a t i o n 
f i r s t of the kshara purusha, - the i n d i v i d u a l d i v i n e , the s e l f 
and soul of our being,- and then of the akshara purusha, - the 
one cosmic s e l f and soul of the universe, - and f i n a l l y of the 
Purushottama, the supreme s e l f and s o u l , the ishwara who i s 
both saguna and nirguna, immanent and transcendent, and i n whom 
soul and nature are e t e r n a l l y one. 

The concept o f s h a k t i p l a y s , t h e r e f o r e , a major r o l e i n both 
Aurobindo's metaphysics and i n h i s yoga, h i s concept of r e a l i t y 
and techniques o f l i b e r a t i o n and union. Metaphysically the 

(1) L i f e D i v i n e , p. 322 
(2) I b i d . 
(3) J,fit,t,fiTfl, kt,h S p r i f l f i , p.303. 



concept of the s h a k t i i s f o r Aurobindo the most i n c l u s i v e 
c h a r a c t e r i s a t i o n o f the transcendent conscious f o r c e i n i t s 
a c t i v i t y of cosmic m a n i f e s t a t i o n , j u s t as t h a t o f the ishwara i s 
the most comprehensive c h a r a c t e r i s a t i o n of the transcendent 
conscious existence i n r e l a t i o n t o the m a n i f e s t a t i o n . As ishwara 
includes w i t h i n i t the poise of the cosmic s e l f (atman) and the 
u n i v e r s a l - i n d i v i d u a l conscious s p i r i t (purusha), so s h a k t i com
pr i s e s the conscious power o f conceptual c r e a t i o n (maya) and o f 
executive c r e a t i o n ( p r a k r i t i ) . Indeed, maya i s maya-shakti, and 
p r a k r i t i i s p r a k r i t i - s h a k t i . ^ Maya-shakti and p r a k r i t i - s h a k t i 
are both powers of the one conscious f o r c e , c h i t - s h a k t i i n 

(2) 

m a n i f e s t a t i o n . As we have seen, the nature o f consciousness 
i s power, and t h i s power, c h i t - s h a k t i , i s ever present whether i n 
an i n t e n s i v e mode o f s e l f - a b s o r p t i o n or i n a d i f f u s i v e mode o f 
se l f - e x t e n s i o n . I t i s i n t h i s l a t t e r mode t h a t c h i t - s h a k t i 
releases i t s many s e l f - c o n t a i n e d energies so as t o manifest the 
i n f i n i t e p o s s i b i l i t i e s of existence formulated by d i v i n e 
consciousness. Force of consciousness, s h a k t i , i s not d i f f e r e n t 
or separate from consciousness (conscious existence) i t s e l f , 
i s h w a r a . ^ 
(1) See Igha, Upa^steady pp.^2. 71 • 
(2) L e t t e r s T 4-th Series, p.306. 
(3) L i f e D i v i n e , p.322. See also Synthesis of Yoga, p.24-7, where 

Aurobindo p o i n t s out the ishwara-shakti i s not q u i t e t h e same 
i n terms o f our experience as p r a k r i t i - p u r u s h a . Whereas 
p r a k r i t i - p u r u s h a are separate i n t h e i r r e l a t i o n , ishwara-
s h a k t i c o n t a i n one another. "Ishwara i s purusha who contains 
p r a k r i t i and r u l e s b£ the power o f the s h a k t i w i t h i n him. 
Shakti i s p r a k r i t i ensouled by purusha and acts by the w i l l 
of the ishwara which i s her own w i l l and whose presence i n 
her movement she c a r r i e s always w i t h her." To put i t q u i t e 
simply, ishwara i s the purushottama, who e t e r n a l l y , c o n t a i n s 
w i t h i n him h i s supreme power over which he has iu±l 
c o n t r o l . 
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The supreme s h a k t i , c h i t - s h a k t i , Aurobindo also c a l l s the 
adya-shakti, which as the o r i g i n a l , h i g h e s t s h a k t i contains a l l 
other shaktis ( i . e . , aspects of i t s e l f as povrers o f being ) , -
the primary ones being power o f knowledge (.inana-shakti). power 
of w i l l ( i c c h a - s h a k t i ) and power of a c t i o n ( k r i v a - s h a k t i ) • ^ 
These many energies of conscious f o r c e when released from the 
D i v i n e , work together t o manifest f i r s t conceptually i n terms o f 
self-knowledge and then e x e c u t i v e l y i n terms o f w i l l and a c t i o n 
t h e cosmos and a l l existences t h e r e i n . I n so manifesting the 
many existences or many p o s s i b i l i t i e s of conscious existence 
s h o k t i reveals her own power and the ishwara as the d i v i n e dual 

( 2 N 

p r i n c i p l e o f c r e a t i o n , - a d u a l i t y making the cosmic manifes
t a t i o n p o s s i b l e . ^ As the power of ishwara, s h a k t i i s the 
m e d i a t r i x between the One and th e many. I t i s she who manifests 
the many i n d i v i d u a l selves or souls, the jivatmans, both as 
e s s e n t i a l selves o f the one s e l f and as a form of h e r s e l f as the 
supreme nature and power o f the Divine i n movement and a c t i o n . 

This d i v i n e Mother o f the universe appears under many forms 
i n her \rorkings. Her highest and o r i g i n a l form, the form of 
the supreme l i o t h e r , i s the Adya S h a k t i , ^ the supreme con
sciousness f o r c e o f the Godhead. As adya s h a k t i she manifests 
not only the supracosmic and intracosmic ishwara but a l l t h e 

(7) 
many gods o f human devotion and worship. These gods, i t 
(1) L i f e D i v i n e , p.78! " 
(2) I b i d . , p.322. 
(3) Synthesis o f Yoga, p.lhl. 
0+) I b i d . , pp.l^l-lM - 3 , 869-870, 825-826. 
(5) L e t t e r s T ^ t h Series, p.3*+5. 
[7] IeMers Poj S r i Aurobindo on the Mother, S r i Aurobindo Ashram, 

Pondicherry, 1952, p.19• 

file:///rorkings
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would seem, are themselves but p e r s o n a l i t i e s (ishta-devata) of 
the one D i v i n e . ^ Shiva, Vishnu, Brahma are a l l p e r s o n a l i t i e s 
of the Godhead, - model selves, we might say, o f the Divine who 
appears t o mean according t o t h e i r p e c u l i a r needs and the d i s 
p o s i t i o n s o f t h e i r minds and hearts. Each d i v i n e p e r s o n a l i t y 
or r e p r e s e n t a t i o n o f the Godhead revealed by s h a k t i i n her 
cosmic a c t i v i t i e s , - e.g. Shiva the d e s t r o y e r , Vishnu the 
gracious preserver, Brahma the benevolent c r e a t o r , - are, o f 
course, o n l y i n a l i m i t e d way t r u e c h a r a c t e r i s a t i o n s o f the 

(2) 
u n l i m i t e d , i n f i n i t e and e t e r n a l Godhead. 

Moreover, adya s h a k t i , the supreme Mother, i s A d i t i o f the 
V e d a , ^ - the i n f i n i t e consciousness-force, the 'l-iother o f the 
gods', who knowing the Supreme R e a l i t y , Tat Ekam. 'That One 1, 
contains and, indeed i s the many gods (Rig Veda I.89 .10). She 
e t e r n a l l y gives b i r t h t o the gods who are the moving s p i r i t s 
behind n a t u r e , both p h y s i c a l and p s y c h o l o g i c a l , f u l f i l l i n g t he 
purpose of the Supreme. As Aurobindo p o i n t s o u t , "the Vedic 
d e i t i e s are names, powers, p e r s o n a l i t i e s of the u n i v e r s a l Godhead 
and they represent each some e s s e n t i a l puissance of the D i v i n e 
Being. They manifest the cosmos and are manifest i n i t " . ^ 
Thus, f o r example, Agni, the most important o f the Vedic gods 
born of A d i t i , i s i n p h y s i c a l nature the p r i n c i p l e and power of 
f i r e and heat and i n psychological nature the p r i n c i p l e and 
power of d i v i n e w i l l i n man (Rig 1.1.1., 1.1.50; Indra i s 
p h y s i c a l l y l i g h t e n i n g and power of l i g h t and p s y c h o l o g i c a l l y 
(1) Synthesis of Yoga, p.658f. 
(2) p.M-35f-
(3) . See On the VedaT Chs. X I I - X I 1 I , Part I I I : 'Doctrine o f the 

Mystics'. I b i d , , p.^33. 
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power o f d i v i n e i l l u m i n a t i v e i n t e l l i g e n c e ( B i g . I.if. 2 - 3 ) ; Surya 
i s p h y s i c a l l y the sun and p s y c h o l o g i c a l l y the power o f d i v i n e 
i n t u i t i o n , i n s p i r a t i o n and t r u t h (Rig. I.50.10, 1.22.6). 

Aurobindo can, t h e r e f o r e , accept polytheism as t r u e i n t h a t i t 
r e f l e c t s i n i t s many d e i t i e s the d i v i n e o r i g i n s and processes o f 
cosmic and human existence and gives a t r u e , though l i m i t e d 
p i c t u r e of the one and i n e x h a u s t i b l e Godhead i n i t s r e l a t i o n 
w i t h the cosmos and m a n . ^ The p o l y t h e i s t i c r e l i g i o n s , although 
'less e x a l t e d ' than monotheism, have been "more s e n s i t i v e i n 
t h e i r response to cosmic l i f e " and have, t h e r e f o r e , "conceived 
of the existence of many d i v i n e p e r s o n a l i t i e s w i t h a vague sense 
of an i n d e f i n a b l e D i v i n e behind, whose r e l a t i o n s w i t h the 

(2) 

personal gods were not very c l e a r l y conceived". 
I n a d d i t i o n t o these d i v i n e p e r s o n a l i t i e s manifested by 

the r e are the d i v i n e v i b h u t i s or 'Heroes' o f the human race who 
embody some s p e c i a l and great power o f d i v i n e q u a l i t y (e.g., 
(1) Such an a t t i t u d e i s , o f course, consonant w i t h the ancient 

dictum t h a t " R e a l i t y i s one; the wise know i t by many names". 
Aurobindo's view i s w e l l r e f l e c t e d i n the statement of L. 
Gardet and K.h. Anawati: " l a v e r i t e " d i v i n e est une et simple; 
mais l a nature de 1 ' e s p r i t humain est t e l l e que nous ne 
pouvons s a i s i r c e t t e verite"que sous mode complexe. Cognita 
sunt i n cognoscente secundum inodum cognoscentis". I n t r o d u c t i o n 
a l a t h e o l o g i e musulmane, P a r i s , V r i n , !Qtf8, p.3^8. 

(2) Synthesis o f Yoga, p.665. This understanding of polytheism 
i s very much l i k e what Max Mfclller c a l l e d 'henotheisml, as 
di s t i n g u i s h e d from o r d i n a r y polytheism, - v i z . , many d e i t i e s 
as separate i n d i v i d u a l i t i e s not l i m i t e d by other d e i t i e s and 
yet behind a l l a sense o f one d i v i n e Being, a l l i n d i v i d u a l 
d e i t i e s being f i n a l l y but faces of m a n i f e s t a t i o n s , p r a t i k a 
or persona, o f the One. See M. M t l l l e r , The Vedanta Philoso
phy, S. Gupta L t d . , C a l c u t t a , 1955, p .22f. 
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knowledge, l o v e , s t r e n g t h , e t c . ) . Each v i b h u t i or hero derives 
h i s s p e c i a l q u a l i t y and energy from the Mother and has her f o r c e 
a c t i v e l y present i n him. He i s indeed created by her as an 

the s h a k t i i s the agency f o r the ishwara's descent t o e a r t h i n 
(2) 

human form as an avatar or i n c a r n a t i o n . 
Not only does the supreme Mother, adya s h a k t i , manifest the 

many d i v i n e names or p e r s o n a l i t i e s of the ishwara, but she 
manifests i n her cosmic a c t i v i t i e s her own many forms or person-
a l i t i e s . J As u n i v e r s a l Mother, mahashakti, she stands above 
the cosmos, c r e a t i n g a l l existences and entering i n t o them, 
supporting and conducting a l l processes. Mahashakti, u n i v e r s a l 
n a t u r e , gives b i r t h t o the i n d i v i d u a l s o u l , the jiv a t m a n , 
manifesting i t as a p o r t i o n o f h e r s e l f out of her d i v i n e consol

ed) 
ous existence. The mahashakti i s the "cosmic soul and 
(1) L e t t e r s on the Mother, pp. 17-24-. Examples o f v i b h u t i s are 

Napoleon and Caesar. 
(2) Essavs on the G i t a T Bk. I : Ch. 16; Bk. I I : Ch. 9. I t should 

be noted t h a t a v i b h u t i i s not the same as an avatar. The 
avatar i s "a d i v i n e b i r t h from above, the e t e r n a l and univer
s a l Godhead descended i n t o a form o f i n d i v i d u a l humanity, 
atmanamgrjami, and conscious not only behind the v e i l but i n 
the outward nat u r e " , whereas the vdibhuti i s an i n d i v i d u a l 
w i t h a c o n t r o l l i n g d i v i n e q u a l i t y but l a c k i n g the f u l l 
d i v i n e power and consciousness. S h a k t i , the d i v i n e conscious 
ness-power, manifests the avatar, as w e l l as the v i b h u t i . 
I n the avatar the s h a k t i i s f u l l y present and the human 
receptable i s f u l l y aware o f her presence as the i n d w e l l i n g 
Godhead f u n c t i o n i n g through him. 

(3) Aurobindo gives a h i g h l y i m a g i n a t i v e , - but we f e e l not very 
acceptable, - i n t e r p r e t a t i o n o f the 'inner d o c t r i n e ' of the 
C h r i s t i a n T r i n i t y and I n c a r n a t i o n . The d i v i n e Son i s the 
jivatman who comes f o r t h from the Father, ishwara. born o f 
the v i r g i n Mother, sh a k t i or para p r a k r i s i , u n i t e d w i t h the 
Father by the Holy S p i r i t , Brahman consciousness. Essays 
on the G i t a , p.14-5-

instrument o f her w i l l and workings i n the world. (1) F i n a l l y 

(4-) S r i Aurobindo, The Mother Arya P u b l i s h i n g House, C a l c u t t a , 
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p e r s o n a l i t y of the transcendent i-iother" (adya s h a k t i ) whose 
i n s t r u c t i o n s she works out i n the e v o l u t i o n o f the u n i v e r s e . ^ 
Aurobindo warns t h a t t h i s u n i v e r s a l Mother, mahashakti, i s not 

(2) 
t o be i d e n t i f i e d w i t h the lower n a t u r e , apara p r a k r i t i . What 
we commonly c a l l nature " i s only her most outward executive 
aspect".^3) she sends down emanations of her various powers i n t o 
the w orld t o carry out her work. "These emanations are the many 
d i v i n e forms and p e r s o n a l i t i e s i n which men have worshipped her 

(L) 
under d i f f e r e n t names throughout the ages". ' By these powers 
she shapes minds and bodies f o r her v i b h u t i s and f o r those of 
the ishwara, so as t o manifest through human consciousnesses 
something o f her power and presence. The f o u r major powers or 
p e r s o n a l i t i e s of the mahashakti which Aurobindo c i t e s are 
maheswari T mahakali. mahalakshmi. and mahasaraswati, w i t h t h e i r 
d i v i n e q u a l i t i e s o f wisdom, s t r e n g t h , harmony and p e r f e c t i o n , 

(5) 
r e s p e c t i v e l y . J Also, they are the powers a v a i l a b l e t o the 
devotee o f the Mother, the one who i n h i s w i l l and mind and 
devotion surrenders himself t o her c o m p l e t e l y . ^ Freeing 
himself from the passions and self-seeking desires of h i s ego 
and r e a l i s i n g h i s t r u e i n d i v i d u a l i t y i n h i s s p i r i t u a l s e l f , the 
ji v a t m a n , the devotee o f f e r s himself as jivatman t o the Divine 
through a t o t a l surrender t o the Mother. Then she, as t h e d i v i n e 
consciousness-force, w i l l work i n him t o b r i n g him t o the 
CD S r i Aurobindo, The Mother. Arya Publishing House, C a l c u t t a , (3) The Mother. p.W5 

PP.Mf-^^. p .50f. 

19^9, P.38. 
(2) L i g h t s on Yoga, p.6. 

(6) Essays on the G i t a , B k . I I : C h . l l . 
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p e r f e c t i o n o f the d i v i n e n a t u r e . ^ 

For Aurobindo, t h e r e f o r e , t he s h a k t i i s , so t o speak, the 
d i v i n e c r e a t r i x of the universe and the m e d i a t r i x of a l l grace. 
I t i s through her and by her t h a t a l l existence i s manifested, 
maintained and p e r f e c t e d ; through and by her a l l has come from 
the B i v i n e and a l l r e t u r n s t o the D i v i n e . I n her supracosmic 
and intracosmic nature as the supreme consciousness-force she i s 
the energy, the power o f d i v i n e Being; out of t h a t d i v i n e Being 
(Sachchidananda) she manifests the l o r d , ishwara, and h e r s e l f as 
a dynamic d u a l i t y . Only through s h a k t i can ishwara a c t , and 
except by her he does n o t h i n g . ^ I t may appear from a l l t h i s 
t h a t s h a k t i i s completely i n c o n t r o l o f ishwara, t h a t he i s 
t o t a l l y subject t o her. This understanding o f the r e l a t i o n s h i p 
Aurobindo decidedly r e j e c t s . Ishwara i s ever the l o r d not only 
of a l l existence but also of h i s s h a k t i . She i s h i s instrument 
f o r the m a n i f e s t a t i o n o f the universe. Ishwara, conscious being, 
can never be subject t o h i s s e l f - f o r c e , s h a k t i . On t h e cont r a r y 
i t i s s h a k t i vrtio i s ever subject t o the w i l l and consent of 
ishwara.^ 3 ) Brahman as ishwara or supracosmic l o r d has f u l l 
freedom t o manifest or not t o manifest the power, s h a k t i , which 

( 1 ) The Synthesis o f Yoga, Part hi Ch .17-
(2 ) There i s a s t r i k i n g s i m i l a r i t y between t h i s concept o f s h a k t i 

as the e t e r n a l expressive energy or energies o f d i v i n e Being 
and the idea o f the uncreated energies- of the Godhead found i n 
the theology o f the Eastern Orthodox Church. (See Vladimir 
Lossky, Essai sur l a t h e o l o e i e mystique de l ' e e l i s e d'Orient. 
P a r i s , 19hh, e s p e c i a l l y chapter h.). God i s one w i t h three 
hypostasis, a t r i n i t y . This e t e r n a l trune Godhead has w i t h i n 
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Footnote Mo. 2 continued from p.100. 
i t s very nature an uncreated energy or s e l f - f o r c e by which 
and through which the Godhead manifests i t s e l f . This energy,-
a c t u a l l y , l i k e s h a k t i , many energies, - proceeds from the 
t r i u n e Godhead e t e r n a l l y , manifesting God beyond His essence. 
That i s t o say, God i n His substance ( i . e . sat) i s immutable 
and immobile ( j u s t as Parabrahman i n i t s pure e x i s t e n c e ) , 
but i n His energies He i s ever proceeding from Himself. 
These energies are God Himself, but not i n His essence. 
There i s always t h a t Unknown, t h a t unmanifested and incommu
n i c a b l e essence which can be described only n e g a t i v e l y , but 
eq u a l l y there i s always t h a t m a n i f e s t a t i o n of His nature 
through His s e l f - f o r c e or energies. Thus Dionysius the 
Aeropagite c o n t r a s t s the 'unions' w i t h the ' d i s t i n c t i o n s ' -
i . e . , the superessential nature of God i n which He remains 
unmanifested as i f i n repose and the m a n i f e s t a t i o n s or 
processions i n which everything which exists partakes and by 
which God i s known. Dionysius's c o n t r a s t of the tvro ways of 
knowledge of the D i v i n e , the v i a neeativa et p o s i t i v a T i s 
based on t h i s r e a l d i s t i n c t i o n between the unmanifest super-
e s s e n t i a l nature and the s e l f - r e v e a l i n g energies of God. 
Through the energies God communicates Himself w h i l e ever 
remaining i n a c c e s s i b l e i n His e s s e n t i a l n a t u r e , d i s t i n g u i s h e s 
Himself w h i l e ever remaining s i n g l e and becomes manifold 
w h i l e ever remaining one. These uncreated, e t e r n a l l y f l o w i n g 
energies are not dependent upon the existence of the universe 
f o r t h e i r manifesting a c t i o n . Instead they create the 
universe and are present i n a l l existences. Moreover, the 
Godhead i s present undiminished i n i t s energies, i n every ray 
of i t s d i v i n i t y , but the created world doesn't thereby become 
i n f i n i t e or c b - e t e r n a l w i t h God. The m a n i f e s t a t i o n o f God 
through His energies i s e t e r n a l , but the world i s i n time. 
F i n a l l y the c r e a t i o n , although f r e e l y e f f e c t e d by the d i v i n e 
energy, i s depended upon an act of w i l l of the t r i u n e Godhead. 
I n the universe and i n a l l beings, l i m i t e d and changeable, 
which they create from nothing lex n i h i l o ) , the energies abide 
and manifest the d i v i n e names, - Wisdom, L i f e , Power, J u s t i c e , 
Love, Being, God, - and b r i n g a l l creatures t o d i v i n e p e r f e c t 
i o n , i . e . d e i f i c a t i o n . The main d i f f e r e n c e between t h i s 
general scheme of the d i v i n e energies and Aurobindo's i n t e r 
p r e t a t i o n of the s h a k t i , - and granted, i t i s a great d i f f e r 
ence, - i s t h a t i n Orthodox theology the c r e a t i o n of the w o r l d 
although by the energies, i s ex n i h i l o and de novo T whereas 
f o r Aurobindo i t i s a m a n i f e s t a t i o n of p r i n c i p l e s and forms 
e t e r n a l l y contained i n the superessential d i v i n e nature. 

( 3 ) L i f e D i v i n e . p.3 2 1 . 
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he e t e r n a l l y possesses as h i s supreme nature; the f i n a l w i l l i s 
e t e r n a l l y h i s . ^ 

I n h i s i n t e r p r e t a t i o n o f th e r e l a t i o n s h i p between ishwara 
and s h a k t i Aurobindo has, we b e l i e v e , given the g e n e r a l l y 
accepted T a n t r i c p o s i t i o n . However, Aurobindo strangely accuses 
the T a n t r i c philosophy of having reduced ishwara, Shiva, t o the 
status of "an i n e r t I n f i n i t e w i t h an a c t i v e content i n i t more 
powerful than the c o n t i n e n t , a conscious holder of Force o f whom 

(2) 
h i s Force i s master". Ishwara of the T a n t r i c s , Aurobindo 
judges, i s t o t a l l y subject t o s h a k t i and compelled by her, l a c k 
in g a l l w i l l of m a n i f e s t a t i o n , being at most "an Existence which 
i s r e a l l y nothing bi i t Force, Force at r e s t or i n movement, 
absolute Force perhaps, but not absolute Being".^3) 

I t i s d i f f i c u l t t o see upon what basis Aurobindo makes t h i s 
severe c r i t i c i s m o f Tantra. Very possibly he has i n mind not the 
ancient T a n t r i c philosophy but l a t e r developments, e s p e c i a l l y the 
Shakta Tantra tbn which Shakti i s made the supreme p r i n c i p l e and 
Shiva i s t o t a l l y subject t o her. The t r a d i t i o n a l T a n t r i c scheme 
CD L i f e D i v ine. p.302. 
( 2 ) I b i d , p.80. 
( 3 ) I b i d . This judgment by Aurobindo of Tantra i s echoed by two 

commentators. See S.K. h a i t r a , The Meeting o f East and West 
i n S r i Aurobindo's Philosophy, S r i Aurobindo Ashram, Pondi-
cherry, 1956 , pp. 6 V 6 5 ; and B.R. Chowdhury, " S r i Aurobindo 
and Tantra", S r i Aurobindo Handir Annual. 19*f2, pp.72-88. 
The l a t t e r elaborates Aurobindo's c r i t i c i s m by a s s e r t i n g , -
erroneously, we b e l i e v e , - t h a t the Purushottama, "Paramashiva 
of Tantra i s f o r ever absorbed i n samadhi; he has not v a i l of 
ma n i f e s t a t i o n ; i t i s Adya Shakti who i s the cause of manifes
t a t i o n and withdrawal from m a n i f e s t a t i o n of s r i s h t i and l a v a " , 
p.79-
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of the ishwara-shakti d u a l i t y i s , however, very l i t t l e d i f f e r e n t 
from Aurobindo's. This i s not t o suggest t h a t h i s metaphysics 
are simply a restatement of Tantra. On the c o n t r a r y , the 
p r i n c i p l e foundations o f Aurobindo's thought are the Vedas and 
the U p a n i s h a d s , ^ - i n which, however, he himself f i n d s t he 
do c t r i n e o f the s h a k t i as the d i v i n e power of knowing, w i l l i n g , 
a c t i n g and enjoying. There are, thus, great s i m i l a r i t i e s between 
the Tantra and Aurobindo's understanding o f d i v i n e f o r c e and 
d i v i n e existence. Tantra declares, as does Aurobindo, t h a t , -
t o use Aurobindo's own words, - "Force i s inherent i n Existence. 
Shiva i n K a l i , Brahman and Shakti are one and not two who are 

(2) 
separable". Thus, i n the words o f S i r John Woodroffe, a 
foremost expositor o f Tantra whose a u t h o r i t y Aurobindo 
( 1 ) Aurobindo's view of the Veda and the Upanishads and the 

r e l a t i o n s h i p between them i s w e l l given i n the f o l l o w i n g 
statement: "The Veda possess the high s p i r i t u a l substance 
of the Upanishads, but lacks t h e i r phraseology, i t i s an 
i n s p i r e d knowledge as yet i n s u f f i c i e n t l y equipped w i t h 
i n t e l l e c t u a l and p h i l o s o p h i c a l terms. We f i n d a language 
of poets and i l l u m i n a t e s t o whom a l l experience i s r e a l , 
v i v i d , s e n s i b l e , even concrete, not yet o f t h i n k e r s and 
systematisers t o whom the r e a l i t i e s o f the mind and soul have 
become a b s t r a c t i o n s . Yet a system, a d o c t r i n e t h e r e i s ; but 
i t s s t r u c t u r e i s supple, i t s terms are concrete, t h e cast of 
i t s thought i s p r a c t i c a l and experimental, but i n t h e 
accomplished type o f an o l d and sure experience, not o f one 
t h a t i s crude and un c e r t a i n because yet i n the making. Here 
we have the ancient psychological science and the a r t o f 
s p i r i t u a l l i v i n g o f which the Upanishads are the p h i l o s o 
p h i c a l outcome and m o d i f i c a t i o n and Vedanta, Sankhya and 
Yoga the l a t e i n t e l l e c t u a l r e s u l t and l o g i c a l dogma". (On 
the Veda, p.l+23-) 

( 2 ) L i f e D i v i n e T p.78. 
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acknowledged,^ Tantra asserts as i t s "fundamental d o c t r i n e t h a t 
there i s no Shiva without S h a k t i , no Shakti w i t h o u t S h i v a " . ^ 
Indeed, Shiva without Shakti i s as dead. As Autobindo himself 
p o i n t s o u t , s h a k t i or f o r c e i s always present i n existence, -
Shiva, - whether i n motion or a t r e s t and i s not i n any way 
diminished, abolished or e s s e n t i a l l y a l t e r e d . ^ Both Aurobindo 
and Tantra r e j e c t the Samkhya d o c t r i n e of an u l t i m a t e dualism 
between purusha and p r a k r i t i ; J3or both see here two aspects of 
one e t e r n a l R e a l i t y , conscious f o r c e and conscious e x i s t e n c e . ^ 
Likewise both r e j e c t the Mayavada d o c t r i n e o f the Shankara School 
of Advaita which teaches t h a t the world and the i n d i v i d u a l are 
i l l u s i o n s . Maya i s instead f o r Aurobindo and Tantra the c r e a t i v e 
f o r c e o f consciousness whereby the many existences are manifested 
out o f the O n e . ^ According t o both the m a n i f e s t a t i o n o f the 
cosmos i s a process o f i n v o l u t i o n - e v o l u t i o n achieved through 
the agency of the d i v i n e conscious f o r c e ( the u n i v e r s a l Mother 
or mahashakti). Consciousness, c h i t , i s thus f o r both the ' s t u f f 
of the universe and the very nature of pure existence, s a t . ^ 
For both s h a k t i i s the one supreme power of consciousness, t h e 
one d i v i n e Mother, whose forms are many depending upon her modes 

of a c t i v i t y and planes o f m a n i f e s t a t i o n . 
( 1 ) B.R. Chowdhury, o p . c i t . , p.83, so asserts. 
(2 ) S i r John Woodroffe, The World as Power, Ganesh & Co., Madras, 

1957 , 
(3 ) L i f e D i v i n e T pp.78-79-
Of) Woodroffe, o p . c i t . , p . l 8 9 f . 
( 5 ) I b i d . , p.h7. 
( 6 ) Woodroffe, Mahamava, Ganesh & Co., Madras, 1 9 5 ^ , pp . 1 - 3 ^ . 
( 7 ) Woodroffe, The World as Power« p . l 9 0 f . 
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As f o r Aurobindo's c r i t i c i s m t h a t i n Tantra ishwara, Brahman, 
i s reduced t o an " i n e r t I n f i n i t e " , t h a t i t has no w i l l o f 
m a n i f e s t a t i o n and i s compelled by s h a k t i or f o r c e , t h a t i t i s 
not an absolute Being but "an Existence which i s r e a l l y nothing 
but Force", i t j u s t be pointed out t h a t the fundamental p r i n c i p l e 
of Tantra t h a t there i s no Shiva w i t h o u t s h a k t i nor s h a k t i 
w i t h o u t Shiva means q u i t e simply t h a t Shiva and s h a k t i are 
inseparable. Together they are one U l t i m a t e R e a l i t y . For 
Tantra, as f o r Aurobindo, conscious existence i s non-dual, 
a d v a i t a . ( 1 ) 

Cl) The oneness or n o n - d u a l i t y o f r e a l i t y i s the fundamental 
metaphysical p r i n c i p l e f o r T a n t r i c philosophy whether Hi. .".u 
Hindu or Buddhist. See S.B. Dasgupta, An I n t r o d u c t i o n t o 
T a n t r i c Buddhism. U n i v e r s i t y o f C a l c u t t a , 1958 , e s p e c i a l l y 
chapter *f$ also H. de Glasenapp, Mystlres BoudcLhistes: 
d o c t r i n e s et r i t e s secrets du "Vehicule de Diamant", Payot, 
P a r i s , 19h*+t pp.75-80, 156 -163 . As Dasgupta p o i n t s o u t , the 
fundamental metaphysical d o c t r i n e o f T a n t r i c Buddhism was 
adyava. - the non-duality o f R e a l i t y , - and the c e n t r a l 
p o i n t of the sadhana was a p r i n c i p l e o f union, yuganaddha, 
i . e . , "the u n i f i c a t i o n o f a l l d u a l i t y i n an absolute u n i t y " 
(p.113) - a u n i t y a r c h e t y p i c a l l y r e a l i s e d and e x e m p l i f i e d 
i n the union o f Shunvata and karuna. pure consciousness and 
u n i v e r s a l compassion (also termed pra.ina. wisdom, and upaya, 
means) i n the Dharmakaya or Truth-Body of the Buddha and 
symbolised i n the maithuna or kama-kala (conjugal union) of 
various male and female d e i t i e s . A l l apparent d i v i s i o n and 
phenomenal m u l t i p l i c i t y i s not u l t i m a t e l y t r u e , f o r a l l meet 
i n f i n a l oneness, a sovereign u n i t y , and as Glasenapp^puts 
i t , "par rapport a c e t t e souveraine u n i t e , l e s ph6nomenes du 
monde composite et l i v r e ' a d'incessantes transformations 
n'ont, q u ' i l s soient r i e n de r e e l " , (p.7 6 . ) 

For Tantra. ? as f o r Adsraita Vedanta, the o n t o l o g i c a l 
problem of m u l t i p l i c i t y and d u a l i t y i s u l t i m a t e l y an 
epis t e m o l o g i c a l problem. See H.V. Guenther, Yueanaddha, 
Chowkhamba Sanscrit Series, Vol. I l l , Banaras, 1952 . As 
Guenther p o i n t s o u t , i n Buddhism "samadhi has been a t t a i n e d 
when 'symbolic knowledge 1 i s coupled w i t h ' l i t e r a l knowledge" 
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Continuation o f Footnote No. ( 1 ) on p.105. 

when l i f e has been r e a l i s e d as an i n t e g r a l and i n d i v i s i b l e 
whole". (p.l ! + 3 ) . The 'symbolic' or 'transcendental' 
knowledge (naramarthnBfltvfl) is t h a t o f the Void (shunyata) 
or n o n - d u a l i t y . 5Bhe ' l i t e r a l ' knowledge (samvrtisat.va) i s 
t h a t of the non-Void (the d u a l i t y of subject and o b j e c t ) . 
The union o f these two knowledges i s enlightenment 
( b o d h i c i t t a ) . I n samadhi these two knowledges do not e x i s t 
separately but i n a u n i t y which comprehends and r e l a t e s a l l 
seeming ^ c o n t r a d i c t i o n s . T h i s , then, i s what the 
Sekoddesatlkfl means when i t declares t h a t " R e a l i t y i s t h a t 
against which there are no counter-arguments". (Guenther, 
o p . c i t . , 1 V 3 - 1 W . R e a l i t y i s the " u n i t y o f opposites" 
(yuganaddhakhya)« the Dharmakaya, the union of the Void and 
i t s m a n i f e s t a t i o n . 
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Shiva i s . s h a k t i , not has s h a k t i , as Aurobindo seems t o i n t e r p r e t 
Tantra. Pure being does not possess pure consciousness; i t is. 
pure consciousness, The nature o f t h i s pure consciousness i s 
f o r c e , s h a k t i , whether i n motion or at r e s t . Moreover whatever 
t h i s f o r c e accomplishes, whatever s h a k t i does, a l l i s according 
to the w i l l and knowledge o f ishwara, conscious existence. What 
i s t h i s w i l l and knowledge a f t e r a l l but s h a k t i h e r s e l f : iccha-
s h a k t i and jnana - s h a k t i . To say t h a t Shiva has no w i l l o f 
m a n i f e s t a t i o n , t h e r e f o r e , i s t o separate Shiva from s h a k t i , 
which Tantra does not permit. As Woodroffe p o i n t s o u t , "she 
( s h a k t i ) i s not and cannot be some independent p r i n c i p l e ; f o r 
she i s the power o f Shiva, and power and power-holder (shaktiman) 
are o n e " . ^ S h a k t i , we may say, i s but a word, - a word used 
t o speak of the d i v i n e Being's power of knowledge, w i l l and 
a c t i o n whereby the cosmos i s manifested. Shiva-shakti i s thus 

(2 ) 

f o r Tantra "twin aspects o f the one R e a l i t y i n whom inhere both". 
Whatever s h a k t i does i s what Shiva, Brahman, w i l l s ; f o r s h a k t i 
i s Shiva's w i l l . Brahman has no other w i l l than h i s w i l l , iccha-
s h a k t i ; s h a k t i or f o r c e o f consciousness i s h i s e t e r n a l ' t r u t h -
w i l l ' t o become. Indeed, will-power i s , i n a sense, the becoming 
of Being i t s e l f . ^ I n Tantra, t h e r e f o r e , Brahman or Shiva very 
much has a w i l l , and t h a t w i l l by which he manifests i s h i s 
s h a k t i . This i s p r e c i s e l y what Aurobindo says as w e l l . ^ Indeed 
( 1 ) Woodroffe, World as Power t p.190. 
(2 ) I b i d . , p.357-
(3 ) I b i d . , p.231 . 
(?) Synthesis of Yoga, Part I : Ch.8. 
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Aurobindo himself might be accused o f making Brahman subject t o 
f o r c e w i t h the d e c l a r a t i o n t h a t ishwara can act only through and 
by s h a k t i , and without s h a k t i he can do n o t h i n g . ^ Also 
Aurobindo asserts, not d i f f e r e n t l y frdim Tantra, t h a t s h a k t i i s 
ishwara's w i l l , t h a t the supreme s h a k t i (adya-shakti) contains 
t h i s w i l l as o f one o f her several powers ( i c c h a - s h a k t i ) and 
t h a t she "acts by the w i l l o f the Ishwara which i s her own w i l l " . 
Here Shiva has j u s t as much or j u s t as l i t t l e an independent w i l l 
of m a n i f e s t a t i o n as he has i n Tantra: Shiva's w i l l i s h i s s h a k t i 
through whom he manifests himself. Thus says Aurobindo, and 
thus says Tantra. 

There are, however, some important d i f f e r e n c e s between 
Tantra and Aurobindo, but they are not i n the f i r s t instance 
s p e c i f i c a l l y metaphysical. They are more matters of emphasis 
and o f the techniques and f i n a l goals o f the yoga sadhana. I n 
both the yoga and metaphysics there i s a d i f f e r e n c e o f general 
emphasis. Whereas l a n t r a speaks at times almost e x c l u s i v e l y of 
s h a k t i , - as Woodroffe p o i n t s o u t , however, only " f o r convenience 
being c a r e f u l to remember t h a t s h a k t i i s but the power of Being 
and t h a t t h e two are i n s e p a r a b l e " , ^ - Aurobindo places f a i r l y 
equal emphasis upon both aspects o f the t o t a l R e a l i t y . The 
f i n a l o b j e c t o f the T a n t r i c yoga i s more than l i b e r a t i o n (mukti) 
as i t was f o r Samkhya Yoga; i t seeks a u n i v e r s a l enjoyment 

( b h u k t i ) o f the Divine i t s e l f . Aurobindo's yoga, on the other 
(1) L i f e D i v i n e , p.322. 
(2 ) Synthesis o f Yoga* p . 2 ^ 7 * Emphasis ours. Cf. Synthesis of 

Xoga, pp.716-717, LjLfe DjvAne, p.78f. 
(3) Woodroffe, World as Power, p.M-7-
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hand, i s i n e f f e c t an a i d i n g or hastening of the process of 
e v o l u t i o n i n the i n d i v i d u a l . Man as mental being i s n o t , accord
ing t o Aurobindo, the f i n a l s t 3 g e of e v o l u t i o n . There i s yet 
higher l e v e l s of conscious existence contained w i t h i n man, and 
through Yoga, through p u r i f i c a t i o n of the lower n a t u r e , the 
i n d i v i d u a l prepares himself f o r and thus makes possible the 
emergence from w i t h i n and the descent from above of the ful n e s s 
of consciousness. The f i n a l goal of Aurobindo's Yoga i s , thus, 
the p e r f e c t i o n of man, - a l l i n d i v i d u a l s , the e n t i r e race, - i n 
a l l of h i s being, - body, l i f e and mind, - through the f u l l 
m a n i f e s t a t i o n of the d i v i n e nature (Sachchidananda) i n human nat
ure. 

Both i n h i s metaphysics and i n the yoga which f o l l o w s from 
i t Aurobindo's e f f o r t s t o synthesize the major systems are 
apparent. I n r e l a t i n g t o one another the three d u a l i t i e s of 
p u r u s h a - p r a k r i t i , atman-maya and ishwara-shakti as three mutually 
i n c l u s i v e p a i r s of s e l f - d e t e r m i n a t i o n s of Sachchidananda, Auro
bindo has sought t o r e c o n c i l e i n a synthesis the systems of 
Samkhya, Vedanta and Tantra. I n h i s ' I n t e g r a l Yoga' t h i s 
synthesis shows i t s e l f i n a harmonization of t h e Vedanta and 

Samkya path of knowledge or .inana-marga. the Yoga path of works 
or karma-marga^ and the T a n t r i c path of devotion or b h a k t i -

( 1 ) This i s i n terms of the Gita's scheme which d i s t i n g u i s h e s 
between the inanavoga of Samkhya and the karmavoga of Yoga. 
Gita 3 s 3 » 
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marea. Knowledge, works and love together form f o r Aurobindo 
one path t o the D i v i n e . ^ 

(1) I t should be noted t h a t although Aurobindo f i n d s i n the 
Gita a p a r t i a l metaphysical synthesis of Samkhya and 
Vedanta and a synthesis of the three yogic paths (Essays 
on the G i t a T p. 8 f ) , h i s own d i s t i n c t synthesis of meta
physics and yoga cannot be simply equated w i t h t h a t of the 
Gi t a . He himself admits at many po i n t s h i s indebtedness t o 
the G i t a , and he places a very high s p i r i t u a l value on i t s 
teachings. However, he does not consider i t necessary"to 
accept i m p l i c i t l y a l l the philosophy of the G i t a . " (Synthesis 
of Yoga,, p. 111+ f o o t n o t e ) As he c l e a r l y p o i n t s o u t , "our 
Yoga i s not i d e n t i c a l w i t h the Yoga of the Gita although i t 
contains a l l t h a t i s e s s e n t i a l i n the Gita's Yoga." (More 
L i g h t s on Yoga T p.5) The f i n a l goal of the Gita's Yoga 
i s an extra-cosmic one, - an escape from t h i s world of misery 
- which Aurobindo r e j e c t s . 



CHAPTER I I 

THE DIVINE CREATOR. 

Vife have thus f a r considered the nature of Ultimate R e a l i t y , 
i t s transcendent unknowability, i t s s e l f - d e t e r m i n a t i o n to our 
consciousness as Sachchidananda and i t s r e l a t i o n s w i t h the cosmos 
and i n d i v i d u a l s as s e l f and self-power, soul and nature, l o r d 
and energy. We have seen t h a t a l l existences are e t e r n a l l y 
contained i n the i n f i n i t e pure existence of Brahman and r e a l i z e d 
i n m a n i f e s t a t i o n through a play of i t s pure consciousness-force 
upon i t s existence, f o r m u l a t i n g what i t beholds. We have now 
to t u r n our a t t e n t i o n to the d e t a i l s of the c r e a t i v e process 
whereby the w o r l d and man come, i n t o phenomenal existence. 

Supermind. 
A l l t h a t e x i s t s i s Brahman, and Brahman i s a l l t h a t e x i s t s . 

A l l existence i s e t e r n a l l y contained i n p o t e n t i a w i t h i n the t r i u n e 
Godhead, Sachchidananda, and has been manifested out of Sachchid
ananda. This i s so; however, as Aurobindo p o i n t s out, Sachchid
ananda, Brahman, does not work d i r e c t l y , f o r " i n f i n i t e conscious
ness i n i j i s i n f i n i t e a c t i o n can produce only i n f i n i t e r e s u l t s " . ^ 
That i s to say, i f Sachchidananda were simply to pour i t s e l f out, 
so to speak, the r e s u l t would "be not an ordered cosmos w i t h i n 

the confines of space-time but an i n d e f i n i t e , i n f i n i t e , u n d i f f e r e n 
(2) 

t i a t e d cEiaos. v ' Inste a d we a c t u a l l y have a cosmos r e f l e c t i n g 
( 1 ) L i f e D i v i n e , p.108. 
( 2 ) I D i d . , p.123. 
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an order, a process, a lav/, an idea. I t i s not adequate t o 
pass o f f the u n i v e r s a l c r e a t i o n as an 'abracadabra' act of a 
supreme Being, l i k e a magician waving h i s hand. Even when we 
say, "God said, 'Let there be l i g h t " 1 we are assuming, Aurobindo 
asserts, t h a t beMnd and i n the d i v i n e command there i s some 
conceptual act of d i v i n e consciousness, some idea about ' l i g h t ' 
and i t s actual or possible existence, and behind and i n the 
f u l f i l m e n t of t h i s command, - "and there was l i g h t " , - there i s 
some ' d i r e c t i n g f a c u l t y ' , some a c t i v e power corresponding to the 
conceptual power, which r e a l i z e s ' l i g h t ' . C r e a t i o n i s , i n 
b r i e f , the product of a dual process of d i v i n e consciousness, 
conceptual and executive. Or, to put i t another way, c r e a t i o n 
i s t w o - f o l d , conceptual and executive w i t h i n d i v i n e consciousnes 
This, o f course, we have already seen i n our discussion of maya 
and p r a k r i t i : maya, the power of consciousness conceptually 
c r e a t i v e of a l l things and p r a k r i t i , the pov/er of consciousness 
e x e c u t i v e l y c r e a t i v e of a l l t h i n g s . These are the r e a l powers 
of consciousness behind the world m a n i f e s t a t i o n , but f o r 
Aurobindo the powers of consciousness do not work 'nakedly'. I f 
they d i d , there would not be an ordered cosmos. There must be 
some agency of d i v i n e consciousness which sees a t once and a l l 
together i n a harmonious u n i t y a l l p o s s i b i l i t i e s of conscious 
existence, - some 'knowledge' or d i v i n e idea of cosmic becoming 
according t o which the I n f i n i t e could f i n i t i z e i t s e l f i n an 

(1) L i f e D i v i n e , p.108. 



- 1 1 3 -

ordered process. " I f there were only i n f i i i i t e p o t e n t i a l i t y 
w i t h o u t any law or gu i d i n g t r u t h and harmonious s e l f - v i s i o n , 
w i t h o u t any predetermining Idea i n the very seed of th i n g s cast 
out f o r e v o l u t i o n , the world could he nothing hut a teeming, 
amorphous, confused u n c e r t a i n t y " . ^ 

There must, i n other words, he a d i v i n e , i n f i n i t e i n t e l l i 
gence which can conceive of the universe, formulate an Idea and 
through a purposeful d i r e c t i n g of conscious for c e a c t u a l i z e the 
Idea i n time and space. I n f i n i t e "being i n i t s e l f i s a circum-
ferenceless and ce n t r e l e s s pure u n i t y , i n i t s e l f i n d i v i s i b l e , 
w i t h o u t v a r i a t i o n or extension. v ' I n order t o act i t needs a 
fo c u s i n g p o i n t , a centre, a c o - o r d i n a t i n g i n t e l l i g e n c e , a 
determining p r i n c i p l e whereby i t can formulate i t s i n f i n i t e 
nature i n f i n i t e terms. Indeed, Aurobindo asserts, i f there were 
only the I n f i n i t e One, Sachchidananda, without such a f i n i t i s i n g -
agency or p r i n c i p l e of i t s consciousness, there could be no 

(3) 

world. ' Moreover, existence ( s a t ) i s consciousness ( c h i t ) 
w i t h no d i s t i n c t i o n "between them, and conscious-existence i s 
b l i s s (ananda) w i t h no d i s t i n c t i o n between them. Yet when we 
speak of the One as Sachchidananda, we speak of three d i s t i n c t 
e n t i t i e s u n i t e d as a t r i n i t y . This i s a process of mind which 
would "be inadmissible f o r a pure u n i t a r i a n consciousness. From 
the side of the One, so to speak, there i s no t r i n i t y , and as 
there i s not even t h i s d i f f e r e n t i a t i o n of a t r i n i t y , there could 
h a r d l y be the d i s t i n c t i o n s of many existences c o n s t i t u t i n g a r e a l 
w orld. As Aurobindo p o i n t s out, " i n d i v i s i b l e consciousness i s 
(1) L i f e " D i v i n e 7 ~ p 7 l 2 j i (2) IMd7T~"r>.129. 
X31 Tbid., VjttQ. 



u n d i v i d i n g consciousness and cannot o r i g i n a t e d i v i s i o n and 
d i f f e r e n t i a t i o n " . ^ To stop here, however, would be to agree 
to the KaiQvsdin's p o s i t i o n t h a t a universe characterised by 
m u l t i p l i c i t y i s u l t i m a t e l y an i l l u s i o n . According t o Aurobindo 
to make t h i s the f i n a l statement about the nature of d i v i n e 

(2) 

consciousness i s a r e d u c t i o ad absurdam. x ' There i s no reason 
to suppose t h a t u n i t a r i a n consciousness ( c h i t ) i s devoid of 
content and power. I t has both content or knowledge of i t s ov/n 
i n f i n i t e existence and power or w i l l to express t h a t knowledge. 
Knowledge and w i l l co-ordinated and i n p e r f e c t harmony c o n s t i t u t e 
the medium whereby the i n d i v i s i b l e and self-concentrated 
Absolute, conscious existence, extends i t s e l f , m anifesting a 
r e a l universe of m u l t i p l i c i t y according t o i t s supreme purpose 
and supreme k n o w l e d g e . ^ This knowledge and w i l l together 
c o n s t i t u t e what Aurobindo c a l l s the 'Supermind 1. 

The Supermind i s , i t would seem,the sole instrument of 
Brahman f o r i t s m a n i f e s t a t i o n , not only as cosmos but as 
Sachchidananda as w e l l . Thus, i f there were no Supermind, we 
could have no knowledge of Ultimate R e a l i t y as Sachchidananda, 
f o r i t would be t o t a l l y u n d i f f e r e n t i a t e d and thus a b s o l u t e l y 
unknown and unknowable. Moreover, there would be no r e a l w o r l d 
or i n d i v i d u a l s ; at most there would be a cosmic i l l u s i o n super
imposed upon an unknown R e a l i t y . The Supermind i s , we v/ould say, 
i n Aurobindo's view of things the i n d i s p e n s i b l e p r i n c i p l e f o r 
(1 ) L i f e Divine» p.118. 
(2) I b i d . 
(3) I b i d . , pp. 115-*119. 
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r e l a t i n g and r e c o n c i l i n g the phenomenal world of m u l t i p l i c i t y 
and change on the one side w i t h the changeless oneness of 
Ultimate R e a l i t y on the other side. I t would seem t h a t w i t h o u t 
the Supermrnd or some such intermediary term one v/ould have i n 
Aurobindo's o p i n i o n an u n r e c o n c i l i a b l e o p p o s i t i o n "between an 
e t e r n a l l y immutable One and an e t e r n a l l y mutable many, an 
o p p o s i t i o n otherwise resolved only the c a n c e l l a t i o n of one or the 
other of the opposites, such t h a t one e i t h e r f i n a l l y denies the 
r e a l i t y of the many and a f f i r m s the sole r e a l i t y of the One or 
else a f f i r m s the r e a l i t y of the many at the expense of denying 
the r e a l i t y of the One. The f i r s t i s the p o s i t i o n of the 
Mayavadins, the second t h a t of the Carvakas and the Sarvastivada 
Buddhists. With the existence of the Supermind, hov/ever, as the 
i n f i n i t e i n t e l l i g e n c e of Brahman whereby i t can conceptually and 
e x e c u t i v e l y create the universe, Aurobindo preserves on the one 
hand the i n t e g r i t y of the One v/hile on the other hand a f f i r m i n g 
the f i n a l r e a l i t y of the many. By the agency of t h i s f i n i t i z i n g 
i n t e l l i g e n c e , knowledge-will, the I n f i n i t e can manifest out of 
i t s e l f a r e a l and ordered universe; i t can become the many which 
i t p o t e n t i a l l y i s , without ceasing to be the One. Aurohindo 
m a i n t a i n s , t h e r e f o r e , t h a t "the existence of the Supermind i s a 
l o g i c a l necessity a r i s i n g d i r e c t l y from the p o s i t i o n w i t h which 
v/e have s t a r t e d " . ̂ "^ I-f one grants t h a t the fundamental r e a l i t y 
of existence i s s p i r i t and not j u s t mind or matter, then the 
existence of the Supermind i s , Aurobindo "believes, nothing 

( l ) L i f e D i v i n e , 133. 
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i r r a ' t i o n a l l y m y s t i c a l but i s the necessary means whereby the 

I n f i n i t e organises i t s own m a n i f e s t a t i o n i n the universe. The 

Supermind i s "the s e l f T - r e a l i s i n g , s e l f - d e t e r m i n i n g , S e l f - f u l f i l l 

ing power" of the consciousness of the I n f i n i t e . ^ I t i s 

the power of self-knowledge according to which and by means of 

which Brahman c r e a t e s . Thus a l l c r e a t i o n has an order; f o r a l l 

i s organised w i t h i n the Supermind according to the s e l f - t r u t h 

of i n f i n i t e Being and the p o s s i b i l i t i e s of conscious e x i s t e n c e 

which i t contains, and a l l i s c r e a t e d by the Supermind out of 

those p o s s i b i l i t i e s . ' 

I n a sense we may c a l l Aurobindo's Supermind the second 

h y p o s t a s i s of the Absolute, Sachchidananda being the f i r s t . As 

Aurobindo himself s t a t e s , the Supermind i s not other than Sach

chidananda i t s e l f , "but Sachchidananda not r e s t i n g i n i t s pure 

i n f i n i t e i n v a r i a b l e consciousness, but proceeding out of t h i s 

primal poise, or r a t h e r upon i t as a base and i n i t as a 

continent, i n t o a movement which i s i t s form of energy and 

instrument of cosmic c r e a t i o n . " ( 3 ) Th.e "primal poise" of 

Sachchidananda i s e v i d e n t l y that p r i m o r d i a l c o n d i t i o n i n which 

consc i o u s n e s s - f o r c e i s i n an i n t e n s i v e mode of s e l f - a b s o r p t i o n . 

Here i n f i n i t e Being i s i n a s t a t e of t o t a l quiescence, i t s 

consciousness and power of consciousness withdrawn i n i t s 

e x i s t e n c e , - a s t a t e of samadhi, so to speak. Even i n t h i s 

(1) S y n t h e s i s of Yoga, p.897. 
(2) I b i d . 
(3) L i f e D i v i n e, p.13^. 



-117-

s t a t e of absorption, consciousness i s not a l t o g e t h e r i n o p e r a t i v e ; 

Being i s ever s e l f - c o n s c i o u s , ever aware of the i n f i n i t e nature, -

hut aware of i t s i n f i n i t e oneness and not yet of i t s i n f i n i t e 

m u l t i p l i c i t y . However, i n t h i s quiescent s t a t e there i s already 

a c o n c e n t r a t i o n of the power of consciousness, tapas, upon i t s 

s e l f - e x i s t e n c e , producing thereby an Idea, - t r u t h or knowledge, 

vi.jnana, - of i t s i n f i n i t e R e a l i t y , of i t s i n f i n i t e oneness as 

an i n f i n i t e m u l t i p l i c i t y . ^ The i n f i n i t e consciousness "becomes 

'mobile', so to speak; i t moves from a s t a t e of r e f l e c t i v e s e l f -

awareness to a s t a t e of knowledge of i t s own i n f i n i t e being. 

Brahman regards i t s e l f and forms i n i t s consciousness an i d e a of 

i t s conscious e x i s t e n c e , a knowledge of i t s e l f as many. Th i s 

knowledge or idea which Brahman has of i t s e l f i s , we have s a i d , 

produced by i n f i n i t e consciousness l o v i n g out from i t s s e l f -

absorption and regarding i t s own e x i s t e n c e . I t i s t h i s s t a t e of 

a c t i v e consciousness which Aurobindo c a l l s the Supermind or 

supramental consciousness. But t h i s s t a t e of d i v i n e conscious-
(2) 

ness i s "not only s t a t e of knowledge, but power of knowledge". ' 

That i s , Supermind i s the d i v i n e w i l l as w e l l as d i v i n e knowledge, 

w i l l which f o l l o w s from and yet i s one w i t h knowledge; f o r what 

Brahman knows, i t w i l l s . Knowledge and w i l l are the two primary 

determinations of consciousness-force, inherent i n i t s very 

n a t u r e . C o n s c i o u s n e s s which i s o r i g i n a l l y a pure, u n i t a r i a n 
(1) I s h a Upanishad, 8k. 
(2) L i f e D i v i n e, p.115. 
(3) I b i d . , p.286. 
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self-awareness t r a n s l a t e s i t s e l f i n t o a knowledge, an idea 
formulated by Being of i t s i n f i n i t e m u l t i p l i c i t y , and f o r c e o f 
consciousness o r i g i n a l l y held i n r e s t w i t h i n consciousness now 
t r a n s l a t e s i t s e l f i n t o a c r e a t i v e w i l l . I n a c t u a l i t y knowledge 
and w i l l are but two aspects o f the one pure power of existence, 
namely c h i t or pure consciousness, i n i t s mode o f self-extension. 
What c h i t sees, t h a t becomes; what i s sees i s the t r u t h , -
knowledge or idea, - o f i t s own being. The becoming of the t r u t h 
of Being i n time and space i s the u n i v e r s e . ^ 

Supermind i s , thus, the s t a t e of consciousness as knowledge 
and expressive w i l l ; i t i s Sachehidananda "not indeed i n i t s 
absolute s e l f - e x i s t e n c e , but i n i t s a c t i o n as the Lord and 
Creator o f i t s own w o r l d s " . ^ ) Supermind i s the t r u t h o f t h a t 
which we c a l l God. ' The existence of the Supermind, 
Aurobindo a s s e r t s , i s spoken o f , though i n a concealed manner, i n 
the Rig Veda. y There t h e many gods are but powers o f the 
Supermind, "born i n i t , seated i n i t as i n t h e i r proper home".^ 
The Vedic name f o r the Supermind i s , says Aurobindo, r i t a - c h i t 
or 'truth-consciousness' "which means the consciousness of 
e s s e n t i a l t r u t h of being (satvanO , or ordered t r u t h of a c t i v e 
being ( r i t a m ) and the vast self-awareness ( b r i h a t ) i n which alone 

(7) 
t h i s consciousness i s po s s i b l e " . 

(1) Isha Ur>anishad T p.ll5« 
(2) I b i d . , p.38. 
(3) L i f e D i v i n e , p.123. 
OO I b i d . 
(5) I b i d . , p.116. 
(6) ^ b i d . 
(7) L i f e D i v i n e T p.109 f o o t n o t e . 



-119-

Another i n s p i r a t i o n f o r and source o f Aurobindo's 
d o c t r i n e of the Supermind i s undoubtedly t o be found i n h i s 
i n t e r p r e t a t i o n of the t h i r d verse of the Fourteenth Chapter of 
the G ita: "i-iy womb i s the Mahat Bfcahman-, i n t o t h a t I cast the 
seed; thence spring a l l beings". The Mahat Brahman or womb of 
Brahman i s the i n f i n i t e Idea of Being, which i s made pregnant 
by the idea-force ( v i j n a n a ) . ^ Consciousness-force d w e l l i n g 
i n concentration upon i t s being produces out of i t t h a t Idea, 
t r u t h or knowledge, of Being; t h i s Idea f i l l e d w i t h conscious 
f o r c e or will-power i s the Supermind. The Idea which i s , so t o 
speak, the substance of the Supermind i s , o f course, of the 
nature of d i v i n e being, Sachchidananda; i t i s or contains a l l 
the i n f i n i t e p o s s i b i l i t i e s of existence, p o s s i b i l i t i e s r e a l i z e d 
i n the t e m p o r a l - s p a t i a l universe by the i d e a - f o r c e ( c h i t - s h a k t i ) 
or w i l l . 

Supermind i s , t h e r e f o r e , the d i v i n e c r e a t i v e knowledge, 
gnosis or v i j n a n a , t r u t h of Being and f o r c e of B e i n g . ^ I t 
contains a l l d i v i n e i d e a t i o n and creates the universe according 
t o i t s i n f i n i t e knowledge of Being and by the f o r c e of t h a t 
knowledge. ° I t receives i n t o i t s s e l f as i t s substance a l l of 
the i n f i n i t e existence-consciousness-bliss, organizes the i n f i n i t e 
t r u t h s and p r i n c i p l e s of d i v i n e being and looses f o r t h these 
t r u t h s and p r i n c i p l e s by i t s w i l l - f o r c e i n a u n i v e r s a l harmony.^ 
The universe i s the m a n i f e s t a t i o n i n time and space o f the 

(1) Essavs on G i t a , pp.379-381. 
(2) Synthesis of Yoea T p.553-
(3) I b i d . , pp. 59+-555' 
W I b i d . 
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Supermlnd, - Sachchidananda i n i t s i n f i n i t e Idea and i n f i n i t e 
conscious f o r c e of Idea, everywhere equally present and o p e r a t i v e , 
r e a l i z i n g the u n i v e r s a l and i n d i v i d u a l existences according t o 
i t s e t e r n a l t r u t h . I t must be pointed o u t , however, t h a t the 
p h y s i c a l universe as such i s not d i r e c t l y manifested by the 
Supermind. Inste a d , the Superinind p r o g r e s s i v e l y evolves out of 
i t s e l f as descending planes of conscious existence the various 
p r i n c i p l e s which c o n s t i t u t e the p h y s i c a l universe, the f i n a l one 
being t h a t of substance or Matter i n which are i n v o l v e d a l l the 
other p r i n c i p l e s . With the appearance of Hatter there i s the 
a c t u a l i z a t i o n o f a t e m p o r a l - s p a t i a l p h y s i c a l universe. 

Aurobindo d i s t i n g u i s h e s h i s own philosophy from t h a t of t h e 
noumenal and i d e a l i s t i c schools. According t o the noumenalists 
the universe i s the work o f mind, thought or Idea, - such, however 
t h a t "Idea may be purely a r b i t r a r y and have no e s s e n t i a l r e l a t i o n 
t o any r e a l T r u t h o f existence; or such T r u t h , i f i t e x i s t s , may 
be regarded as a mere Absolute aloof from a l l r e l a t i o n s and 
i r r e c o n c i l a b l e w i t h a world o f r e l a t i o n s " . ' Idealism does 
suppose a r e l a t i o n between a T r u t h behind and conceptive phenomena 
i n f r o n t , but Aurobindo claims t h a t he goes f a r t h e r i n i d e a l i s m . 
That i s , the Idea which i s c r e a t i v e of the universe i s Real-Idea, -
"a power of conscious f o r c e expressive of r e a l being, born out of 
r e a l being and p a r t a k i n g of i t s n a t u r e " . ^ ) The world i s not 
j u s t a s u b j e c t i v e conception i n some u n i v e r s a l or i n f i n i t e mind; 

(1) L i f e D i v i n e , p.120. 
(2) I b i d . , p.109. 
(3) I b i d . 
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i t i s an expression o f p o s s i b i l i t i e s of existence contained 
w i t h i n the Real-Idea of i n f i n i t e being and r e a l i z e d by the f o r c e 
of t h a t Real-Idea. This Real-Idea i s not mental thought or 
imagination-, i t i s U l t i m a t e R e a l i t y i t s e l f formulated i n terms 
of i t s i n f i n i t e p o s s i b i l i t i e s of conscious existence by i t s 
consciousness f o r c e . ^ 

Supermind i s the i n f i n i t e t r u t h of conscious existence, 
e t e r n a l l y concentrated i n quiescent self-awareness, e t e r n a l l y 
proceeding i n c r e a t i v e self-knowledge; i t i s the s e l f - e x t e n s i o n 
of Brahman which contains and develops a l l p r i n c i p l e s , f o r c e s and 
forms of existence. The Supermind emerges out of Sachchidananda 
"as the Idea t h a t i s a r e a l i t y , and i t i s t h a t r e a l i t y of the 
Idea which evolves i t s e l f , always by i t s own power and conscious
ness o f i t s e l f , always self-conscious, always self-developing by 
the w i l l i n h e r ent i n the Idea, always s e l f - r e a l i s i n g by the 
knowledge i n g r a i n e d i n i t s very impulsion". I n c r e a t i n g the 
universe out of i t s e l f , the Supermind d i f f e r e n t i a t e s existence, 
consciousness and b l i s s as three d i s t i n c t p r i n c i p l e s , e s t a b l i s h i n g 
a t r i n i t y out o f the i n d i v i s i b l e u n i t y o f Brahman, and manifests 
i n i t s actions the many and various s e l f - d e t e r m i n a t i o n s of 
conscious existence, - ishwara, atman, pmrusha, s h a k t i , maya, 
p r a k r i t i / 3 ) 

The Supermind may be regarded as the seed bed of the 
u n i v e r s e . ^ I t i s d i v i n e existence ( t h e Mahat or womb, -
(1) L i f e D i v i n e , p.121. 
(2) I b i d . T p.121. 
(3) I b i d . , p.120. 
(*t) Ibid.« p.121. 
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i . e . the Real-Idea) as an i n f i n i t e l y m u l t i p l e One pregnant w i t h 
the i n f i n i t e l y many powers o f consciousness. Here " a l l being i s 
consciousness, and a l l consciousness i s o f b e i n g " , ^ so t h a t 
each of t h e i n f i n i t e l y many seeds contained w i t h i n the Idea i s a 
conscious power o f existence, o r , we may say, a power of 
conscious existence. Each seed i s a p o s s i b i l i t y of existence i n 
harmonious r e l a t i o n w i t h a l l other p o s s i b i l i t i e s . 

Each seed i s released and developed by the Supermind accord
ing t o a p a r t i c u l a r law or t r u t h of the Idea. Thus every e x i s t 
ence by the seed w i t h i n expresses some t r u t h o f Being, pre
determined and executed by the knowledge-force or w i l l of the 
Supermind. Hence, each seed " i s the T r u t h of i t s own being which 
t h i s Self-Existence (Sachchidananda) sees i n i t s e l f , t he r e s u l t a n t 
of t h a t seed of s e l f - v i s i o n i g the Truth o f s e l f - a c t i o n , t he 
n a t u r a l law o f development, formation and f u n c t i o n i n g which 
f o l l o w s i n e v i t a b l y upon the s e l f - v i s i o n and keeps t o the processes 
involved i n the o r i g i n a l T r u t h " . ' The Supermind or Tr u t h -
consciousness i s , t h e r e f o r e , present everywhere i n the universe 
as the d i r e c t i n g and or d e r i n g self-knowledge by which t h e One 
manifests out of i t s e l f the harmonies of i t s i n f i n i t e m u l t i p l i c i t y 
As we have seen, without t h i s ordering self-knowledge t h e r e would 
not be a universe but a chaos, simply because the p o t e n t i a l i t y of 
conscious existence i s i n f i n i t e . What t h e Supermind creates or 

(1) L i f e Pi vine T p.121. 
(2) I b i d . , p.120. 
(3) I b i d . , p.123. 
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releases i n t o e v o l u t i o n are nothing other than forms and powers 
of i t s e l f . ^ Therefore i n every form and power of i t s e l f the 
Supermind i s present as the i n f i n i t e knowledge and w i l l o f 
R e a l i t y , possessing not only a v i s i o n of the T r u t h and law of a 
p a r t i c u l a r p o t e n t i a l i t y , but an i n t r i n s i c awareness o f the 
r e l a t i o n o f t h a t p o s s i b i l i t y t o a l l others and o f the harmonies 
po s s i b l e between them. The law o f the e v o l u t i v e process i s , then, 
not governed by chance but by a s o r t o f d i v i n e necessity inherent 
i n the very nature o f t h i n g s so t h a t the universe was, i s and w i l l 
be what i t must be; the development of each and every t h i n g i s 
the expression o f i t s s e l f - n a t u r e e t e r n a l l y pre-determined by the 
necessary t r u t h of the Real Idea which each t h i n g i s e s s e n t i a l l y . 
As Aurobindo declares, "from the beginning the whole development 
i s predetermined i n i t s self-knowledge and a t every moment i n i t s 
s e l f - w o r k i n g : i t i s what i t must be at each moment by i t s own 
inherent T r u t h ; i t w i l l be at the end t h a t which was contained 
and intended i n i t s seed".^) 

To say t h a t the development i s predetermined i s n o t , however, 
t o exclude what may be c a l l e d 'a f r e e play of p o s s i b i l i t i e s 1 . ^ 
Aurobindo would say, we b e l i e v e , t h a t the general nature and goal 
of an e v o l u t i o n a r y movement i s predetermined by the T r u t h inherent 
i n i t , but the manner i n which the movement unfolds and the goal 
i s a c t u a l l y a t t a i n e d i s shaped by such f a c t o r s as, f o r example, 
h i s t o r i c a l circumstance, n a t u r a l and s o c i a l f o r c e s , e t c . . I n 
(1) L i f e D i v i n e , P.I2T 
(2) I b i d . , p.l2lf. 
(3) I b i d . , pp.273f-



other words, the p o s s i b i l i t i e s o f cosmic existence are innumer
able, and the a c t u a l i z a t i o n o f any one p o s s i b i l i t y i s conditioned 
by anddependent upon the f r e e play o f a l l the others. 

Supermind i s thus the alpha and omega of the process of 
m a n i f e s t a t i o n ; i t i s t h a t from which a l l has o r i g i n a t e d and, as 
we s h a l l see, i t i s t h a t t o which a l l s h a l l i n e v i t a b l y r e t u r n . 
I t i s the L o g o s , ^ the d i v i n e Word out of which a l l t h i n g s are 
created and w i t h o u t which nothing i s c r e a t e d . ^ I t i s the 
d i v i n e W i l l and Wisdom, two aspects of one Power of Being which, 

(1) Synthesis o f Yoga, p.897. 
(2) Kena Upanishad, Ch.V. The idea of the logos or c r e a t i v e 

word i s , o f course, present i n t h e Vedic d o c t r i n e of Vach 
or d i v i n e Speech as the c r e a t r i x of the worlds. As i'iax 
K f l l l e r p o i n t s out (The Vedanta Philosophv ? pp.77ff.) Vach or 
Speech could not have been conceived o f simply as spoken 
language; f o r i n a hymn of the Rig Veda Speech speaks o f 
h e r s e l f as a k i n d o f Logos or primeval Wisdom, greater than 
the many gods, - indeed, supporting the various d e i t i e s . 
This idea i s even more evident i n the Satapatha Brahmana 
(VII.I.2.9O where i t i s declared, says K f l l l e r , t h a t " a l l was 
made by Vach, and l i k e w i s e t h a t a l l t h a t was made, was Vach". 
This , ^ t i l l e r suggests, i s not u n l i k e St. John's a s s e r t i o n 
t h a t " A l l t h i n g s were made by the Word, and w i t h o u t the Word 
was not anything made t h a t was made". Again i n the Satapatha 
( V I . 1.1.9.) i s a passage which, foiiller maintains, can make 
sense i f 'Brahman' i s t r a n s l a t e d by 'Word' (Vach;. Thus the 
passage would read: P r a j a p a t i , the Lord of a l l , "created 
f i r s t of a l l t h e Word ( i . e . Brahman)" and from t h a t a l l else 
proceeded. The Word, Vach. i s the c r e a t i v e agency conceived 
and u t t e r e d w i t h i n t h e d i v i n e consciousness, containing and 
manifesting a l l names and forms (namarupe) of the D i v i n e . 

I n Western metaphysics a s i m i l a r view of the d i v i n e 
c r e a t i v e Word, Logos, i s found i n the philosophy of John 
Scotus Erigena. The second hypostasis o f the T r i n i t y ? the 
Son, i s God's Wisdom (consciousness, c h i t ) and t h i s Wisdom 
i s the power o f the Father, God's being ( s a t ) , atod the Holy 
Ghost i s God's l i f e (ananda). A l l t h a t e x i s t s i s created 
out o f §od by His Wisdom-power (consciousness-force) and i n 
His image (Real-Idea, T r u t h of d i v i n e being) such t h a t each 
t h i n g c o n s i s t s o f essence, power and o p e r a t i o n . As Eisigena 
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Continuation o f f o o t n o t e No. 2 911 p,,12lt. 
says i n h i s P a t r o l o e i a L a t i n a , CXXII (ed. Jacques-Paul Higne, 
t r a n s . George Bosworth Burch i n E a r l v hedieval Philosophy, 
Columbia U n i v e r s i t y Press, New York, 195D "God does not know 
th i n g s because they are: they are because He knows them, and 
His knowledge of them i s t h e i r essence. The Son, makes. 
That i s , He d i v i d e s the created essence i n t o the e t e r n a l 
ideas, which are c a l l e d the p r i m o r d i a l causes because they 
cause and create a l l t h i n g s . They are the forms o f t h i n g s , 
not the v i s i b l e q u a l i t a t i v e forms, but the i n t e l l i g i b l e 
s u b s t a n t i a l forms . . . These ideas, e x i s t i n g i n the mind 
i . e . consciousness) of God conta i n the substance of a l l 
th i n g s . . . The substances o f every creature i s threefold*, 
there i s the essence of the t h i n g , t h a t i s , God's knowledge 
of i t , by which i t i s made t o be; there i s t h e e t e r n a l form 
of the t h i n g , established among the p r i m o r d i a l causes i n 
the Word, by which i t i s defined t o be what i t i s ; and t h e r e 
i s the p a r t i c u l a r t h i n g , moving i n time and subject t o 
accidents, by which i t i s manifested. 

" A l l t h i n g s always were, i n the Word of God, c a u s a l l y , 
i n f o r c e and potency, beyond a l l places and times, bevond 
a l l forms and species known by senses and understanding, 
beyond a l l q u a l i t y and q u a n t i t y and other accidents bv which 
the substance of any creature i s understood t o be, but not 
what i t i s " . ( E m p h a s i s ours) 

With these words of Erigena we f e e l Aurobindo would not 
h e s i t a t e t o agree. A l l t h i n g s i n the phenomenal world have 
e x i s t e d , as Erigena says, " i n f o r c e and potency, beyond a l l 
places and times, etc.". Each i n d i v i d u a l existence e x i s t s 
e t e r n a l l y i n the d i v i n e mind, t h e Supermind, as an idea or 
t r u t h o f the Idea, and tjie. Idea does contain the 
'substance' o f each t h i n g and a l l t h i n g s : 1) the essence of 
a t h i n g which i s the d i v i n e knowledge of i t as a s e l f - t r u t h 
of i t s one Being; 2) the form o f a t h i n g which i s an 
i n d i v i d u a l deployment o f conscious f o r c e i n the Supermind; 
and 3) the shape and nature o f the t h i n g as e x i s t i n g i n time 
and space. 
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we may say, i s hidden e t e r n a l l y w i t h i n the depths of the Godhead 
as Real-Idea of existence ( s a t ) and Idea-force of consciousness 
( c h i t ) , but also e t e r n a l l y born o f conscious existence by the 
f o r c e of pure d e l i g h t o f Being (ananda). This W i l l and Wisdom, 
the logos, organizes the a c t i o n of the i n f i n i t e consciousness 
and determines a l l t h i n g s , - matter, l i f e , mind, a l l i n d i v i d u a l 
and u n i v e r s a l existence, - out of i t s e l f as the Real-Idea o f 
Being, according t o the T r u t h of Being and the law of manifesta
t i o n . ^ Or, t o look at the Supermind from the standpoint of 
the I n f i n i t e , i t i s t h a t hypostasis o f d i v i n e conscious existence 
i n which i t knows i t s e l f as an i n f i n i t e l y m u l t i p l e One and by 
the s e l f - r e a l i z i n g , s e l f - d e t e r m i n i n g , s e l f - f u l f i l l i n g power 
(conscious f o r c e or w i l l ) of such knowledge manifests the i n f i n i t e 
p o t e n t i a l i t i e s of i t s being i n the universe. The s i l e n t Godhead 

(2) 
becomes the c r e a t i v e God. 
(1) Synthesis o f Yoga, p.896. 
(2) I t has been suggested by one commentator t h a t i n the concept 

of t h e Supermind Aurobindo's philosophy amounts t o nothing 
more than "a f u s i o n of the Vedantic conception of the Brahman 
w i t h the P l a t o n i c conception o f t h e Idea". (V.P. Varma, 
"The P o l i t i c a l Philosophy o f S r i Aurobindo, Journal o f the 
Bihar Research Society. Vol. X L I I , Part 2, June, 1956, Patna, 
p.202 f o o t n o t e . ) With "this judgment we cannot agree. F i r s t l y 
i t must be asked j u s t what "Vedantic conception of the 
Brahman" i s meant here. Surely i t i s not t h a t o f Shankara's 
Advaita, and l i t t l e more could i t be t h a t of V i s h i s t a d v a i t a 
or Dvaita. As we have i n d i c a t e d , t h e r e are great s i m i l a r i t i e s 
between Aurobindo's view of U l t i m a t e R e a l i t y and t h a t o f 
Tantra i n p o i n t of t h e m a n i f e s t a t i o n of Brahman as the u n i 
verse and the nature of r e a l i t y . As we s h a l l see p r e s e n t l y , 
t h e r e i s an even greater s i m i l a r i t y between Aurobindo's 
general scheme of the e v o l u t i o n - i n v o l u t i o n of the One as many 
and t h a t found i n the T r i k a (Kashmir) system of Advaita 
Shaiva philosophy. 

The i d e n t i f i c a t i o n or a s s o c i a t i o n o f Aurobindo's conception of Idea w i t h t h a t o f P l a t o i s scarcely j u s t i f i e d . 
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Continuation of f o o t n o t e No. 2 on p. 126 
Indeed, we would even guess t h a t when Aurobindo claimed t o 
go f a r t h e r i n i d e a l i s m than does Idealism as a p h i l o s o p h i c a l 
t r a d i t i o n ( L i f e D i v i n e T p.109), he had i n mind Plato's 
n o t i o n of the Idea as much as any other. Plato's Ideas are 
values or u n i v e r s a l s which c o n s t i t u t e f o r him u l t i m a t e 
r e a l i t i e s ; they are n o t , p r o p e r l y speaking, p o t e n t i a l i t i e s 
which become r e a l when a c t u a l i z e d i n the phenomenal universe. 
They are s t a t i c and lack the poises of generationorcreation. 
I f a nything, Aurobindo's Real-Idea or Supermind bears more 
resemblance t o the Stoic theory of t h e Logos or the huis 
monpgenes, - the one d i v i n e Logos, comprising a l l the l o g o i 
or c r e a t i v e thoughts of the D i v i n e , - of P h i l o or St. John, 
i-ioreover there i s a remarkable likeness between Aurobindo's 
Supermind and P l o t i n u s ' s Nous. Each i s the second hypostasis 
of the Absolute, the f i r s t being f o r Aurobindo Sachchidananda 
and f o r P^otinus the One or Good. I n each case th e Absolute 
i s neuter, - i . e . Brahman and t p hen, t o agathon, - and 
unchanging, quiescent; the second hypostasis i s the c r e a t i v e 
agency of the Absolute, emerging out of the Absolute as 
p o t e n t i a l i t y of Being and as self-knowledge o f Being, through 
which and by which a l l i s created ( c f . P l o t i n u s ' s d o c t r i n e of 
'Contemplation', Enneads, . The Supermind and Nous 
both co n t a i n a l l p o s s i b i l i t i e s of Being as a u n i t y , and these 
p o s s i b i l i t i e s are l e t loose i n t h e m a n i f e s t a t i o n or the 
universe. The l i f e o f Supermind and Nous i s characterised 
by an immediate knowledge of i d e n t i t y . P l o t i n u s speaks of a 
t h i r d hypostasis. s o u l ? which i s not a l t o g e t h e r u n l i k e 
Aurobindo's jivatman since both stand above the m a n i f e s t a t i o n , 
p r e s i d i n g over i t and d i r e c t i n g i t from w i t h i n by a ' p r o j e c t i 
on' or r e p r e s e n t a t i v e o f themselves, - v i z . , P l o t i n u s ' s 
•lower soul* and Aurobindo's chaity a purusha or psyche. The 
m a t e r i a l universe as the a c t i v i t y o f the soul i s good and 
d i v i n e , and the m a t e r i a l universe i s a l i v i n g , organic whole, 
r e f l e c t i n g the i d e a l universe of u n i t y - i n - d i v e r s i t y contained 
w i t h i n Nous and Supermind. Nous and Supermind are thus both 
immanent and transcendent. 

Of course, t h e r e are some major d i f f e r e n c e s between the 
two. For example, matter f o r P l o t i n u s i s something e v i l or 
undivine whereas f o r Aurobindo i t i s not other than d i v i n e 
consciousness-force. Also, w h i l e f o r both Aurobindo and 
P l o t i n u s the Soul i s one, f o r Aurobindo t h i s one Soul becomes 
many souls, the jivatmans. Moreover P l o t i n u s ' s view o f t h e 
method and f i n a l goal o f the i n d i v i d u a l 'lower' soul's r e t u r n 
t o the Nous i s q u i t e d i f f e r e n t from Aurobindo's understanding 
of the t r a n s f o r m a t i o n o f the t o t a l i n d i v i d u a l being by the 
f u l l m a n i f e s t a t i o n o f the Supermind. The main d i f f e r e n c e , 
however, does not l i e , as S.K. Maitra seems t o t h i n k , i n the 
d e f i n i t i o n of the Godhead. (See S.K. I ^ a i t r a , " S r i Aurobindo 
and P l o t i n u s " , S r i Aurobindo handir Annual. No. 6, 19W • 
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i'iaitra maintains t h a t whereas Aurobindo's Absolute, Brahman, 
i s consciousness, c h i t , P l o t i n u s ' s One i s without conscious
ness and i s t h e r e f o r e i n f e r i o r t o Aurobindo's Brahman. Thi s , 
we b e l i e v e , i s not so. What P l o t i n u s says i s t h a t the One 
does not t h i n k ; f o r thought i s proper t o mind and i n v o l v e s 
the d i s t i n c t i o n or d u a l i t y o f thought and obj e c t o f thought. 
But the One i s not a s t a t e o f unconsciousness; i t i s an 
i n f i n i t e l y superior s t a t e t o t h a t of mind i n t h a t i t possesses 
a " s u p e r - i n t e l l e c t i o n " (vi.8.16), a "simple s e l f - i n t u i t i o n " 
(vi.7*38-39) and an "immediate self-consciousness" ( v . * f . 2 . ) . 
The One does not possess knowledge o f i t s e l f , - i . e . does 
n o t ' t h i n k " . - as does Nous, but i t possesses a self-luminous 
self-consciousness. The same can be said of Brahman and the 
Supermind i n Aurobindo's scheme: Brahman-consciousness i s a 
u n i t a r i a n self-awareness; i t does not possess the r e f l e c t i v e 
thought or knowledge of i t s e l f which Supermind does, - o r , 
r a t h e r , i s . 



-120-

I t i s abundantly c l e a r t h a t Aurobindo does not mean by the 
Supermind simply some cosmic or supracosmic version o f the human 
mind. Although he does say t h a t consciousness i s one, t h i s one 
consciousness has grades, and our mental consciousness i s something 
v a s t l y i n f e r i o r t o the supramental c o n s c i o u s n e s s . ^ The mind 
i s but an instrument of the Supermind i n the ma n i f e s t a t i o n o f 
the u n i v e r s e . ^ ) Aurobindo unreservedly r e j e c t s the idea t h a t 
the universe could have been created by mind, even an i n f i n i t e 
m i n d . ^ "An i n f i n i t e mind c o n s t i t u t e d i n the terms o f m e n t a l i t y 
as we know i t could only create an i n f i n i t e chaos, a vast clash 
of chance, accident, v i c i s s i t u d e wandering towards an indetermin
ate end a f t e r which i t would be always t e n t a t i v e l y groping and 
a s p i r i n g " . ^ k i n d , as Aurobindo views i t , can only r e f l e c t what 
already e x i s t s . I t can, o f course, const r u c t i n i t s e l f p o s s i b l e 
images of existence other than the already e x i s t i n g f a c t s . That 
i s , i t can represent t o i t s e l f phenomena which may be, but not 
which n e c e s s a r i l y w i l l be. I n other words, mind i s r e s t r i c t e d i n 
r e a l i z i n g i t s own inner c r e a t i o n s ; f o r i t can never assure t h a t 
what i t formulates or p r e d i c t s w i l l be as formulated or p r e d i c t e d . 
An i n f i n i t e mind o f t h i s s o r t could not achieve an ordered and 
r e a l universe but could only s t r u g g l e t o work out i t s imaginations 
i n a cosmos which would be n e i t h e r r e a l nor t o t a l l y u n r e a l , a 
cosmos l a c k i n g a l l basis o f imperative t r u t h . What mind would 
(1) L e t t e r s , 1st Series, pp.lOO-lC-lf. 
(2) I b i d . , p.18. 
(3) L i f e D i v i n e , pp.l09ff. 
00 I b i d . , pp.110-111. 
(?) I b i d , p . l l l . 
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"be needed f o r the c r e a t i o n of a uni v e r s e p o s s e s s i n g order and 

r e a l i t y , - a uni v e r s e expressing an e t e r n a l t r u t h of Being 

according to a predetermining w i l l , - i s an i n f i n i t e mind of an 

omniscient and omnipotent so r t , and, as Aurobindo p o i n t s out, 
(1) 

such a mind would hot be mind at a l l but Supermind. v ' 

Supermind i s , then, of an a l t o g e t h e r d i f f e r e n t order of 

knowledge and power from that of mind. Mind s e e s p a r t s but not 

the whole, the u n i v e r s a l or i n f i n i t e whole. I t i s i n s t e a d an 
(2) 

instrument of a n a l y s i s and s y n t h e s i s . I t d i v i d e s the t o t a l i t y 

of e x i s t e n c e and c o n s i d e r s the d i v i s i o n s and d e l i m i t a t i o n s there

of as a whole. Moreover i t analyses the whole into i t s p a r t s 

and regards each p a r t as a separate e n t i t y . Mind, says Aurobindo, 

"knows only i t s own a n a l y s i s of the o b j e c t and the idea i t has 

formed of i t by a s y n t h e s i s of the separate p a r t s and p r o p e r t i e s 

that i t has s e e n " . ^ ^ I n a d d i t i o n the mind's conception of the 

universe i s that of an u n r e l a t e d d i v e r s i t y of events and o b j e c t s , 

of i n s t a b i l i t y and disharmony, of d i s i n t e g r a t i o n . The knowledge 

and a c t i o n of the mind, ther e f o r e , i s founded upon un i t y . 

While mind can f u n c t i o n only from a given c e n t r e , Supermind, 

being of the nature of the i n f i n i t e d i v i n e consciousness, a c t s 

u n i v e r s a l l y , comprehending and pervading a l l . At once i t 

regards each and a l l i n d i v i d u a l c e n t r e s of conscious e x i s t e n c e 

i n the un i v e r s e , - not, however, as mutually e x c l u s i v e and 
(1) L i f e Divine, p.111. 
(2) I b i d . , p.118. 
(3) I b i d . , p.119. 
(U) Kena Upanishad, p.58. 
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separate e n t i t i e s but as terras of an i n f i n i t e oneness of Being. 

Mind s t a r t s from the i n d i v i d u a l and proceeds to the u n i v e r s a l 

and then to the transcendent; Supermind s t a r t s from the t r a n s 

cendent and sees the u n i v e r s a l and the i n d i v i d u a l i n r e l a t i o n to 

i t as i t s f o r m u l a s . ^ Again, mind a c q u i r e s a p a r t i a l knowledge, 

"but Supermind possesses a whole knowledge; f o r l i v i n g i n the unity 

of i n f i n i t e Being, i t p o s s e s s e s a l l knowledge of Being. "Super

mind s t a r t s from the whole and sees i n i t i t s p a r t s and p r o p e r t i e s 

i t does not b u i l t up the knowledge of the whole "by an i n c r e a s i n g 

knowledge of the p a r t s and p r o p e r t i e s ; and even the whole i s to 

i t only a u n i t y of sum, only a p a r t i a l and i n f e r i o r term of the 
(2) 

higher u n i t y of i n f i n i t e essence". ' 

Supermind i s g r e a t e r than mind as the transcendent v/hole i s 

g r e a t e r than the i n d i v i d u a l p a r t . Mind, however, i s not r e a l l y 

a 'part' of Supermind; i t i s one, - though at present the highest,-

formulation of the supramental consciousness i n the m a t e r i a l 

u n i v e r s e . I t i s nothing but consciousness i n d i v i d u a l i z e d i n 

mutually e x c l u s i v e c e n t r e s , and the struggle of mind i s the 

struggle of that i n d i v i d u a l i z e d consciousness to exceed the l i m i 

t a t i o n s of i t s p a r t i c u l a r c e n t r e s and to achieve a u n i v e r s a l and 

transcendent knowledge and a c t i o n , - i . e . to achieve the s t a t u s 

of Supermind. Supermind, on the other hand, i s that same, one 

i n f i n i t e consciousness i n i t s aspects of knowledge and w i l l , 

organized f o r the conceptual and executive c r e a t i o n of the 
(1) Kena Upanishad, p.58f. 
(2) I b i d . , p.59. 
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universe. The nature of the knowledge possessed by Supermind 
i s a knowledge "by i d e n t i t y , such t h a t the knower, knowledge and 
the known are o n e . ^ The d i v i n e consciousness of i n f i n i t e 
Being i n t h i s status of Supermind knows i t s e l f , and i t s knowledge 
i s of i t s e l f as the i n f i n i t e One and the i n f i n i t e many. Mind, 
however, being r e s t r i c t e d t o an i n d i v i d u a l centre of a c t i o n , 
makes a d i s t i n c t i o n between knower, knowledge and the known. 
Even when the i n d i v i d u a l regards himself, these mental d i s t i n c 
t i o n s are made; f o r without such d i s t i n c t i o n s , the mind cannot 

(2) 

operate. Thus, the i n d i v i d u a l d i s t i n g u i s h e s between himself 
as knower and the known and the operation of h i s consciousness 
as the knowledge, when i n r e a l i t y a l l three are one existence 
and movement of consciousness. The mind can f e e l and reason out 
t h i s t r u t h but cannot make i t the p r a c t i c a l basis f o r i t s opera-

(3) 

t i o n s . ' The Supermind, hov/ever, always possesses and acts 
upon the t r u t h of the u n i t y of Being, - the u n i t y of knower, 
knowledge and the known. Moreover the Supermind i s d i r e c t l y 
Truth-conscious. That i s , since i t knows i t s e l f immediately, i t 
knows a l l t h i n g s ; f o r a l l are only becomings of i t s e l f . Thus, 
i t knows from w i t h i n outward, so t o speak, "each t h i n g i n the 
t r u t h of i t s e l f and i n i t s nature and i n i t s r e l a t i o n to a l l 
other t h i n g s " . 

Another c h a r a c t e r i s t i c of the Supermind as Aurobindo con
ceives of i t which c l e a r l y d i s t i n g u i s h e s i t from mind i s t h a t i n 
(1) Synthesis of Yoga, p.898. 
(2) L i f e D i v i n e , p.127. 
(3) I b i d . 
(k) Synthesis of Yoga, p.912. 
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i t w i l l i s not separated from knowledge. Aurobindo i l l u s t r a t e s 
t h i s f e a t u r e "by drawing an analogy of the r e l a t i o n s h i p "between 
the light-power of a f i r e and the substance of the f i r e i t s e l f 
and t h a t "between the jidea-power of the Supermind and the sub
stance of Supermind. Just as light-power i s not d i f f e r e n t from 
the substance of the f i r e , so w i l l , idea-power, i s not d i f f e r e n t 
from the substance of the Supermind, of Being which works i t s e l f 
out as the Idea. I n our m e n t a l i t y the r e l a t i o n s h i p between 

knowledge and w i l l i s q u i t e d i f f e r e n t . We e f f e c t u a l l y d i f f e r 
e n t i a t e idea from w i l l , i t s means and the e f f e c t , the l a s t two 
being regarded as e x t e r n a l t o ourselves, and thus n e i t h e r we nor 
the idea nor the w i l l i n us i s r e a l l y s e l f - e f f e c t i v e . Supermind, 
on the other hand, does not s u f f e r from such a p a r a l y z i n g 

(2) 

d i v i s i o n . ' I n the Supermind w i l l and knowledge are i n t i m a t e l y 
fused together, such t h a t they are a c t u a l l y one movement of 
conscious existence's s e l f - f u l f i l l i n g s elf-experience. Here 
iccha-, jnana- and k r i y a - s h a k t i , - power of will-knowledge-actiorv-
are one. I n mind, on the other hand, w i l l and knowledge are 
d i v i d e d and o f t e n i n c o n f l i c t : we have an idea, perhaps of the 
' r i g h t ' or of i n t e l l e c t u a l knowledge but have no w i l l to r e a l i z e 
or express i t , and p o s s i b l y we even have a c o u n t e r w i l l . Or we 
have w i l l but no c l e a r knowledge or idea or no c o - o r d i n a t i o n of 
w i l l , of power of expression, w i t h knowledge and i n t e l l e c t u a l 
experience e t c . . 
(1) L i f e D i vine, p.121. 
(2) Synthesis of Yoga, p.90U. 



Supramental knowledge and v / i l l , however, are the one 
knowledge and w i l l of the one Being and must "be t h e r e f o r e abso
l u t e i n themselves and i n t h e i r r e l a t i o n to one another: know
ledge w i l l s ; w i l l knows, - or, w i l l i l l u m i n e s i t s e l f and know
ledge f u l f i l l s i t s e l f , together. This absolute nature of d i v i n e 
knowledge-will i s , of course, r e f l e c t e d i n Aurobindo's i n s i s t e n c e 
t h a t a t h i n g i n the process of m a n i f e s t a t i o n i s e x a c t l y what i t 
i s at any given p o i n t and not other by v i r t u e of the i n d w e l l i n g 
of the e t e r n a l pre-determining Truth ( i . e . , Real-Idea) of t h a t 
t h i n g , which i s the very nature of the t h i n g i t s e l f . What the 
t h i n g i s i n i t s e l f and a t any p o i n t of i t s m a n i f e s t a t i o n i s not 
other than what t h a t t h i n g i s e t e r n a l l y conceived to be; f o r what 
i t i s conceived t o be, i t i s w i l l e d to be. Or, we may say, God 
e t e r n a l l y conceives the Truth, - i . e . He consciously perceives 
the Truth of His own e t e r n a l being and formulates t h i s T r u t h i n 
His consciousness, - and since i t i s the Truth of His own being, 
He e t e r n a l l y w i l l s t h a t i t should be. Thus, i f by v/ay of 
i l l u s t r a t i o n we may put i t t h i s simply, the Truth of a p a r t i c u l a r 
t r e e i s i n the Supermind of God the same Truth of that t r e e as 
manifested i n the quad. Now t h a t p a r t i c u l a r t r e e i s not nor 
could have been other than what i t i s as an e t e r n a l Truth h i e e t 
nunc manifested, and because i t i s e t e r n a l l y t r u e , i t i s h i e et 
nunc manifested. Divine self-knowing and s e l f - w i l l i n g are 
ab s o l u t e l y one. Immediately we can see t h a t f o r Aurobindo there 
cannot r e a l l y be anything l i k e chance operative i n the world 
process. Knowledge, Truth of Being, i s contained w i t h i n w i l l , 
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and w i l l manifests what i s known. Nothing i s f o r t u i t o u s ; a l l 
and each t h i n g i s predetermined according t o the s e l f - e f f e c t u a t 
i n g Real-Idea. What we o r d i n a r i l y c a l l the law of Nature, Karma, 
Necessity and Pate would "be f o r AuroMndo "but the divine w i l l i n g 
of d i v i n e Truth, - the s e l f - f u l f i l l i n g of supramental knowledge} 
However, i f we grant, as we must i n t h i s scheme of t h i n g s , the 
absolute nature o f supramental knowledge and w i l l as two aspects 
of one movement of d i v i n e consciousness, then we must assert t h a t 
they cannot "be c o n t r a d i c t e d by any other w i l l or consciousness 
from e i t h e r outside or w i t h i n . Indeed, there could "be no other 
w i l l and consciousness e x t e r n a l t o the One, and a l l formations of 
knowledge and w i l l i n p a r t i c u l a r minds and c o l l e c t i v i t i e s of 
minds must be the operations of the one a l l - d e t e r m i n i n g knowledge 
and w i l l . This being so, how then t o account f o r the s e l f -
evident c l a s h i n g of w i l l s and ideas i n the world? Aurobindo's 
answer would be t h i s : we experience a clash of ideas and w i l l s 
and. f o r c e s because we l i v e i n a p a r t i c u l a r i z e d and d i v i d e d 
existence and cannot see the whole and because of the f r e e play 
of p o s s i b i l i t i e s ; the Supermind, on the other hand, envisages such 
clashes "as the c o n s p i r i n g elements of a pre-determined harmony 

which i s always present to i t because the t o t a l i t y of things i s 
(2.) 

e t e r n a l l y subject t o i t s gaze". ; 

These various c h a r a c t e r i s t i c s of Supermind which d i s t i n g u i s h 
(1) See Synthesis of Yoga, pp.903f. 
(2) L i f e D i v i n e , p.135. 
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i t from mind are d e s c r i p t i v e of i t s u l t i m a t e nature and are, 
says Aurobindo, "the j u s t i f i c a t i o n of the c u r r e n t r e l i g i o u s 
notions o f the omnipresence, omniscience and omnipotence of the 
Divine Being". God i s omnipresent; f o r a l l forms of existence 
are hut forms of His conscious "being created out of His s e l f -
knowledge and manifested "by His w i l l . He i s omniscient; f o r a l l 
things e x i s t w i t h i n His conscious "being and are possessed 
immediately by Him, - known by Him as Himself. He i s omnipotent 
because His c r e a t i v e self-knowledge and w i l l are absolute. Thus 
to take our example of the t r e e i n the Quad, the tr e e develops 
out of a seed i n which i t i s already contained p o t e n t i a l l y . Now 
to the mind a l l i s explained by t h i s p a r t i c u l a r sequence which 
i t c a l l s cause-effect, a s e l f - e v i d e n t 'law of Nature'; the tree 
i s explained by the seed, the seed by the t r e e . To Supermind 
t h i s i s only a p a r t i a l t r u t h . I n a c t u a l i t y the seed and t r e e 
are both explained by the i n d w e l l i n g presence of the Supermind 
as the predetermining Real-Idea, - the d i r e c t i n g , knowing, 
w i l l i n g Truth-consciousness. Because the event of seed-tree 
e x i s t s i n the Supermind and the Supermind i n i t , i t s law of 
development i s nothing separate, but only an a p p l i c a t i o n of the 
u n i v e r s a l lav/ and t r u t h of Nature. I t s p a r t i c u l a r development 
i s determined by i t s place i n the development of the cosmos, and 
a l l t h i s i n t u r n i s determined by the Supermind. Supermind 
pervading the seed and the t r e e and a l l objects i s at once 
present i n a l l , knowing a l l by i t s presence and c o n t r o l l i n g a l l 

( l ) B i f e Divine, p.122. 
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by i t s knowledge. ; The notions of omnipresence, omnipotence 
and omniscience are not, thus, i r r a t i o n a l imaginings. They are, 
says Aurobindo, " p e r f e c t l y r a t i o n a l and i n no way c o n t r a d i c t 
e i t h e r the l o g i c of a comprehensive philosophy or the i n d i c a t i o n s 

(n) 

of observation and experience."^ ' They become f a l s e when 
construed as i n d i c a t i n g an unbridgeable g u l f between God and man, 
Ultimate R e a l i t y and the world; f o r thereby a p r a c t i c a l d i f f e r 
e n t i a t i o n i s elevated i n t o an e s s e n t i a l d i v i s i o n . 

The Sevenfold Chord of Being. 
Supermind i s , t h e r e f o r e f o r Aurobindo the intermediary term 

between the u n i t a r y d i v i n e Being, Sachchidananda, and the mani
f e s t e d universe of m a t t e r - l i f e - m i n d . I t i s , as we have charac
t e r i s e d i t , the seed-bed of conscious existence, the container 
i n t o which i s poured the i n f i n i t e m u l t i p l i c i t y of the one e x i s t 
ence-consciousness-bliss and out of which i s manifested m i n d - l i f e 
matter. The Supermind gathers a l l from the One and manifests 
t h a t a l l as the many i n the universe. There i s , then, an ontolo-
g i c a l d i s t i n c t i o n between Supermind and Sachchidananda on the 
one hand and the w o r l d of m a n i f e s t a t i o n on the other, - a 
d i s t i n c t i o n but not an e s s e n t i a l d i f f e r e n c e . Supermind i s 
always Sachchidananda, but Sachchidananda, as Aurobindo describes 
i t , "moving out i n t o a determinative self-knowledge which 

(1) However, f o r Aurobindo as f o r Erigena, God knows t h i n g s not 
because they e x i s t ; they e x i s t because God knows them. That 
i s , they are r e a l ideas of His conscious existence. 

(2) L i f e Divine, p.122. 
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perceives c e r t a i n t r u t h s of i t s e l f and w i l l s to r e a l i s e them i n 
a temporal and s p a t i a l extension of i t s omi timeless and space
le s s existence. Whatever i s i n i t s own being, takes form as 
seIf-knowledge, as Truth-Consciousness, as Real-Idea, and, t h a t 
self-knowledge being also s e l f - f o r c e , f u l f i l l s or r e a l i s e s 
i t s e l f i n e v i t a b l y i n time and space". 

Being, t h e r e f o r e i s one. Sat-chit-ananda concentrates 
i t s e l f i n t o Supermind, and Supermind, being not other than 
Sachchidananda, determines i t s e l f s p a t i a l l y and temporally i n 
forms of m i n d - l i f e - m a t t e r . There i s one e t e r n a l i n f i n i t e Being, 
or there jls simply and p u r e l y Being, - and seven d i s t i n g u i s h a b l e 
terms of t h a t one Being. Or, as Aurobindo puts i t , there i s a 
"sevenfold chord of Being": sat-chit-ananda-Supermind-mind-life-
matter. ' This sevenfold chord of Being represents, we may say, 
the l i n e of m a n i f e s t a t i o n of Brahman. I n the beginning the 
Absolute, Parabrahman, i s one w i t h a t r i p l e aspect of existence-
consciousness-bliss. Here these three are i n d i s t i n g u i s h a b l e and 
inseparable. However, w i t h the ' b i r t h ' of the Supermind w i t h i n 
the d i v i n e consciousness these three aspects are d i f f e r e n t i a t e d 
as t r i u n e , though yet i n s e p a r a b l e . ^ At t h i s p o i n t there are 
manifested the three higher p r i n c i p l e s of existence, conscious
ness-force and b l i s s and the intermediate term of Supermind i n 
which these three are contained. The next phase of the manifes
t a t i o n of Brahman i s the progressive l o o s i n g f o r t h by Supermind 

(1) L i f e Divine, p.l3U. 
(2) See I b i d . , Bk.I, Ch. XXVII. 
(3) I b i d . , p.135. 
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o f the i n f i n i t e p o t e n t i a l i t i e s of conscious existence. This 
c o n s t i t u t e s the c r e a t i o n of the phenomenal universe, - the 
'lower' m a n i f e s t a t i o n ' or the 'lower nature' (apara p r a k r i t i ) , -
w i t h i t s three p r i n c i p l e s of matter, l i f e and mind. 

We may d i s t i n g u i s h here i n Aurobindo's scheme of the u n i v e r 
s a l m a n i f e s t a t i o n a combining of two d i f f e r e n t concepts of the 
process of c r e a t i o n , - v i z . , one o f a 'psychical' reproduction 
and the other o f a s u b s t a n t i a l t r a n s f o r m a t i o n or reproduction by 
the Divine of i t s e l f as the universe. The f i r s t process i s 
t e c h n i c a l l y c a l l e d i n I n d i a n metaphysics abhasa (or abhasana) and 
the second parinama. Abhasa i s the t h i n k i n g and experiencing outj-
the "shining o u t " , - by d i v i n e consciousness of i t s existence. 
Thus i n Aurobindo's scheme Brahman experiences (perceives and 
conceives or knows) i t s e l f as an i n f i n i t e l y m u l t i p l e One, as one-
many, and t h i s experiencing or knowing i s at the same time an 
expressing or w i l l i n g through the agency of S u p e r m i n d ^ The 
Parinama process i s t h a t by which Sachchidananda as Supermind 
transforms i t s e l f i n t o mind, l i f e and matter*, "the Self-Being 

became a l l Becomings" - sarvani bhGtani atmaiva abhut, as the 
(2) 

Isha Upanishad declares. The One becomes the many which are 
e t e r n a l l y contained w i t h i n i t as p o t e n t i a l i t i e s of i t s being, but 
(1) I n a c t u a l i t y t h i s process of abhasa, as a process, i s , one 

could say, not d i f f e r e n t from what i n Advaita Vedanta i s 
termed v i v a r t q ? - the ' w h i r l i n g ' or ' u n r o l l i n g o u t 1 , the 
appearing i n d i v e r s e forms, of Brahman. The major d i f f e r e n c e , 
and, of course, a c r u c i a l one, - between abhasa and v i v a r t a i s 
t h a t w h i l e f o r the former the appearances are r e a l forms of 
the D i v i n e , f o r the l a t t e r they are i l l u s o r y , being super
imposed upon the sole R e a l i t y , Brahman. 

(2) Isha, 7. Isha Upanishad, p.6?. 
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t h i s r e a l m o d i f i c a t i o n makes no d i f f e r e n c e t o the essence of 
Being. As Aurobindo says, " t h i s supreme Existence (Brahman) i s 
not conditioned by the i n d i v i d u a l or by the u n i v e r s e " . ^ 

I n a c t u a l i t y abhasa and parinama are f o r Aurobindo one 
process; f o r the r e a l t r a n s f o r m a t i o n o f Being i s achieved through 
a s u b j e c t i v e e v o l u t i o n , a ' t h i n k i n g ' and experiencing out w i t h i n 

(2) 
d i v i n e consciousness. However, Aurobindo i s saved both from 
a s o r t o f 'divine s u b j e c t i v e i d e a l i s m 1 , - the universe being j u s t 
an idea i n the mind of God without any necessary r e l a t i o n t o a 
t r u t h o f d i v i n e existence, - and from th e i l l u s i o n i s m t o which 
the v i y a r t a p o s i t i o n i n e v i t a b l y leads-, f o r he i n s i s t s t h a t t h e 
c r e a t i v e idea i s a Real-Idea, t h a t i t i s not other than d i v i n e 
existence i t s e l f so known and formulated by d i v i n e consciousness,-
existence and consciousness being n o n - d i f f e r e n t . As Aurobindo 
declares, " t h i s idea i s not c r e a t i v e i m a g i n a t i o n , not something 
t h a t constructs i n the v o i d , but l i g h t and power of e t e r n a l 
substance, t r u t h - l i g h t f u l l of t r u t h - f o r c e ; and i t brings out 
what i s l a t e n t i n being, i t does not create a f i c t i o n t h a t never 
was i n being".^3) 

What God experiences i s Himself; what He knows i s Himself; 
what He becomes i s Himself. The process o f s e l f - e x p e r i e n c i n g , 
self-knowing, self-becoming i s e t e r n a l ; the d i v i n e Being i s 
(1) Synthesis of Yoga, p.338. 
(2) Aurobindo himself asserts t h a t v i v a r t a , the purely s u b j e c t i v e 

e v o l u t i o n of the w o r l d , and parinama, the m o d i f i c a t i o n of 
t r a n s f o r m a t i o n of Brahman i n t o the w o r l d , were viewed i n 'the 
ancient Vedanta 1 as a s i n g l e process. See Ipha Unanislmd, 
pp. 84— 85« 

(3) Synthesis o f Yoga, p.553-
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e t e r n a l l y determining i t s e l f , e t e r n a l l y moving out o f i t s e l f i n 
and as the Supermind. U l t i m a t e R e a l i t y , i n other words, i s not 
a v o i d . Even w i t h i n the s i l e n c e o f the Godhead i s an e t e r n a l 
a c t i v i t y , a communion between the t r i n i t y , Sachchidananda.^ 
Existence e t e r n a l l y t r a n s l a t e s i t s e l f i n t o substance, t r u t h and 
r e a l i t y , - satyam; consciousness i n t o power of conceptive and 
executive knowledge, - jnanam; b l i s s i n t o l o v e , freedom, i n f i n i t y , -

(2) 
anantam. However, as Aurobindo observes, knowledge i s incom
p l e t e without a knower and an o b j e c t of knowledge; love i s 
incomplete without a lover and an o b j e c t of l o v e ; substance or 
r e a l i t y i s incomplete without a person cognizing and c o n s t i t u t i n g 
i t . ^ 3 ) Therefore, Brahman i s the person o f i t s own substance 
who i s the lo v e r l o v i n g i t s own being and the knower knowing i t s 
being. This e t e r n a l a c t i v i t y of the Brahman knowing and enjoy
i n g i t s e l f gives ' b i r t h ' t o the Supermind. Indeed, we may even 
say t h a t the second t r i n i t y o f the Absolute, - namely, satyam-
jnanam-anantam, t r u t h ( r e a l i t y ) - k n o w l e d g e - i n f i n i t y , - is . the 
Supermind, the second hypostasis o f the Absolute. The second 
t r i n i t y i s , however, not e s s e n t i a l l y d i f f e r e n t from the f i r s t , -
Sachchidananda, - but i s merely i t s o b j e c t i v e expression. As 
Aurobindo p o i n t s o u t , " s u b j e c t i v i t y and o b j e c t i v i t y are not two 
independent r e a l i t i e s , they depend upon each o t h e r ; they are the 
Being, through consciousness, l o o k i n g at i t s e l f as subject on the 
ob j e c t and the same Being o f f e r i n g i t s e l f t o i t s own consciousness 
(1) Isha Upanishad T pp.7l+f. 
(2>^Philosophy o f Uoanishads ( I I I ) " , 
(3) Isha Upanishad T p.75-
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as o b j e c t t o s u b j e c t " . ^ I t i s only i n our ordinary m e n t a l i t y 
t h a t a f u n c t i o n a l dualism between subject and o b j e c t i s ignor-
a n t l y i n t e r p r e t e d as an absolute one. 

The o b j e c t i f i c a t i o n o f i t s e l f by Sachchidananda, - the 
moving out of i t s e l f as pure subject and becd.ming i t s own 
o b j e c t , - t h i s second hypostasis of the Absolute, i s then the 
Supermind. I t i s founded by t h i s o b j e c t i f i c a t i o n or self-knowing 
of conscious existence and i s the dynamic self-knowledge of 
conscious existence which t r a n s l a t e s i t s e l f i n t o the universe. 
At the same time i t i s the Supermind which "develops the t r i u n e 
p r i n c i p l e of existence, consciousness and b l i s s out o f t h e i r 
i n d i v i s i b l e u n i t y " . ' I n the Supermind these three e x i s t 
d i s t i n c t l y , though inseparably, and the Supermind may b r i n g 
forward one or the oth e r , w i t h the other two i m p l i c i t or e x p l i c i t 
i n i t , f o r the purpose o f manifesting a p a r t i c u l a r set of 
p r i n c i p l e s and p o s s i b i l i t i e s . Thus i n the lower m a n i f e s t a t i o n 
existence, consciousness-force and b l i s s appear separate, though 
always i n t h e i r secret r e a l i t y they are n o t . ^ j t i s b v t h i s 

process of d i f f e r e n t i a t i o n t h a t the Supermind creates the 
universe, p u t t i n g f o r t h the many p r i n c i p l e s , f o r c e s and forms 
which each term of the a l l - c o n s t i t u e n t t r i n i t y , Sachchidananda, 
possesses. 

The T r i p l e Status of Supermind. 
This process o f the d i f f e r e n t i a t i o n of Being by which the 

(1) L j f e P i viae, p. 578. 
(2) I b i d . , p.120. 
(3) L i g h t s on Yoga, pp.35-36. 
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Supermind creates the universe has, according t o Aurobindo, three 
d i s t i n c t stages. These three stages are a c t u a l l y t h r e e movements 
of the supramental consciousness which c o n s t i t u t e s what Aurobindo 
terms the ' t r i p l e s t a t u s of Supermind 1. They are Supermind as 
1) comprehending consciousness, as 2) apprehending consciousness 
and as 3) p r o j e c t i n g c o n s c i o u s n e s s . ^ These are not three 
separate consciousnesses but three poises or states of the one 
d i v i n e consciousness-force as the c r e a t i n g Supermind. Further, 
t h i s t r i p l e status o f the Supermind corresponds, we b e l i e v e , t o 
the three powers which Aurobindo ascribes t o i n f i n i t e conscious
ness, - v i z . , the power of i n f i n i t e s e l f - v a r i a t i o n , the power of 
s e l f - l i m i t a t i o n or secondary s e l f - f o r m a t i o n and the power of 
s e l f - a b s o r p t i o n , of c o n f i n i n g i t s e l f t o a s p e c i a l status or t o a 
cosmic or i n d i v i d u a l s e l f - d e t e r m i n a t i o n . ' We can t r a c e the 
operation of these powers i n the three poises of the Supermind. 

The f i r s t i s v i j n a n a , the poise o f Supermind as "an equal 

s e l f - e x t e n s i o n o f Sachchidananda, all-comprehending, all-possess
es) 

i n g , a l l - c o n s t i t u t i n g " . J / Two t h i n g s must be noted about 
v i j n a n a , the comprehending consciousness, t h i s f i r s t s t a t u s of 
Supermind. F i r s t l y , i t i s not the pure u n i t a r i a n consciousness 
c h i t ; c h i t i s Sachchidananda concentrated i n i t s e l f i n t o t a l s e l f 
absorbed self-awareness oil i t s absolute oneness, without any k i n d 

(h) 
o f extension. Supermind, however, i s Sachchidananda i n an 
i n f i n i t e s e l f - e x t e n s i o n , comprehending (vitfnana) i t s e l f i n a l l 
(1) L i f e D i v i n e , pp.H5-H8. 
(2) I b i d . , p.311. 
(3) M>, p.135. 
(if) I b i d . 
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and a l l i n i t s e l f and a l l as i t s e l f . Secondly, i n t h i s f i r s t 
s t a t u s the a l l which i s comprehended as One i s not yet the many. 
That i s , Sachchidananda as the Supermind beholds and knows i t s 
m u l t i p l e oneness, i t s u n i t y - i n - d i v e r s i t y ; i t s knowledge i s o f 
u n i t y w i t h a l l contained w i t h i n t h a t u n i t y , not y e t i n d i v i d u a l 
i z e d as many d i s t i n c t and separate forms and powers. Vijnana i s 
the s t a t u s of Supermind i n which d i v i n e consciousness conceives 
of ( i . e . forms a Real-Idea o f ) i t s existence v a r i o u s l y but 
regards a l l v a r i a t i o n s o f i t s e l f as i t s one existence, not yet 
as many existences. Thins v i j n a n a may be said t o found the 
i n a l i e n a b l e u n i t y o f t h i n g s . ^ 

I n order f o r t h e r e t o be an i n d i v i d u a l i z a t i o n of the a l l as 
many, - i . e . , a m a n i f e s t a t i o n o f the d i v e r s i t i e s out of the u n i t y 
as d i s t i n c t and separate e n t i t i e s , - there must be an employment 
by d i v i n e consciousness of i t s povrer of s e l f - d e l i m i t a t i o n or 
s e l f - c o n t r a c t i o n , secondary s e l f - f o r m a t i o n . This i s achieved i n 
the second status of the Supermind which Aurobindo c a l l s pra.lnana 
the apprehending c o n s c i o u s n e s s . ^ I n t h i s poise of Supermind 
d i v i n e consciousness stands back, so t o speak, from the movement 
of names and forms which i t contains and regards these many names 
and forms, - the many aspects o f the Real-Idea, - separately and 
i n d i v i d u a l l y . By so apprehending them consciousness i n d i v i d u a l 
i z e s i t s e l f i n s e l f - c o n c e n t r a t i o n s f o l l o w i n g and supporting each 
i n d i v i d u a l play o f i t s movement. There i s not a l o s s o f aware
ness of u n i t y , however, since by i t s comprehending a c t i o n con-

sciousness would know i t s e l f as equally extended i n i t s movement, 
(1) L i f e D i v i n e T p.13?. 
(2) I b i d . , pp.130-131, 136-137. 



but at the same time standing back and by an apprehending a c t i o n 
i t would regard t h e many forms and plays o f the movement as 
d i s t i n c t . I t would thus know i t s e l f both as the one conscious 
s e l f the same i n a l l and as an i n d i v i d u a l concentration of 
conscious s e l f f o l l o w i n g , i n h a b i t i n g and supporting each i n d i v i d ' 
u a l name and form, each play of i t s s e l f - c o n t a i n e d movement. 
This i s a s t a t e of pure d i v i n e i d e a t i o n i n which a l l names and 
forms of the d i v i n e conscious existence are not yet separate 
existences. The s e l f - c o n t r a c t i o n or concentration of conscious 
s e l f supporting each i n d i v i d u a l form or play of i t s t o t a l move
ment i s what Aurobindo c a l l s the jivatman, the i n d i v i d u a l d i v i n e 
"as d i s t i n g u i s h e d from the u n i v e r s a l d i v i n e or one a l l - c o n s t i t u 
t i n g s e l f " . ^ Here the u n i v e r s a l d i v i n e knows a l l the i n d i v i 
dual 'soul-forms 1, - names, forms, plays o f the movement, - as 
i t s e l f and y e t has a separate r e l a t i o n w i t h each through i t s 
i n d i v i d u a l s e l f - c o n c e n t r a t i o n s (the jivatmans) supporting each. 
The i n d i v i d u a l d i v i n e , the jivatma n , on the other hand, sees i t s 
existence as a soul-form and soul-movement o f the One, and yet 
by the comprehending a c t i o n o f d i v i n e consciousness ( v i j n a n a ) 
knows i t s e l f as one not only w i t h the u n i v e r s a l but w i t h a l l 
other i n d i v i d u a l soul-forms. I f there were not t h i s secondary 
poise o f d i v i n e consciousness, the establishment of the I n d i v i 
dual s e l f - c o n c e n t r a t i o n behind the many i n d i v i d u a l plays of i t s 
t o t a l movement, then, says Aurobindo, "the i n d i v i d u a l would 
always tend t o lose i t s e l f i n the u n i v e r s a l " . 

(1) lifjLmjazm, P.136. 
(2) Isha Upanishad, p.39. 
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Prajnana thus makes the fundamental d i v i s i o n o f conscious 
being which leads t o a l l other d i v i s i o n s , - the d i v i s i o n o f the 
one s e l f or purusha i n t o many i n d i v i d u a l selves or purushas, the 
jivatmans. Of course, t h e r e has not been a loss of awareness of 
the u n i t y o f conscious existence. Here, t o o , i t would seem, i s 
the f i r s t o p e r a t i v e d i v i s i o n betvreen purusha and p r a k r i t i , 
between conscious s e l f and i t s p l a y of consciousness, i t s con
sciousness-force which manifests i t s oneness as many. We must 
s t r e s s , however, t h a t i n the supramental consciousness these 
d i v i s i o n s o f the one purusha i n t o many purushas and o f purusha 
and p r a k r i t i are only p r a c t i c a l and not e s s e n t i a l ones. Indeed, 
the jivatman i s , as we have e a r l i e r s t a t e d , the meeting place of 
the dual aspect o f the D i v i n e , p r a k r i t i and p u r u s h a ; ^ f o r i t i s 
at once i n essence of being purusha or conscious s e l f and i n i t s 
i n d i v i d u a l existence a s e l f - f o r m o f d i v i n e nature (para p r a k r i t i ) , 
an i n d i v i d u a l p l a y or formation o f the c r e a t i v e movement of 
consciousness ( i . e . of consciousness-force) which contains a l l the 
p r i n c i p l e s , powers and forms o f d i v i n e existence. F i n a l l y , here, 
t o o , i n t h i s second status of the Supermind a p r a c t i c a l d i s t i n c 
t i o n haa been established between knower, knowledge and the known, 
between enjoyer, enjoyment and the enjoyed, between ishwara or 
Lord and s h a k t i or f o r c e and the workings of f o r c e , between atman 
or u n i v e r s a l s e l f and maya or s e l f - f o r c e and the becomings of the 
s e l f . ( 2 ) 

The t h i r d status o f the Supermind, the t h i r d movement of 

(1) See Synthesis o f Yoga, pp.875-888. 
(2) L i f e D i v i n e , p.130. 



d i v i n e consciousness completes the process o f s e l f - d i f f e r e n t i a 
t i o n of Sachchidananda. That status i s sanjnana, the p r o j e c t i o n 
or s e l f - a b s o r p t i o n o f the supporting i n d i v i d u a l concentration of 
consciousness i n t o the i n d i v i d u a l form or play of i t s movement 
so as t o become in v o l v e d i n i t . There the d i v i n e consciousness 
experiences the u n i t y o f i t s being from the viewpoint o f the 
i n d i v i d u a l and n o t , as i n the second movement, from the viewpoint 
of the u n i v e r s a l . Likewise, whereas i n the f i r s t poise u n i t y was 
the dominant experience and d i v e r s i t y or s e l f - v a r i a t i o n only a 
play of the u n i t y , i n t h i s poise the dominant experience i s t h a t 
of the r e a l d i v e r s i t y , from, however, the standpoint of the 
i n d i v i d u a l c e n t r e . ^ Here, as Aurobindo p o i n t s o u t , conscious 
s e l f , the D i v i n e , "views and governs the r e l a t i o n s o f each soul-
form o f Himself w i t h other soul-forms from the standpoint o f w i l l 
and knowledge appropriate t o each p a r t i c u l a r form".^ 2^ 

There i s created, then, i n t h i s t h i r d poise o f Supermind a 
dualism between the i n d i v i d u a l d i v i n e , the jiva t m a n , and the 
u n i v e r s a l d i v i n e , the cosmic s e l f or atman. There i s not y e t , 
however, a loss o f the supramental knowledge or u n i t y . For the 
i n d i v i d u a l d i v i n e , - or more p r e c i s e l y , the u n i v e r s a l d i v i n e from 
an i n d i v i d u a l concentration o f i t s e l f as jivatraan, - knows i t s e l f 
as one centre of d i v i n e Being and i t s conscious power of s e l f -
c r e a t i o n . J Though t h e r e i s a p r a c t i c a l d u a l i t y , t h e r e i s no 
metaphysical ignorance, no avidva, - no ' F a l l ' , we may say, - f o r 

(1) L i f e D i v i n e , p.137. 
(2) I b i d . , p.153-
(3) I b i d . , p.137-
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ttle i n d i v i d u a l does not yet regard himself as an essentially 
independent and separate existence. Such ignorance or F a l l does 
come, as we shall see, but l a t e r i n the establishment of mind 
and not i n the supramental plane. The three poises cfcf Supermind 
are, we may say, three ways i n which the one Divine through and 
i n the Supermind knows and enjoys i t s e l f . ^ Always what i s 
known and enjoyed i s one and the same; the ways of knowing and 
enjoying are three. But these three ways of knowing and enjoy
ing are, again, the product of a thfee-fold power of divine 
consciousness, - of s e l f - v a r i a t i o n , s e l f - d e l i m i t a t i o n and s e l f -
absorption. Without t h i s power of d i f f e r e n t i a t i o n and con
t r a c t i o n Sachchidananda could never f i n i t i z e i t s e l f , - there 
could never be a temporal-spatial universe, - and without the 
(1) Aurobindo regards these three simultaneous poises of the 

Supermind as the metaphysical basis f o r three possible 
real i z a t i o n s of the Divine (See Letters 1st Series, pp.35-^?)* 
The f i r s t poise i s that of pure un i t y , non-duality. When 
t h i s i s experienced by our p u r i f i e d minds, there i s a loss 
of a l l sense of i n d i v i d u a l i t y and there i s only an awareness 
of the undivided one. The second poise i s that of d i v e r s i t y -
in-unity and u n i t y - i n - d i v e r s i t y , of one-in-many and many-in-
one. When t h i s poise i s experienced, we are aware of a 
q u a l i f i e d non-duality. The t h i r d poise i s that of a 
p r a c t i c a l d i s t i n c t i o n and separation between the One and the 
d i s t i n c t and separate many ind i v i d u a l s . When we experience 
t h i s poise, we are aware of a pluralism or dualism. These 
three experiences are, of course, equally r e a l and t r u e , but 
our mentality tends to emphasize one aspect or one experience 
and make of i t the sole and whole t r u t h . Thus therehave been 
founded what Aurobindo c a l l s "mutually destructive schools 
of philosophy", - v i z . , Advaita, Vishistadvaita and Dvaita, 
corresponding to the experience of unqualified non-duality, 
of q u a l i f i e d non-duality and of d u a l i t y , - each of which 
claims absolute t r u t h to the exclusion of the claims of the 
others. ( L i f e Divine, pp.138-139). For Aurobindo a l l 
three teach the t r u t h , but each only p a r t i a l l y . What i s 
needed i s a comprehensive and i n t e g r a l experience of Reality 
i n a l l three aspects at once. 
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Supermind there would be no centre, no organizing agency f o r the 
process of s e l f - d i f f e r e n t i a t i o n . 

I f , then, t h i s i n t e r p r e t a t i o n and characterization of what 
Aurobindo means by the Supermind i s correct, we can see the 
immense, the c r u c i a l importance of i t f o r his absolute monism or 
non-dualism. The Supermind founds the absolute un i t y of exis t 
ence and manifests out of that unity and establishes upon i t a 
r e a l diversity, of i n f i n i t e l y many i n d i v i d u a l existences. Yet 
never i s the oneness abrogated; f o r the many are not but the One, 
the I n f i n i t e Being, i n an i n f i n i t e number of i n d i v i d u a l movements 
or plays of i t s consciousness w i t h i n i t s s e l f - existence. Always 
behind the multiple play of i t s consciousness i s the one con
scious s e l f , both as universal soul and i n d i v i d u a l self-concen
t r a t i o n , observing, supporting, d i r e c t i n g the movements of i t s 
consciousness, - knowing i t s e l f as equally extended i n the t o t a l 
movement and at the same time i d e n t i f y i n g i t s e l f with each 
i n d i v i d u a l play and form. Behind the Supermind, - indeed, con
taining the Supermind as a hypostasis of i t s e l f , - i s Sachchid-
ananda, pure unitarian consciousness self-absorbed i n pure s e l f -
awareness, transcendent and s i l e n t . 

The t r i p l e status of the Supermind, the three movements of 
divine consciousness w i t h i n Supermind do not constitute the 
cosmic manifestation; they are the three phases of the process of 
d i f f e r e n t i a t i o n of divine Being whereby the temporal-spatial 
manifestation i s possible, ^he actual appearance of the universe 
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involves a descent of Supermind i n terms of the many princi p l e s 
forms and forces of Being which i t contains. To that descent 
we must next turn our at t e n t i o n . 



CHAPTER I I I 

THE CREATION OP THE UNIVERSE. 

The manifestation of the phenomenal universe i s , we have 
seen, a process of the loosing f o r t h "by Supermind of the forms, 
p r i n c i p l e s and powers of conscious existence which i t has 
organised w i t h i n i t s e l f . Or, to state the process another way, 
through the agency of the Supermind the three higher p r i n c i p l e s 
of Being, existence-consciousness-bliss, transform themselves 
i n t o the three lower p r i n c i p l e s of mind-life-matter. Hereby i s 
constituted the sevenfold chord of Being. The Supermind receives 
i n t o i t s e l f as i t s own substance the eternal p o t e n t i a l i t i e s of 
sat-chit-ananda and manifests these p o t e n t i a l i t i e s i n time and 
space as mind-life-matter, i n that order of in v o l u t i v e descent. 
Overmind. 

I n the descent of consciousness creative of the universe 
mind i s not, however, the f i r s t p r i n c i p l e a f t e r the Supermind to 
he manifested. I f i t were, then, says Aurobindo, there wiauld 
e x i s t two great a gulf "between the f i n i t e nature of mind and the 
i n f i n i t e action of Supermind.^ I n a c t u a l i t y there are several 
levels or planes of consciousness intervening "between these two. 
The. f i r s t of these, - and probably the most important, - i s what 
Aurobindo c a l l s Overmind. He characterizes i t metaphorically as 
"a sort of delegation from the Supermind which supports the 

(1) L i f e Divine, pp.250-251. 
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present evolutionary universe i n which we l i v e here i n m a t t e r " . ^ 
I t may also "be described as a * universal Mind', i f i t i s under
stood that i t s mode of operation would "be vaster and qua l i t y of 
knowledge immeasurably higher than that of our ordinary mentali^y^ 
Aurobindo reje c t s the p o s s i b i l i t y that i t i s such a universal Mind 
or cosmic consciousness, rather than the Supermind, which i s 
o r i g i n a l l y responsible f o r the creation of the universe. Such 
a universal Mind would not possess the transcendent fullness of 
knowledge, the supraconscious comprehension of the unity of 
Being, necessary f o r the founding of a r e a l d i v e r s i t y - i n - u n i t y . 
On the other hand, the Supermind could not have simply acted by 
i t s e l f from the universal plane without any intermediary such 
as Overmind; f o r otherwise there would not be a world as we 
actually experience. A world created d i r e c t l y by the Supermind 
from a universal plane would be, says Aurobindo, one f i l l e d w i t h 
supramental l i g h t and t r u t h from the very beginning, devoid of 
a l l ignorance. Moreover there would not have been the dual 
process of the i n v o l u t i o n of consciousness-force i n the form of 
inconscient matter and the evolution of consciousness-force out 
of matter i n t o l i f e and mind, which characterizes our actual 
world and makes i t Just the way i t i s . ^ 

Overmind, therefore, i s not the same as the Supermind, 

(1) Letters, 1st Series, pp.105-106. 
(2) L i f e Divine, pp.2l6f. 
(3) I b i d . , p.109. 
(k) Letters, 1st Series, p,106. 
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although i t i s derived from the Supermini^ I t i s the f i r s t 
formulation of divine consciousness i n i t s creative descent 
from Supermind and marks, as i t were, the boundary between the 
higher h a l f of the universe of Being, - sat-chit-ananda, - and 
the lower h a l f , - mind-life-matter. The descent i s i n a c t u a l i t y 
the extension of that t h i r d status (samjnana) of the Supermind. 
Here consciousness i n i t s i n d i v i d u a l concentrations supporting 
the many plays of i t s movement projects i t s e l f i n t o the movement 
so as to d i f f e r e n t i a t e and enjoy the many names and forms, the 
many aspects of the Real-Idea of i t s existence. As t h i s action 
continues, the i n d i v i d u a l plays of the movement f a l l more and 
more apart from each other, and consciousness indwelling each 
play tends to lose a clear v i s i o n of the u n i t y of i t s i n f i n i t e l y 
many centres, self-concentrations of i t s e l f . There thus appears 
the Overmind, - the le v e l of consciousness where the perfect 

balance of the One and the many i s disturbed and the emphasis 
(2) 

begins to f a l l on the many.v ' I n Overmind i s the o r i g i n of 
consciousness concentrating upon and projecting i t s e l f i n t o the 
many plays of i t s movement, the one existence i s divided i n t o 
many existences, many godheads, the one consciousness i n t o many 
independent forms of consciousness and knowledge, the one Real-
Idea int o i t s many aspects, the one conscious force i n t o many 
forces, the one delight i n t o many d e l i g h t s . ^ This action of 
(1) Letters. Fourth Series, p.193. 
(2) L i f e Divine, p.256. 
(3) I b i d . , p.257. 
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d i v i s i o n does not at the overmental plane, however, involve a 
f a l l from t r u t h or knowledge5 the Overmind has yet a vision by 
which i t creates out of a l l the diverse pri n c i p l e s and powers 
which i t d i f f e r e n t i a t e s a harmonious universe. Thus, Aurobindo 
declares, "the Overmind i s a creator of t r u t h s , not of i l l u s i o n s 
or falsehoods: what i s worked out i n any given overmental 
energism or movement i s the t r u t h of that aspect, power, idea, 
force, delight which i s liberated i n t o independent action, the 
t r u t h of the consequences of i t s r e a l i t y i n that independence'^ 
As the 'delegate' of the Supermind the Overmind creates the 
universe through the separation and combination of the i n f i n i t e 
aspects and powers of the i n t e g r a l and i n d i v i s i b l e unity of 
being, taking each aspect and power and giving t o i t an inde
pendent action i n which i t i s able, so to speak, to work out 
i t s own world. At the same time Overmind holds a l l these inde
pendent and separate l i n e s of creation together by i t s vision of 
unity imparted to i t by Supermind. Thus i t s energy i s an a l l -
dynamism as well as separate dynamisms, and i t may correctly be 

(2) 
called "a sort of i n f e r i o r Supermind". I t may thus be said 
to mark the outer l i m i t s of the luminous action of the Supermind. 
Aurobindo uses the Upanishadic imagery i n characterising the 
Overmind as the "Golden Lid" which covers the "face of Truth"; 
f o r i t "keeps from us the f u l l i n d i v i s i b l e supramental L i g h t " . ^ 
The Overmind receives, as i t were, the truths of the Real-Idea 
(1) . L i f e Divine, p.259-
(2) I b i d . 
(3) Letters, 1st Series, p.106. 
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possessed i n t e g r a l l y by the Supermind, but by i t s creative power 
i t divides and breaks up the Idea i n t o i t s i n f i n i t e l y many 
separate aspects and powers, which i t regards as d i s t i n c t l y and 
separatively i n d i v i d u a l , against, however, a background of unity. 
The Overmind i s concerned primarily not with absolutes but wi t h 
pragmatic truths of Reality, and i t s comprehension, we should 
say, i s more global than i n t e g r a l as i s that of the Supermind. 
The Origin of Ignorance. 

The power of the Overmind by which i t separates and divides 
the p r i n c i p l e s and forces of the One in t o a r e a l m u l t i p l i c i t y f o r 
the purpose of the universal manifestation i s what Aurobindo 
c a l l s the " o r i g i n a l cosmic maya".^ As we e a r l i e r saw, maya, -
the 'divine maya1, - i s the power of i n f i n i t e consciousness 
conceptually creative of a l l things. This maya functions i n and 
through the Supermind to formulate the Real-Idea, the Truth of 
d i v e r s i t y - i n - u n i t y , and thus comprehends both the One and the 
many. The awareness of the One, of uni t y , i s vidva, - usually 
understood as 'knowledge1, - and the awareness of the many i s 
avidva T which, as Aurobindo points out, does not i n the f i r s t 
instance mean "ignorance 1 or 'nescience', as i t i s usually 

(2) 
translated. The awareness of m u l t i p l i c i t y , avidya, however, 
(1) L i f e Divine, pp.260-261. 
(2) Isha Upanishad, pp.91-93- Aurobindo v/ould r e j e c t , we 

believe, Shankara's i n t e r p r e t a t i o n of avidya as metaphysical 
ignorance, - nescience which i s beginningless (anadi) and 
which by clouding the human in t e l l i g e n c e produces i n the 
in d i v i d u a l the i l l u s i o n of phenomenal existence. This 
avidya must be removed i f the i n d i v i d u a l i s to a t t a i n 
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Continuation of Footnote No. 2 on p.155. 
release from the bondage of m u l t i p l i c i t y , of i l l u s i o n . For 

Aurobindo avidya i s ignorance only when i t i s divorced from 
vidya or knowledge of unity. Even then i t i s purely functional 
ignorance, - r e a l l y an incomplete knowledge, - as opposed to 
metaphysical ignorance. That i s to say, as ignorance i t has a 
beginning and an end i n the evolutive process. I t i s simply 
the manner i n which the i n d i v i d u a l mind regards existence, 
lacking f u l l awareness of unity (vidya). However, when t h i s 
awareness of unity i s gained through the growth of consciousness 
w i t h i n the i n d i v i d u a l , then avidya i s not destroyed or removed 
but transformed by vidya. 
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would be ignorance i f separated from the awareness of u n i t y , 
vidya. The t r u t h of r e a l i t y i s that " m u l t i p l i c i t y i s i m p l i c i t 
or e x p l i c i t i n unity. Without i t the unity would be either a 
void of non-existence or a powerless, s t e r i l e l i m i t a t i o n to 
the state of indiscriminate self-absorption or of blank reposed 
On the other hand, unity i s the fundamental f a c t without which 
m u l t i p l i c i t y would be unreal, an i l l u s i o n . In the Supermind 
both awareness are held together harmoniously as "the two aspects 

(2) 
of maya, the formative self-conception of the Eternal". In 
the Overmind, however, t h i s i n t e g r a l i t y of awareness of uni t y 
and m u l t i p l i c i t y i s absent. J Thus, maya i n the Supermind i s 
a power conceptually creating a l l things as a un i t y , a One i n 
d i v e r s i t y ; i n the Overmind i t i s a power conceptually r e a l i s i n g 
a l l things as a m u l t i p l i c i t y of separate existences. Here there 
i s s t i l l an awareness of the essential t r u t h of things, but 
there i s not a sense of the absolute i d e n t i t y of unity and 
m u l t i p l i c i t y . Overmind "lays emphasis on i t s d i v i s i o n a l power 
of m u l t i p l i c i t y and seeks to give each power of aspect i t s f u l l 
chance to manifest, r e l y i n g on the underlying oneness to prevent 

0+) 
disharmony". By i t s maya, - a maya which Aurobindo charac-

(5) 
terises as"a sort of vidya-avidyamal maya,11 ' - Overmind 
establishes the predominance of avidya, an awareness of m u l t i -
p l i c i t y , as opposed to the balance founded by the supramental 
(1) Isha Upanishad. p-92. 
(2) I b i d . 
(3) L i f e Divine, p.256. 
0+) Letters. 1st Series, p.108. 
(5) I b i d . , p.106. 
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maya. Aurobindo suggests that i t i s because the cl a s s i c a l 
Indian systems did not distinguish between the two d i f f e r e n t 
levels of consciousness which he c a l l s Supermind and Overmind 
that they ran i n t o such confusion about the meaning of maya, -
a power founding the m u l t i p l i c i t y of things, - as the supreme 

(1) 
creative power. 

By i t s maya, therefore, Overmind d i f f e r e n t i a t e s the One 
int o a m u l t i p l i c i t y of separate existences, thereby setting the 
stage f o r the cosmic manifestation and establishing the condi
tions f o r the inevitable and necessary appearance of universal 
ignorance, avidya, - an exclusive consciousness of m u l t i p l i c i t y . 
As the descent, the apprehending and flifferentiating action of 
consciousness, continues the emphasis upon d i v i s i o n and m u l t i p l i -

(2) 
c i t y increases. Through i t s self-concentrations conscious
ness projects i t s e l f ever more in t o the plays of i t s movement, 
becoming l o s t i n these plays of the names and forms of i t s 
being, growing s e l f - f o r g e t f u l of i t s ultimate oneness. Whereas 
i n the Overmind consciousness does not completely forget the 
unity of i t s being even though functioning i n and through i t s 
many i n d i v i d u a l centres, i n mind i t seems to lose i t s awareness 
of the oneness of i t s being and, having become so involved i n 
each i n d i v i d u a l play of i t s movement, regards i t s e l f exclusively 
as an 'ego', an i n d i v i d u a l separate and d i s t i n c t from a l l other 
individuals i n a universe characterised by m u l t i p l i c i t y . The (1) Riddle of t h i s World T p.5-
(2) Letters, I s t Series, p.}08. 
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f i n a l point of the descent i s reached w i t h matter where con
sciousness i s t o t a l l y absorbed i n form, i n the p r i n c i p l e of 
substance which i t s movement contains, that there appears only 
an Inconscience.^ Ignorance which pervades the lower hemis
phere of mind-life-matter i s , therefore, a 'necessary e v i l ' , an 
ine v i t a b l e and necessary feature of the process of cosmic 
manifestation. For without the dividing and separating action 
of the Overmind and more especially of Hind, there could not be 
the actualisation i n time and space of the m u l t i p l i c i t y , - i . e . , 
there could not be the universe we experience. 
Kind. 

The appearance of Mind, then, marks the f u l l entry of 
consciousness i n t o ignorance. Mind continues and i n t e n s i f i e s 
the dividing action of the overmental consciousness such that 
each i n d i v i d u a l aspect of the Real-Idea i s regarded as the sole 
or chief t r u t h , a l l other aspects or powers being considered as 
contradictory or subordinate. The depiecing of nature, p r a k r i t i , 
by mind, i s done no longer against a background of an awareness 
of unity such as Overmind possessed. The maya of Mind i s one 
of ignorance; f o r i t i s a pov/er of d i v i s i o n operating without 
an awareness of t o t a l i t y and oneness. By i t s maya Mind creates 
out of the one p r a k r i t i a multitude of exclusive forces and 

(2) 
forms and views them as though they were separate e n t i t i e s . 
I t creates thereby a universe which i s not an i n d i v i s i b l e unity 
of many existences but an aggregation of what i t regards as 
(1) L i f e Divine. P.222T 
(2) I b i d . , p.151. 
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connected, i n t r i n s i c a l l y unrelated, separate and independent 
parts. I n themselves the parts are r e a l , but the appearance 
created and held by mind of only parts and of no essential u n i t y f 
of a multitude of mutually exclusive centres, - i s f a l s e . 
Therefore Aurobindo c a l l s the maya of Mind "the undivine maya^ 
I t i s t h i s mental maya which i n the Rig Veda i s also called 
the 'undivine maya', - adevl maya, - that power of ignorance 
( a c i t t i or unconsciousness of t r u t h , of unity) of l i m i t e d know
ledge, which creates i l l u s i o n s , f a l s e mental forms and appear

ed 

ances. J / This i s distinguished from the 'divine maya' which 
i s the power of knowledge ( c i t t i or consciousness of Truth) of 
the essential unity and oneness of things, of t h e i r self-law 
(swadharma) i n t h e i r one o r i g i n and u n i v e r s a l i t y . This i s the 
knowledge which the gods possess and on the basis of which they 
eternally act and create (devanam adabdha vratSni). Aurobindo 
regards the neglecting or missing of t h i s d i s t i n c t i o n between 
the two mayas as the root cause f o r the pessimistic and i l l u s i o n -
i s t i c philosophies (e.g. Shankara's Mayavada Adwaita); f o r "to 
them the mental maya i s the c r e a t r i x of the world, and a world 
created by mental maya v/ould indeed be an inexplicable paradox 
and a f i x e d yet f l o a t i n g nightmare of conscious existence which 
could neither be classed as an i l l u s i o n nor as a r e a l i t y 

(1) L i f e Divine, p.1^-9-
(2) I b i d . , pp.5v7f. 
(3) Cf. Rig Veda IV, 2-11,lk. 
(if) L i f e Divine, pp.h37-^38. 
(5) I b i d . , p.109. 
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To say, however, that 1'dnd i s an instrument of ignorance 
(avidya), of l i m i t e d knowledge, i s not, as far as Aurobindo i s 
concerned, to say that i t i s actually an instrument of error and 
f a l s e h o o d . ^ That i s to say, ignorance i s f o r Aurobindo not 
nescience, not a denial of knowledge but an unconsciousness 
( a c i t t i ) of the f u l l knowledge. I t i s as i n the Veda a knowledge 
based on the d i v i s i o n of undivided Being, founded upon the fr a g 
mentary, the l i t t l e , opposed to the opulent, vast and luminous 
completeness of things; i t i s a cognition which, according to 
the Vedic seers, "by the opportunity of i t s l i m i t a t i o n s i s turned 
i n t o falsehood and supported i n that aspect by the Sons of 
Darkness and Division, enemies of the divine endeavour i n man, 
the assailants, robbers, coverers of his l i g h t of knowledge".^) 
The ignorance of Mind i s , to use again the Upanishad d i s t i n c t i o n , 
a knowledge of m u l t i p l i c i t y (avidya) divorced from a knowledge of 
unity ( v i d y a ) . ^ Mind's ignorance i s actually a misrepresenta
t i o n of the Truth, not an absolute falsehood, but a misrepresen
t a t i o n which follows inevitably and necessarily from "an 
exclusive concentration of consciousness, an exclusive s e l f -
i d e n t i f i c a t i o n of the soul w i t h a p a r t i c u l a r temporal and spa t i a l 

(1) L i f e Divine, p.262. 
(2) I f a i d . T v.hW. "The Sons of Darkness and Divisions" are the 

Dasyus referred to i n the Vedas: cf. Rig Veda, I I I . 3 I + ; V.lM-V 
V.3M-. Aurobindo rejects the h i s t o r i c a l i n t e r p r e t a t i o n of 
Vedas which presents the Dasyus as the dark aboriginal occu
pants of the land against whom the f a i r Aryan invaders 
fought i n order to establish t h e i r culture. Fibr Aurobindo 
the Vedas must f i r s t be understood psychologically and as 
the product of the highest s p i r i t u a l , mystical experience. 
The Dasyus, therefore, represent cosmic forces of Darkness 
and Falsehood which oppose the establishment of Truth and 
Light and d i s t o r t the s p i r i t u a l v i s i o n of men. See On the 

, . Veda, Chs. I l l , XXI. 
(3) m , ppA38f.' 
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action which i s only a part of i t s own play of being" f o r the 
purpose of the cosmic m a n i f e s t a t i o n . ^ 

Mind, as we are here speaking of i t i n the descent of 
consciousness, refers to a plane of conscious existence, to 

(2) 
'cosmic Kind' or Mind i n general and not to indivi d u a l i s e d 
mind. Mind as we o r d i n a r i l y speak of i t i n terms of human 
individuals i s for Aurobindo a phenomenon which emerges i n the 
evolutive ascent of consciousness out of matter to l i f e and i s 
determined i n i t s i n d i v i d u a l nature by the soul, which i s the 
p r i n c i p l e or power of i n d i v i d u a l i s a t i o n projected from the 
jivatman for the purpose of organising concrete, i n d i v i d u a l 
forms of physical l i f e and embodied mentality. This cosmic Mind 
i s , on the other hand, the f i n a l operation of the apprehending 
consciousness (sanjnana) of the Supermind.^ I t i s i n a very 

0+) 
r e a l sense a surrogate and subordinant process of Supermind. 
I t continues the Supermind's creative action of d e l i m i t i n g , of 
f i n i t i z i n g the I n f i n i t e . In i t s own action of depiecing the 
i n d i v i s i b l e unity of divine nature i t i s f u l f i l l i n g i t s raison 
d'etre, i t s self-law, i t s proper o f f i c e which i s "to translate 
always i n f i n i t y i n t o the terms of the f i n i t e , to measure o f f , 
l i m i t , depiece". J Thus when Aurobindo characterises Mind as 
the "nodus of the great ignorance" or instrument and product of 
(1) L i f e Divine T p.155-
(2) I b i d . j p.262. 
(3) I b i d . , p.158 
00. Ibid.« p.250. 
(5) I b i d . , p.152. 
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ignorance, he i s not i n any way imposing a negative v a l u e upon 

Mind. On the contrary, without Mind, j u s t as without Overmind, 

there could not be an e v o l u t i o n a r y u n i v e r s e such as we a c t u a l l y 

experience. I t i s only i n the e v o l u t i o n of the i n d i v i d u a l being 

t h a t t h i s a c t i o n of Mind to depiece and aggregate works i n a 

negative f a s h i o n to produce e r r o r and falsehood. 

Moreover, cosmic Mind i s considered by Aurobindo to have 

c e r t a i n f e a t u r e s which the i n d i v i d u a l i s e d mind does not. The 

operations of cosmic Mind are founded on Truth, even though i t 

i s "Truth d e f l e c t e d , mistaken and f a l s e l y c o n c e i v e d " . ^ The 

Truth which i t r e a l i s e s i n i t s d i v i d i n g a c t i o n s i s , though 

p a r t i a l , s t i l l the Truth of r e a l Being and not of a non-existence. 

Embodied mind, ev o l u t i o n a r y mind, c r e a t e s as much out of imagina

t i o n as out of r e a l i t y , although even then i t must be admitted 

t h a t the elements employed i n the c r e a t i o n s of i t s imaginations 

are d e r i v e d from a c t u a l e x i s t e n f s , though not n e c e s s a r i l y i n 
(2) 

the order or form achieved i n the imagination. ' Furthermore 

cosmic Mind possesses a c e r t a i n harmony " i f only of arranged 

accords and d i s c o r d s " and "an underlying dynamism of oneness" 

which ev o l u t i o n a r y mind g r e a t l y l a c k s . ^ 

Cosmic Mind, then, i s the f i n a l a c t i o n of—Supermind i n 

i t s p r o c e s s of demarcation and d e l i m i t a t i o n of the I n f i n i t e . I n 

speaking of i t s f u n c t i o n s we may say t h a t j u s t as Overmind took 
(1) L i f e Divine, p.158. 
(2) I b i d . , pp.391-393. 
(3) I b i d . , p.260. 
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over the process of manifestation from Supermind, so cosmic Mind 
takes over from Overmind. I t should be noted, however, that 
flurofcindo conceives of gradations of consciousness intervening 
between the Overmind and M i n d . ^ There are three which he 
s p e c i f i c a l l y names, - v i z . , I n t u i t i o n , Illumined Mind and Higher 
Mind, i n that order of descent. There i s no doubt that Aurobindo 
regards these as r e a l supraphysical planes of conscious e x i s t 
ence, as rea l as that of Supermind or Overmind or cosmic Mind 
i t s e l f , and not merely as modes or methods of knowing or f a c u l 
t i e s and powers of knowing. As he himself points out, these 
planes "are domains of being, grades of the substance and energy 
of the s p i r i t u a l being, f i e l d s of existence which are each a 
l e v e l of the universal consciousness-force c o n s t i t u t i n g and 

(2) 

organising i t s e l f i n t o a higher status". x ' Each plane of 
conscious existence i s , however, a plane of knowledge of con
sciousness of Truth as w e l l . The supramental plane i s one of the 
i n t e g r a l supramental Truth. The q u a l i t y or scope of knowledge 
on each of the descending planes from Overmind to Mind i s 
characterised by an increasing loss of i n t e g r a l i t y . The t r u t h 
of things contained i n Overmind are transmitted to I n t u i t i o n and 
from there to Illumined and Higher Mind and f i n a l l y to Mind 
i t s e l f , but i n the descent they lose more and more of t h e i r power 
and certitude and i n Mind appear as l i t t l e more than speculative 
ideas. ^ 
(1) L i f e Divine, pp.250f. 
(2) I b i d . , p.83U. 
(3) Lights on Yoga, p.3U. 
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L i f e . 
The next p r i n c i p l e and plane to "be manifested i n the descent 

of consciousness i s L i f e . Aurobindo does not r e s t r i c t the 
meaning of L i f e t o merely the v i t a l p r i n c i p l e i n animals and 
plants. I t i s rather "nothing else than the Force that builds 
and maintains and destroys forms i n the world; i t i s L i f e that 
manifests i t s e l f i n the form of the earth as much as i n the plant 
that grows upon the earth and the animals that support t h e i r 
existence by devouring the l i f e - f o r c e of the plant or of each 
o t h e r . I n other words, L i f e i s the force of consciousness. 
I n t h i s force are contained i n some form mental consciousness 
and nervous v i t a l i t y . N ' Thus the d i s t i n c t i o n which we normally 
make between l i f e i n animals and i n plants i s f o r Aurobindo not 
altogether a correct one; f o r i n both forms i s the one universal 
L i f e . Indeed i t i s possible to detect i n the plant indications 
of nervous sensations and reactions which we usually associate 
w i t h animals. The chief difference here i s that i n the plant 
there i s an absence of mental consciousness of sensation which 
an animal, - a "higher animal" at least, - has. But, Aurobindo 
declares, "sensation i s sensation whether mentally conscious or 
v i t a l l y sensitive and sensation i s a form of consciousness".^ 
There must be, therefore, something i n both forms of L i f e which 
i s the same and that i s , Aurobindo maintains, a subconscious 
m i n d " . ^ But what about forms of matter, the inorganic world 

(1) L i f e Divine, p.l6U. 
(2) I b i d . , p.168. 
(3) I b i d . , p.169. 
(k) I b i d . , pp.169-170. 
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of metals* earth, chemical atoms, etc.? Even here there i s 
possibly, says Aurobindo, a sort of rudimentary subconscious 
sense-mind, although there may not be a bodily a g i t a t i o n 
corresponding to the nervous response, but t h i s absence makes 
no essential difference to the presence of v i t a l i t y i n metal 
than the absence of locomotion to the presence of v i t a l i t y i n 
p l a n t s . ^ 

I n every atom of Matter there i s L i f e , conscious force w,ith 
i t s aspects of w i l l and desire, of a t t r a c t i o n and repulsion, by 
which aggregations of atoms are constituted and destroyed. L i f e 
when looked at from the standpoint of the creative descent of 
consciousness i s , then, the f i n a l operation of the force of 
consciousness, j u s t as Mind i s the f i n a l operation of Supermini! 
Indeed, "as Mind i s the f i n a l i n d i v i d u a l i s i n g operation of the 
all-cpraprehending and all-apprehending Supermind, the process 
by which i t s consciousness works in d i v i d u a l i s e d i n each form 
from the standpoint proper to i t and wi t h the cosmic re l a t i o n s 
which proceed from the standpoint, so L i f e i s the f i n a l operation 
by which the Force of Consciousness-Being acting through the 
all-possessing and a l l - c r e a t i v e W i l l of the universal Supermind 
maintains and energises, constitutes and reconstitutes 
i n d i v i d u a l forms and acts i n them as the basis of a l l the 
a c t i v i t i e s of the soul thus embodied".^ 

L i f e , then, may be regarded as a form of the force of 

(1) L i f e Divine, pp.169-170. 
(2) I b i d . , p.175. 
(3) I b i d . , p.175* 
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consciousness "intermediary and appropriate to the action of 
Mind on M a t t e r " . ^ I t may even be said to be the energy of 
Mind when Mind creates out of the play of consciousness motions 
of fiorce and forms of substance and relates i t s e l f to these 
motions and forms. ' L i f e i s , i n other words, instrumental 
to the creative action of Mind as force i s to consciousness, as 
divine W i l l i s to divine Knowledge. Moreover, j u s t as Mind 
i s not independent hut has a l l of Supermind "behind i t and i s 
Supermind i n i t s f i n a l operations, so L i f e i s not an independent 
movement hut has a l l of the force of consciousness i n i t s every 
working and i s conscious force acting and exi s t i n g i n a l l created 
things. 
Matter. 

I f force ( L i f e ) i s inseparable from consciousness (Mind) 
of which i t i s the instrumental and creative energy, i t i s also 
inseparable from the forms which i t contains and i n which i t i s 
contained; f o r these forms are not other than formulations or 
plays of i t s e l f . Moreover, since t h i s conscious force i s the 
active nature of the one conscious being, i t s results, i t s 
self-formulations are but conceptlve forms, real-ideas of that 
conscious being. As Aurobindo asserts, "existence i s i n i t s 
a c t i v i t y a conscious force which presents the workings of i t s 
force to i t s consciousness as forms of i t s own b e i n g " . ^ I n 
the Overmind and then Mind consciousness d i f f e r e n t i a t e s and 

(1) L i f e Divine, p.175. 
(2) I b i d . , pp.175-176. 
(3) I b i d . , p.216. 
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progressively 'concretizes' these forms "by projecting i t s e l f 
i n t o the plays of i t s movement, i t s force, through i t s many 
ind i v i d u a l centres. I t becomes thereby involved i n i t s force, 
giving i t the appearance of d i v i s i o n and f i n a l l y of an incon-
scient energy. By a fur t h e r i n v o l u t i o n Mind phenomenally 
divides i t s Life-Porce i n t o atomic and sub-atomic units of 
energy which i n t h e i r aggregation assume to our senses the 
appearance of substance, Matter. Thus by the action of Mind 
as the creative instrument of Supermind i s produced a cosmic 
t o t a l i t y of concretized forms of conscious force, - a universe 
of Matter. Matter i s , then, i n i t s deepest essence energy. 
I t i s the form assumed by force ( L i f e ) due to the i n v o l u t i o n 
of consciousness (Mind). I t i s neither 'dead' nor unconscious. 
Indeed, Matter may be said to be essentially consciousness f a l l e n 
asleep; i t represents the lowest l i m i t of self-concealment of 
S p i r i t , - of the i n v o l u t i o n of consciousness i n the forms of 
i t s force, - and provides the basis of the physical universe 
and the s t a r t i n g point f o r the t e r r e s t i a l evolution. 

This, then, i s Aurobindo's view of the creation of the 
universe, - not r e a l l y a creation i n the sense of an ex n i h i l o 
or de novo production, but a manifestation of the eternal powers 
and p r i n c i p l e s of the one conscious existence. Descending 
through Supermind consciousness ( c h i t ) represents i t s e l f as 
Mind, force of consciousness (tapas) as L i f e , existence (sat) 
as substance or Matter. B l i s s (ananda) represents i t s e l f as 
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psyche or i n d i v i d u a l s o u l , ^ that representative projection 
of the jivatman i n t o the cosmic descent of consciousness at 
the nodus of Mind-Life and Matter f o r the purpose of the 
evolutive manifestation of an in d i v i d u a l form of l i f e and 
embodied mentality. 

The seven or, i f we include the psyche, eight terms 
d i f f e r e n t i a t e d i n the manifestation of the universe, - s a t - c h i t -
ananda-Supermind-mind-life-psyche-matter, - are one Being. 
There i s , then, no irre c o n c i l a b l e d i v i s i o n betv/een S p i r i t and 
Matter; they are but the two termini of a single continuum of 
Being. As Aurobindo points out, " S p i r i t i s the soul and r e a l i t y 
of that which we sense as Matter; Matter i s a form and body of 
that which we realise as S p i r i t " . v ' The difference between 
S p i r i t and Matter i s a purely conceptive, - s p i r i t u a l l y , not 
mentally, - one which ends i n a p r a c t i c a l d i s t i n c t i o n , creating 
the descending series from S p i r i t through Mind to Matter and 
the ascending one from Matter through Mind to S p i r i t , w i t h many 
gradations intervening between each l e v e l . The real oneness, 
the essential unity of Being i s , however, not abrogated. Brahman 
i s ever the cause, the supporting power, the indwelling p r i n c i p l e 
and the sole material of the universe. Indeed, " a l l Matter as 
well as a l l L i f e , Mind and Supermind are only modes of the 
Brahman, the Eternal, the S p i r i t , Bachchidananda, who not only 
dwells i n them a l l , but i s a l l these things though no one of 

(1) L i f e Divine, pp.202-203. 
(2) I b i d . , p.222. 
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them i s His absolute being". ^ 
Time and Space. 

According to Aurobindo time and space l i k e other p r i n c i p l e s 
of the manifestation are purely conceptive, - s p i r i t u a l l y or 
supramentally, not mentally. They are the conditions created 
by Brahman i n His Supermind f o r His s e l f - m a n i f e s t a t i o n : ^ 
they are constituted by "that one conscious Being viewing i t s e l f 
i n extension, subjectively as time, objectively i n space".^ 
Time and space are, of course, r e a l p r i n c i p l e s of the physical 
universe, but our physical time and space i s not the same as 
the supramental time and space. Or, rather, our mental 
experience of time and space i s greatly d i f f e r e n t from that of 
the Supermind.^ Indeed, to the Supermind time and apace are 
hut modes of e t e r n i t y and i n f i n i t y , w ' produced by a s p i r i t u a l 
and not material e x t e n s i o n , ^ - a Time-Eternity and Space-
I n f i n i t y to which we cannot apply our mental conceptions of 
time and space. 

The mind measures space by matter and time by event. I t 
tends to see space as a s t a t i c extension i n which a l l things 
have a f i x e d order of p o s i t i o n and movement; i n other words, 
i t regards space as something physical. Time i s viewed as a 
mobile extension measured by movement and event, again as a 
(1) L i f e Divine, p.223. 
(2) I b i d . , p.125. 
(3) I b i d . , P.12Z+. 
(h) Synthesis of Yoga, pp,103f. 
(5) L i f e Divine, pp.502f. 
(6) I b i d . , pp.326f. 
(7) Ibia., p.298. 
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purely physical time. This i s i n a sense an inevitable and 
necessary way i n which the mind views i t s environment.^ I t 
i s the "basis f o r i t s experience of what i s termed ' casual!ty', -
v i z . , the change of circumstance i n i t s temporal-spatial f i e l d 
such that i t regards an antecedent state as producing a 
subsequent state or else the subsequent state to be the resultant 

(2) 

of a previous action or c o n d i t i o n . v / Here memory serves the 
mind i n constructing l i n k s between past and present experiences 
of subjective awareness and of objective f i e l d , - and thereby 
prevents chaos and dissociation. I n t h i s regard memory may be 
looked upon as a poor substitute f o r a global and i n t e g r a l view 
of things and events. 

Time and space are 'born' as a r e s u l t of the t h i r d movement 
of consciousness i n the Supermind, - that action of apprehending 
consciousness which establishes the elements of an apparent d i v i s i o n of Being. Here the i n f i n i t y of the One i s translated 

L 
(5) 

i n t o an extension of conceptual time and space.^ Time and 
space are then i n t h e i r true nature s p i r i t u a l and subjective. 
To the Supermind time and space are two aspects of i t s universal 
force of consciousness. I t has a knowledge of time i n which 
past, present and future are one, an 'eternal p r e s e n t * , ^ and 
i t regards space as a subjective and i n d i v i s i b l e extension of 

(1) L i f e Divine, pp.325 f . 
(2) I b i d . , pp.U59f. 
(3) I b i d . , p.i+53. 
(k) I b i d . , p.153. 
(5) I b i d . , pp.327f. 
(6) Synthesis of Yoga, p.1013. 
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i t s e l f . ^ Whereas "the mind sees only a given time and space 
and views many p o s s i b i l i t i e s p e l l - m e l l as a l l more or less 
r e a l i s a b l e i n t h a t time and space, the d i v i n e Supermind sees 
the whole extension of Time and Space and can embrace a l l the 
mind's p o s s i b i l i t i e s and very many more not v i s i b l e t o the mind, 
but w i t h o u t any e r r o r , groping or confusion; f o r i t perceives 
each p o t e n t i a l i t y i n i t s proper f o r c e , e s s e n t i a l n e c e s s i t y , 
r i g h t r e l a t i o n t o the others and the time, place and circumstance 
both of i t s gradual and i t s u l t i m a t e r e a l i s a t i o n . " ^ 

As we have seen, Aurobindo bases h i s own a d v a i t i c or 'non-
d u a l i s t i c ' view of the c r e a t i o n o f the universe upon the Vedas 
and Upanishads as he r a t h e r uniquely i n t e r p r e t s them. There i s , 
however, t o be found i n the Advaita Shiva Philosophy o f Kashmir,-
s p e c i f i c a l l y c a l l e d the T r i k a System, - a view o f t h e cosmic 
m a n i f e s t a t i o n not u n l i k e t h a t of Aurobindo.^3) 

According to T r i k a U l t i m a t e l y R e a l i t y i s Paramashiva ( t h e 
supreme Shiva) ? also designated Paraneshvara (Supreme Lord) o f 
Para Samvid (the Supreme Existence), who i n regard t o the 
universe i s both transcendent and immanent. The nature of 
Ul t i m a t e R e a l i t y i s pure consciousness, and as pure 

(1) L i f e D i v i n e , p.125-

(2) I b i d . , p.126. 

(3) We are indebted to the f o l l o w i n g sources: A. Basu, "Kashmir 
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Continuation of Footnote No. 3 pn_ p.172. 

Shaivism", C u l t u r a l Heritage o f I n d i a , Vol. IV, Ramakrishna 
Mission I n s t i t u t e of C u l t u r e , C a l c u t t a , 1939, pp.79-97; 
L.D. Ba r n e t t , "The Paraniarthasara of Abhinava-Gupta", Journal 
of The Roval A s i a t i c Society . 1910, London, pp.707-7^7; 
J.C. C h a t t e r j i . Kashmir Shaivism, Kashmir Series of Texts and 
Studies, Vol. I I , Fas. 1 , Research Department, Kashmir State, 
Srinagar, 191>+', S.K. Das, Shakti or Divine Power. U n i v e r s i t y 
of C a l c u t t a , 193^5 Isvara Prntvahhi-ms VimarfiinTj t r a n s , 
i n t o E n glish by K.C. Pandey, Bhaskari, Vol. I l l , Princess of 
Wales Saraswati Bhavana Texts, Bo. &+, Lucknow, I95M-5 l&. 
Paramarthasara, t r a n s , i n t o French by L. S i l b u r n , P u b l i c a t i o n s 
de l ' I n s t i t u t de C i v i l i s a t i o n Indienne, Fas. 5» P a r i s , 1957-
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consciousness i t ( l i k e Aurobindo's Brahman) i s both s e l f -
luminous (prakasamava) and self-conscious (vimarlamaya). I t s 
self-luminosity and self-consciousness are inseparable aspects 
of i t s one being as consciousness. However, as transcendent 
Reality i t i s considered i n i t s prakasa aspect, - i t s s i l e n t 
state of pure i l l u m i n a t i o n , - as Shiva; i n i t s vimarsa aspect, -
i t s dynamic state of self-consciousness, - i t i s regarded as 
Shakti. Shiva-shakti are, then, one Reality i n two conceptual 
aspects; there can be no ontological difference or separation 
between them. The Trika stresses that i t i s only f o r the 
purpose of a clear understanding of the nature of Ultimate 
Reality that the conceptual d i s t i n c t i o n s of Shiva and Shakti 
and prakasa and viraarsa are made. 

Shiva-shakti as one Ultimate Reality i s , i f we may employ 
Aurobindo's terms, consciousness-force, - one Reality whose 
essential nature i s consciousness, whose active nature i s force. 
I n the transcendent state these two aspects, - Shiva and Shakti, 
consciousness and force, - are i n perfect equilibrium 
(samarasya). This state or condition of equilibrium i s 
Paramashiva, the Supreme Shiva. 

Shakti i s regarded as the 'female' p r i n c i p l e of Reality by 
which a l l creation i s possible and achieved. Shakti as vimarsa, 
power of consciousness, - or 'v i b r a t i o n 1 of prakasa, - i s the 
means wheraby Shiva becomes self-conscious, becomes aware of 
Himself as the one, all-comprehending * I ' . Shiva i n Himself i s 
merely self-luminous consciousness (prakasa)5 t h i s i s an 
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i n a c t i v e , a passive state of consciousness shining out of 
i t s e l f by i t s e l f . Here considered as purely transcendent, 
Shiva i s as though.'dead, sava. Shakti, - or, as she i s also 
called, chaitanva, ' s e l f - i l l u m i n a t i o n ' , - i s to Shiva as a 
mirror to a l i g h t . Shiva shines f o r t h and sees himself 
re f l e c t e d i n Shakti; that i s , he 'becomes' self-conscious, s e l f -
knowing. By his Shakti, his power of r e f l e c t i o n , he manifests 
himself to himself. 

The universe i s the self-manifestation of Shiva achieved 
through his Shakti. He regards his nature reflected i n her, 
and there emerges i n him a sense of ' I ' (aham-vimarsa)T a primal 
r e f l e c t i o n (bimba). - a Real-Idea, as Aurobindo would say, -
of which everything i n the universe i s a secondary r e f l e c t i o n or 
shadow (pratibimba, abhasa). Shiva r e f l e c t i n g himself i n Shakti 
which, we must stress, i s not other than or outside Shiva, - i s 
unaffected by the r e f l e c t i o n s , abhasas. They proceed from him 
as do thoughts, ideas or mental images from an i n d i v i d u a l , the 
difference being that i n the case of Paramashiva the r e f l e c t i o n s 
or ideas which consciousness knows are forms of i t s e l f , - r e a l 
ideas, r e f l e c t i o n s of Reality, - contained i n i t s force, Shakti. 
There arises a sense not only of pure ' I ' (aham). but of ' i t ' 
(idam). without which the sense of ' I ' i s not i n t e l l i g i b l e . 
Consciousness as 'Universal kind' (aham) knows i t s e l f (idam), 
and thus Knower, Known and Knowledge are one Being, the 
d i s t i n c t i o n s being made possible by the force (Shakti) of 
consciousness, producing by i t s a c t i v i t y of r e f l e c t i o n the idea 
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of 1 1 - i t * i n consciousness. 
The technical terms vary, but the s i m i l a r i t i e s between 

Trika and Aurobindo so f a r are quite apparent. A Real-Idea of 
i t s own existence i s produced w i t h i n consciousness by i t s 
force, which i s always present though i n two modes, - intensive 
i n self-absorption and d i f f u s i v e i n self-extension. (The f i r s t 
mode corresponds to that transcendent state of equilibrium, 
Paramashiva, i n which Shakti i s inactive and Shiva i s as though 
dead; the second mode i s that i n which Shakti becomes active, 
r e f l e c t i n g Shiva's self-nature.) The Real-Idea contained 
w i t h i n consciousness-force i s both a knowledge and w i l l , or 
rather a knowledge which i s w i l l ; consciousness (Shiva, purusha) 
and force (Shakti, p r a k r i t i ) are here distinguished but not yet 
' s p l i t ' . A l l i s one wit h i n the Supermind, the 'Universal Mnd', 
which i s consciousness dynamic i n self-knowledge. In the 
Supermind, we may say, the sense of ' I - i t ' (aham-idam) i s 
produced i n consciousness by i t s force presenting i t s e l f to 
i t s e l f as subject which i s i t s own object. The ' i t ' , the Real-
Idea which consciousness has of i t s existence i s , i n a sense, 
an i d e a l universe, which i s manifested i n time and space by 
conscious force, Shakti. 

We can here give only the broad out l i n e of the process of 
cosmic manifestation according to Trika. A l l manifestable 
objects, the ideal universe, ar.e contained w i t h i n Shakti. That 
i s , the names and forms of Being are contained as p o s s i b i l i t i e s 
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of existence w i t h i n consciousness-force. By various modes of 
Shakti these objects, principles and p o s s i b i l i t i e s of conscious 
existence, are manifested. There i s f i r s t c h i t - s h a k t i or power 
of self-awareness which leads to or actually e n t a i l s a power of 
absolute b l i s s , ananda-shakti, an enjoyment of his being by 
Shiva. This delight and wonderment leads to a desire to create, 
a power of w i l l to manifest the universe out of himself, iccha-
shakti. The desire to create, the power of w i l l , involves a 
power of an ordered knowledge of what to create and how to 
create i t , jnana-shakti. F i n a l l y , power of w i l l and knowledge 
lead to the power of action, k r i y a - s h a k t i , and the actual 
creation ofc manifestation of the universe. 

Creation i s an 'opening out' (unmesha) of Shiva, which i s 
at the same time an expansion of Shakti and a l i m i t a t i o n or 
'disappearance' (tirodhana) of the absoluteness or i n f i n i t u d e of 
Shiva. That i s , the universe i s the self-extension i n time and 
space of conscious existence, Shiva, i n , through and as 
conscious force, Shakti; but i n order so to manifest his being 
as a system of l i m i t e d objects the i n f i n i t e Shiva must f i n i t i z e , 
d e l i m i t , 'comtract' himself. By the process of contraction 
(sankoca) or s e l f - l i m i t a t i o n (tirodhana) i s achieved a 
progressive unfolding of pr i n c i p l e s or states of eonsciousness, -
tattvas or 'evolutes 1. 

The f i r s t tat.tva i s produced when Shakti moves out of her 
self-absorbed state i n the Paramashiva and produces i n Shiva an 
awareness of ' I 1 . This i s Shiva-tattva i n which c h i t - s h a k t i 
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predominates. The second t a t t v a , the Qaakti-tattva, i s produced 
when the ' I ' has a sense of being and there arises the 
experience ' I am' wi t h an accompanying experience of b l i s s ; here 
the ananda-shakti predominates. The ' I am1 experience requires 
the experience of to complete i t . I n the t h i r d t a t t v a , 

the Sadashiva-tattva (also called Sadakhya) there develops the 
awareness ' I am t h i s 1 , w i t h a stress on the ' I ' but a complete 
i d e n t i f i c a t i o n of subject and object. Here the iccha-shakti 
predominates, giving r i s e to w i l l to act, to create. The next 
t a t t v a , the Ishwara-tattva, i s that i n which jnana-shakti 
predominates, and the s t r e s s f a l l s on the ' t h i s ' , the i n f i n i t e 
p o s s i b i l i t i e s of his own being which Shiva knows as contained 
i n his Shakti. He knows these many p o s s i b i l i t i e s which constitute 
the ' t h i s ' i n his Shakti through corresponding 'individualizations 
of himself, - self-contractions or jivatmans, as Aurobindo c a l l s 
the i n d i v i d u a l centres of consciousness apprehending the many 
forms of i t s force. This atomicity (anutva) of Shiva's 
u n i v e r s a l i t y , - t h i s self-contraction or l i m i t a t i o n , - makes 
possible the d i f f e r e n t i a t i o n and actualization of the many names 
and forms of his being r e f l e c t e d i n his shakti. The f i f t h t a t t v a , 
Sad-vidya or Shuddha-vidya, i s the l a s t of the supreme principles 
of universal subject-object experience. Here there i s an 
equalization i n stress, such as the 'I' and the ' t h i s ' are f e l t 
to be e n t i r e l y i d e n t i f i e d w i t h one another, although they can 
be clearly separated i n thought. There i s an experience of 
diver s i t y - i n - u n i t y - a n d - i d e n t i t y (bhedabheda), of m u l t i p l i c i t y 
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C t h i s ' ) which i s an undivided unity C I 1 ) . At t h i s stage the 
' I 1 becomes d i s t i n c t l y separate from the ' t h i s ' on the one hand, 
and on the other hand i d e n t i f i e s i t s e l f w i t h the ' t h i s ' . There 
i s an action of thought i n t h i s separation and i d e n t i f i c a t i o n 
due to the prominance of kriy a - s h a k t i . At t h i s point i s 
achieved the r e a l i s a t i o n of the ideal universe, the ' t h i s ' , the 
many names and forms of existence contained w i t h i n his Shakti 
to which Shiva has related himself and wi t h which he has 
i d e n t i f i e d himself. 

Taken a l l together we may say that the t h i r d to the f i f t h 
t a t t v a s , - v i z . , Sadashiva, Ishwara and Suddha-vidya t a t t v a s , -
approximate at least i n function what Aurobindo means by the 
Supermind. They, l i k e the Supermind, are founded upon a pure 
unitarian consciousness, an experience of ' I ' i n which there i s 
no awareness of ' t h i s ' , no ideation (the Shiva-tattva) and are, 
i n a sense, produced by a delight of being (the Shakti-tattva 
i n which ananda-shakti predominates). In the f i r s t poise of 
Supermind consciousness comprehends a d i v e r s i t y of names and 
forms as i t s e l f and i n terms of i t s e l f , i t s 'I* 5 t h i s corresponds 
to the Sadashiva-tattva i n which the experience i s ' I am t h i s ' , 
with the stress on the ' I ' , the ' t h i s ' being only vague 
p o s s i b i l i t i e s and not an actual m u l t i p l i c i t y . Tn the second 
poise of Supermind consciousness apprehends through i n d i v i d u a l 
centres, - through a self-contraction or d e l i m i t a t i o n , - the 
' t h i s 1 as a m u l t i p l i c i t y and i s aware of i t s e l f as each form and 
i n a l l forms; t h i s corresponds to the Ishwara-tattva. i n which 
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the stres s has f a l l e n upon the ' t h i s ' as a m u l t i p l i c i t y . I n 
the t h i r d poise o f Supermind consciousness through i t s 
i n d i v i d u a l centres, i t s c o n t r a c t i o n s , i n d w e l l s and i d e n t i f i e s 
w i t h t h e many plays o f i t s f o r c e ; t h i s corresponds t o the 
Shuddha-vidya-tattva i n which there i s an e q u a l i s a t i o n of stress 
r e s u l t i n g i n a separation of ' I ' and ' t h i s ' and an i d e n t i f i c a t i o n 
o f " I 1 w i t h ' t h i s ' . As the t h i r d a c t i o n continues, i n d i v i d u a l 
i z e d (pnrusha) consciousness becomes i n c r e a s i n g l y absorbed i n 
the plays o f i t s f o r c e ( p r a k r i t i ) so t h a t 1) i t loses i t s 
i n t e g r a l self-awareness, 2) creates an a t o m i c i t y of separate 
existences and 3) e s t a b l i s h e s a p r a c t i c a l d i v i s i o n between i t s e l f 
and i t s f o r c e , such t h a t soul appears i n e r t and subject t o f o r c e 
and f o r c e appears i n c o n s c i e n t . 

A l l t h i s , according to the T r i k a , i s the r e s u l t of Shiva's 
s e l f - l i m i t a t i o n , contraction.. I n the i d e n t i f i c a t i o n of the 
atomic Shiva w i t h the ' t h i s ' , w i t h the many forms, he becomes 
phenomenally subject t o time and space and s u f f e r s a l i m i t a t i o n 
o f i n t e r e s t , a l i m i t a t i o n o f consciousness and a l i m i t a t i o n of 
power. This i s the working of maya, the knowledge of d i f f e r e n c e 
which creates the dichotomy o f subject and o b j e c t . With the 
beginning of the working o f maya Shiva i s designated 'purusha'. 
P r a k r i t i which comes i n t o existence at the same time as purusha 
i s the f o r c e which manifests the universe i n a l l i t s p r i n c i p l e s 
down t o matter. I t i s , i n a c t u a l i t y , the ' t h i s ' side o f the 
experience i n the Shuddha-vidya t a t t v a , j u s t as purusha i s the 
' I 1 . I t should be po i n t e d out t h a t , u n l i k e Samkhya, Aurobindo 
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and T r i k a both regard the many purushas as u l t i m a t e l y one and 
one w i t h p r a k r i t i . 

As f o r Aurobindo, so f o r T r i k a the planes o f existence 
which are manifested i n the universe depend upon the r e l a t i o n s 
between purusha and p r a k r i t i , upon purusha's experience o f 
p r a k r i t i which contains a l l p o s s i b i l i t i e s o f conscious 
existence as forms of i t s e l f . Creation i s , we may say, f o r 
both Aurobindo and T r i k a the se l f - e x p e r i e n c i n g of conscious 
existence, Brahman or Shiva, through the means o f i t s s e l f -
power, conscious f o r c e or Shakti. The manifested universe i s 
r e a l because i t i s the r e a l experience by U l t i m a t e R e a l i t y o f 
i t s own r e a l existence. I f d i v i n e consciousness were not s e l f 
consciousness as w e l l as pure l u m i n o s i t y , - i f . t here were no 
r e f l e c t i v e power o f self-knowing, no conscious f o r c e or Shakti 
then there could be no self-experience by the Di v i n e , no 
ma n i f e s t a t i o n o f a r e a l universe. I n t h i s case i f a universe 
d i d e x i s t , then i t would have an i l l u s o r y existence such as 
the Mayavadins conceive. 
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CHAPTER IV 
THE EMERGENCE OF MAN 

The c r e a t i o n of the p h y s i c a l universe i s achieved, as we 
have seen, through a descent of consciousness beginning w i t h 
Supermind and culminating w i t h the appearance of Matter. I n 
t h a t descent there were manifested several cosmic planes o f 
conscious existence, from t h e supramental t o the m a t e r i a l , i n a 
dual process of e v o l u t i o n - i n v o l u t i o n , such t h a t each manifested 
plane down t o Matter contains w i t h i n i t the p r i n c i p l e s and powers 
of a l l the other planes. The appearance of l i f e and mental 
existence i n the ph y s i c a l universe i s , then, due t o the success
iv e e v o l u t i o n out of Matter of p r i n c i p l e s o f v i t a l i t y and mental
i t y i n v o l v ed i n i t . As Aurobindo puts i t , " i n a sense, the 
whole of c r e a t i o n may be said t o be a movement between two 
i n v o l u t i o n s , S p i r i t i n which a l l i s involved and out of which 
a l l evolves downward t o the other pole of Matter, Matter i n whJ.'jIi 
clso a l l i s involved and out of which a l l evolves upwards t o the 
other pole of S p i r i t . " ^ 

Matter, the p h y s i c a l universe, being, then, the l a s t plane 
i n order of descent i s the f i r s t i n order of ascent and contains 
w i t h i n i t the powers and p r i n c i p l e s of a l l the supra-physical 
planes above i t . The e v o l u t i o n out of Matter of the p r i n c i p l e s 
of l i f e 3nd mind and of the gradations of mind t o Overrnind and 
Supermind proceeds, according t o Aurobindo, "by the inc r e a s i n g 

(1) L i f e D i v i n e , p.120. 
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pressure o f the supra-material planes on the m a t e r i a l compelling 
i t t o d e l i v e r out of i t s e l f t h e i r p r i n c i p l e s and powers which 
might conceivably otherwise s l e p t imprisoned i n the r i g i d i t y of 
the m a t e r i a l formula. 
L i f e 

The appearance o f l i f e i n Matter i s , t h e r e f o r e , due t o a 
movement of descent, a pressure from the L i f e plane above t o the 
l i f e p r i n c i p l e w i t h i n i n e r t Matter. L i f e emerges-, Matter 
becomes v i t a l i z e d . L i f e emerges, however, not a l l at once but ±1 
a series of gradations; thus we are able t o d i s t i n g u i s h element
a l forms from complex forms of l i f e and even more or less complex 

p a t t e r n s of ph y s i c a l energies. Aurobindo speaks of three l e v e l s 
(2) 

i n the emergence of l i f e out of Matter. The f i r s t i s t h a t i n 
which i t appears as a mechanical energy i n forms of Matter w i t h 
consciousness v i r t u a l l y non-apparent. The second i s t h a t i n 
which t h a t energy i s capable of a response of nervous sensation 
though s t i l l submental, yet on the p o i n t of being what we would 
c a l l a conscious response; t h i s i s p l a n t l i f e . The t h i r d 
l e v e l i s t h a t i n which l i f e develops conscious m e n t a l i t y i n 
i n c r e a s i n g l y complex forms, beginning w i t h m entally p e r c e p t i b l e 
sensation which becomes the basis f o r the development o f sense aril 
i n t e l l i g e n c e . I t i s i n the middle l e v e l t h a t we have an idea of 
l i f e as d i s t i n g u i s h e d from matter and mind, but i t i s , of course, 
the same u n i v e r s a l energy present on a l l l e v e l s . 
(1) L i f e Divine., pp.237-238 
(2) I b j j i . , pp.l72f. 
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At f i r s t glance there would seem t o be great gaps i n the 

movement of e v o l u t i o n from matter up t o l i f e and then t o 
conscious l i f e . Even i n t h e e v o l u t i o n of p h y s i c a l forms there 
are 'missing l i n k s ' , but i n the e v o l u t i o n of consciousness we are 
faced w i t h what appears t o be a t r a n s f o r m a t i o n rather than a 
passage. There i s such a r e a l and r a d i c a l d i f f e r e n c e between 
grades of l i f e and conscious l i f e t h a t the e v o l u t i o n a r y process 
appears characterised by d i s c o n t i n u i t y . As we r i s e i n the evo
l u t i o n a r y scale the gaps become deeper though less wide. I f 
i t i s t r u e as the Indian p h y s i c i s t , J.C. Bose, c l a i m s ^ 1 ) t h a t 
t h e r e are the rudiments of l i f e r e a ctions i n metal, then these 
may be i d e n t i c a l w i t h the l i f e r e a c t i o n s i n p l a n t s . S t i l l 
the d i f f e r e n c e between them i s so great t h a t the metal t o us i s 
inanimate whereas the p l a n t , though not apparently conscious, i s 
c a l l e d a l i v i n g t h i n g . Again, the g u l f between the highest 
p l a n t and the lowest animal i s c l e a r l y deeper; f o r i t i s the 
d i f f e r e n c e between the presence and the apparently t o t a l absence 
of mind. There i s a profound t r a n s i t i o n here t o conscious l i f e . 
Between the highest animal and the most p r i m i t i v e man there i s 
the d i f f e r e n c e of i n t e l l e c t and r e f l e c t i o n , ideas, r e l i g i o u s and 
e t h i c a l thought and f e e l i n g , conscious i n v e n t i o n . According t o 
Aurobindo the understanding of the r e a l nature of these gaps and 
missing l i n k s i s t o be found i n the workings of the inner f o r c e 
and not merely i n the outer process of e v o l u t i o n . ^ ) A l l 

(1) L i f e D i v i n e , pp. 165-166. 

(2) I b i d . , p.633. 
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depends upon conscious f o r c e w i t h i n m a t e r i a l form f i x i n g i t s e l f i n 
a d i f f e r e n t p r i n c i p l e of being and a c t i v i t y . " I t i s t h i s s t r i d e 
from one p r i n c i p l e of being t o another q u i t e d i f f e r e n t p r i n c i p l e 
of being t h a t creates the t r a n s i t i o n s , the furrows, the sharp 
l i n e s of d i s t a n c e , and makes not a l l the d i f f e r e n c e , but s t i l l a 
r a d i c a l c h a r a c t e r i s t i c d i f f e r e n c e between being and being i n t h e i r 
n a t u r e . I t must be noted, however, t h a t t h i s ascent, the 
successive f i x i n g i n higher and higher p r i n c i p l e s , does not e n t a i l 
the abandonment of lower grades of being. Just as higher 
p r i n c i p l e s are already contained involved w i t h i n a lower status 
of being, so the lower i s taken up i n t o the higher, evolved s t a t u s 
What i s necessary i n the t r a n s i t i o n from lower to higher i s t h a t 
t h e r e be a s u f f i c i e n t development or refinement of the lower so 
t h a t the higher can manifest i n i t ; then a pressure from some 
supraphysical plane e f f e c t s a movement outwards and up from w i t h i n 
the lower oi the higher p r i n c i p l e . ' 
In c a p a c i t y , d e s i r e and Death 

Desire and death are f o r Aurobindo the signs and products 
of the l i m i t a t i o n of l i f e due t o i t s containment i n matter and 
the d i v i s i o n s imposed upon i t by such c o n t a i n m e n t . ^ Of course, 
the containment and p a r c e l l i n g of l i f e i n i n d i v i d u a l forms i s an 
i n e v i t a b l e r e s u l t of the necessary process by which Kind as the 
f i n a l a c t i o n of Supermind d i v i d e d the one existence and f o r c e and 

(1) L i f e D i v i n e T pp.633-63^. 
(2) I b i d . 
(3) I b i d . , pp.223f, 117f. 



achieved an a t o m i c i t y . I n t h i s atomic c r e a t i o n , - the m a t e r i a l 
universe, - l i f e i s present not as a whole, so t o speak, but 
di v i d e d among the f i n i t e p a r t i c l e s which, indeed, i t c o n s t i t u t e s 
as p r i m o r d i a l p h y s i c a l energy. This i s , as we have seen, t h e 
f i r s t l e v e l of l i f e i n i t s m a n i f e s t a t i o n . As Aurobindo p o i n t s 
out, " m a t e r i a l substance i s Being i n f i n i t e l y d i v i d e d and seeking 
i n f i n i t e l y t o aggregate i t s e l f ; between these two impulses of 
i n f i n i t e d i v i s i o n and i n f i n i t e aggregation the m a t e r i a l existence 
o f the universe i s c o n s t i t u t e d . " ^ M a t e r i a l substance i s the 
mould assumed by l i f e . I n each atom l i f e i s present, an i n f i n i t e 
f o r c e i n f i n i t e l y d i v i d e d among i t s own forms. The aggregating of 
atoms i n the f o r m u l a t i o n o f greater masses represents the attempt 
of l i f e t o exceed the l i m i t a t i o n of each form. There i s a cease
less s t r u g g l e among each atom t o exceed i t s e l f , an impulse of 
fo r c e t o possess a l l f o r c e , of f i n i t i z e d l i f e t o regain i t s 
i n f i n i t u d e , but the f o r c e i s l i m i t e d by i t s form. Out o f t h i s 
s t r u g g l e between l i m i t a t i o n , i n c a p a c i t y and the impulse of s e l f -
enlargement and all-possession a r i s e s , according t o Aurobindo, a 
v i t a l d e sire which on higher l e v e l s t r a n s l a t e s i t s e l f i n t o 
conscious d e s i r e , hunger, mutual devouring, the stru g g l e t o 
increase, expand, conquer, possess, - i n general the s t r u g g l e f o r 
permanence and s u r v i v a l of which the Darwinian theory speaks. 
Desire i s a nacessary device of nature whereby l i m i t e d f orces can 
increase t h e i r c a p a c i t i e s and more complex forms of l i f e can 
emerge. Without t h i s i m p e l l i n g f o r c e of d e s i r e l i f e might have 

(1) L i f e P i v i n e , p.17$. 
(2) I b i d . , p.16V 
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f a l i e n i n t o the s t a t i c i n e r t i a of mass, of form. Incapacity and 
d e s i r e are then i n e v i t a b l e and necessary aspects of e v o l u t i o n . 
On higher l e v e l s of p s y c h i c a l and mental l i f e d e s i r e i s a power
f u l i n t e l l e c t u a l and s p i r i t u a l f o r c e i n the i n d i v i d u a l and group. 
I t i s , however, a transformed d e s i r e , a d e s i r e f o r p e r f e c t i o n , 
i n f i n i t u d e , i m m o r t a l i t y , u n i t y and the b l i s s of the I n f i n i t e . ^ 

On the purely m a t e r i a l or atomic l e v e l o f l i f e there i s 
l i m i t a t i o n and a r e s u l t i n g d e s i r e but not yet death. As Auro
bindo p o i n t s out, "the atom stands apart from a l l others even i n 
i t s union w i t h them, r e j e c t s death and d i s s o l u t i o n under any 
ordinary f o r c e and i s the p h y s i c a l type of the separative ego 
d e f i n i n g i t s existence against the p r i n c i p l e of f u s i o n i n 
N a t u r e . " ^ I n other words, we experience i n the inorganic 
w o r l d a. permanence of i n d i v i d u a l elements; there i s a process 
of combination, not by d i s s o l u t i o n of the i n d i v i d u a l i n t o the 
mass but by aggregation of separate p a r t i c l e s , - e.g., a mass of 
an element such as uranium or lead may under f o r c e and c e r t a i n 
other conditions d i s i n t e g r a t e , but not d i s s o l v e t o form a new 
mass. The i n d i v i d u a l atoms, unless 'smashed1, p e r s i s t and come 
together i n new aggregations. When l i f e reaches i t s second 
s t a t u s , t h a t which Aurobindo c a l l s ' v i t a l i t y ' ^ ) , the i n d i v i d u a l 
u n i t , the v i t a l ego, i s subject t o d i s s o l u t i o n , t o death. That 

(1) L i f e D i v i n e , p.180. 
(2) I b i d . , p.185. 
(3) Ifcid,,pi86. 
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i s , i t s c o n s t i t u e n t s are broken up so as t o provide the elements 
f o r the f o r m a t i o n of other,new i n d i v i d u a l l i v e s . Not only our 
p h y s i c a l bodies, but l i f e - e n e r g y , passions, mental energies both 
during and a f t e r death enter i n t o the l i f e - e x i s t e n c e of o t h e r s . ^ 
Thus, Aurobindo maintains, "interchange, i n t e r m i x t u r e and f u s i o n 
of being w i t h being, i s the very process of l i f e , a law of i t s 
existence. 11 ^ ) 

There are, then, these two p r i n c i p l e s of l i f e . On the one 
hand there i s the w i l l or need of the separate i n d i v i d u a l t o 
preserve i t s e n t i t y and d i s t i n c t i v e n e s s ; on the other hand i s 
the compulsion of Nature t h a t the i n d i v i d u a l fuse i t s e l f w i t h 
others. I n atomic l i f e the f i r s t p r i n c i p l e predominates, and 
the c r e a t i o n of separate, s t a b l e forms i s p o s s i b l e . By the 
aggregation of these i n d i v i d u a l forms there are produced more or 
less enduring composites which are the basis f o r v i t a l and mental 
i n d i v i d u a l i z a t i o n s . However, on the second l e v e l , the i n d i v i d u a l 
form of v i t a l i t y dissolves, and i t s elements are r e t u r n e d i n t o t h e 
aggregate. I t i s only w i t h the f u l l emergence of mind i n l i f e 
t h a t the two p r i n c i p l e s are harmonized. I n a sense mental 
consciousness bridges the gap between the d i s s o l u t i o n of the 
i n d i v i d u a l form o f l i f e and the persistence and continued i n d i v i d 
u a l existence of the atoms of which i t i s composed. Although 
the form and s t a t e of h i s v i t a l - p h y s i c a l nature changes r a p i d l y 
to a p o i n t of decay and death, the mental being i s conscious of a 

(1) L i f e D i v i n e T p.186. 
(2) I b i d . 
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c o n t i n u i t y of form i n temporal sequence. I n the mass he becomes 
aware of a past and a f u t u r e extending beyond the l i f e of h i s 
p a r t i c u l a r p h y s i c a l existence. As an i n d i v i d u a l he i s conscious 
of l i v e s p r i o r t o h i s own which have created h i s own and of these 
succeeding i n d i v i d u a l l i v e s which h i s existence i s c r e a t i n g out ol 
i t s e l f . F u r t h e r , he i s conscious o f an aggregate l i f e of which 
h i s i s one stream of c o n t i n u i t y . A l l of t h i s process of 
c o n t i n u i t y i s subsumed i n science under the category of "heredity! 
The i n d i v i d u a l mental being i s f o r Aurobindo "the nodus of the 
p e r s i s t e n t i n d i v i d u a l and the p e r s i s t a n t aggregate l i f e ; i n him 
t h e i r union and harmony become pos s i b l e . " ^ 
Mind 

The emergence of mind out of l i f e i n body i s the r e s u l t of 
the pressure from the supraphysical cosmic plane of Mind and the 
ascent of mental consciousness from out of a r e f i n e d p h y s i c a l 
l i f e . Mind transforms the p h y s i c a l l i f e i n which i t i s mani
f e s t e d ; i t modifies the q u a l i t y of the i n d i v i d u a l form of 
p h y s i c a l v i t a l i t y , changing subconscious w i l l and d e s i r e i n t o a 
fo r c e of love and des i r e f o r u n i t y of being and i n f i n i t u d e of 
existence. However, consciousness i n mind i s not yet master of 
the act and form of i t s own f o r c e i n which i t was p r e v i o u s l y 
i n v o l v e d ; f o r i t i s an i n d i v i d u a l and fragmentary consciousness, 
unaware o f the u n i v e r s a l i t y of i t s being and a c t i v i t i e s . ^ 
Consciousness as a mind i n a body s u f f e r s from the l i m i t a t i o n s of 
i t s p h y s i c a l containment j u s t as does l i f e . I n i t s attempts t o 

(1) L i f e D i v i n e , p.187. 
(2) I b i d . , p.192. 
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embrace a l l knowledge and possess a l l t r u t h and j o y and love mind 
i s d i v e r t e d and perverted by d e v i a t i o n s , grossness and e r r o r of 
the v i t a l i n s t i n c t s and the o b s t r u c t i o n of the m a t e r i a l senses and 
the ignorance, i n e r t i a and d i v i s i o n s of matter. Just as l i f e i s 
subject t o l i m i t a t i o n , d e sire and death i n i t s i n d i v i d u a l materia.] 
forms, so mind i s subject t o e r r o r , doubt and pain and unrest of 
d i s s a t i s f a c t i o n . ^ 

i'dnd, however, would not experience the pain and d i s s a t i s 
f a c t i o n i t does, Aurobindo suggests, i f i t were completely 
i g n o r a n t , i f i t d i d not know or at l e a s t suspect the existence 
of an i n f i n i t e consciousness and knowledge by which i t l i v e s 
s u r r o u n d e d . ^ Already the emerging consciousness i n matter i s 
aware f i r s t o f i t s ignorance of the world i n which i t i s and 
which i t must know and master i n order t o be happy and then of 
the u l t i m a t e inadequacy and barrenness of t h i s knowledge and of 
the i n s e c u r i t y and meagreness of power and happiness which i t 
b r i n g s . I t i s aware also of an i n f i n i t e consciousness and know
ledge and t r u t h i t must a t t a i n i n order t o be completely f r e e and 
i n f i n i t e l y happy. Likewise the v i t a l sentience emerging i n 
Matter f e e l s pain and d i s s a t i s f a c t i o n because i t i s aware of an 
i n f i n i t e power and immortal existence of which i t i s p a r t and 
from which i t i s separated. From the beginning l i f e i s d r i v e n 
to seek i n f i n i t y and i m m o r t a l i t y , t o exceed the l i m i t a t i o n s of 
i t s existence, t o s t r u g g l e f o r persistence and s e l f - p r e s e r v a t i o n . 
When i n man l i f e becomes f u l l y s elf-conscious, the s t r u g g l e and 
(1) L i f e D i v i n e , p.226. 
(2) I b i d T 
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pain become i n t e n s e , the di s c o r d of the world about him too 
keenly f e l t t o be accepted w i t h contentment. Han t r i e s i n h i s 
sciences t o master the worlds of matter and l i f e and even of 
mind i n which he l i v e s , but here i n his knowledge and technology 
he encounters h i s own l i m i t a t i o n s . By his r e l i g i o n and h i s 
s p i r i t u a l d i s c i p l i n e s he struggles t o achieve a higher plane of 
consciousness, t o exceed the f i n i t u d e of h i s p h y s i c a l e x i s t e n c e ^ 
I t i s the very nature of man t h a t he must seek t o exceed himself, 
to a t t a i n the e t e r n a l and the i n f i n i t e . As Aurobindo declares, 
man " i s the f i r s t son of earth who becomes vaguely aware of God 
w i t h i n him, of h i s i m m o r t a l i t y or of h i s need of i m m o r t a l i t y , 
and the knowledgeis a whip t h a t d r i v e s and a cross of c r u c i f i x i o n 
u n t i l he i s able t o t u r n i t i n t o a source of i n f i n i t e l i g h t and 
joy and power. " ^ 
Ascent and I n t e g r a t i o n 

As we have seen, i n the e v o l u t i v e ascent matter p u r i f i e s and 
modifies i t s e l f , so t o speak, and passes i n t o l i f e , and s i m i l a r l y 
l i f e passes i n t o mind. However, i n passing i n t o l i f e l v i a t t e r i s 
not destroyed, nor i s l i f e destroyed i n i t s passage t o mind; 
r a t h e r they are transformed and i n t e g r a t e d . Matter i s v i t a l i z e d 
by l i f e , and l i f e and h a t t e r are both transformed by mind, - l i f e 
i n t o sentience and matter i n t o the gray substance o f the b r a i n . 
L i f e and mind do not succeed i n transforming matter a l l together 
however. They are unable t o make i t e n t i r e l y a l i v e or t o t a l l y 

CD L i f e D i v i n e , p.6h8. 
(2) I b i d . , p.227. 
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conscious. Therefore they are, as has been i n d i c a t e d , l i m i t e d 
and modified i n t h e i r own a c t i o n by the i n e r t i a , i m m o b i l i t y and 
inconscience of the m a t e r i a l substance which they are obliged t o 
use f o r t h e i r i n s t r u m e n t a t i o n . There i s , then, t h i s dual aspect 
of the e v o l u t i v e ascent: the new p r i n c i p l e or power of existence 
which evolves accepts m o d i f i c a t i o n by the nature and lav; of the 
basic substance but i n t u r n modifies t h a t substance by i t s own 
power and law. As Aurobindo p o i n t s out, "the law of a c t i o n , 
the f o r c e of a c t i o n of each grade or power i n i t s emergence i s 
determined, not by i t s own f r e e , f u l l and pure law of nature or 
vim of energy, but p a r t l y by the m a t e r i a l o r g a n i s a t i o n provided 
f o r i t and p a r t l y by i t s own s t a t u s , achieved degree, accomplish
ed f a c t of consciousness which i t has been able t o impose upon 
Matter. I t s e f f e c t i v i t y i s i n some s o r t made up of a balance 
between the a c t u a l extent of t h i s e v o l u t i o n a r y emergence and t h e 
c o u n t e r v a i l i n g extent t o which the emergent power i s s t i l l 
enveloped, penetrated, diminished by the domination and continu
ing g r i p of the inconscience. 
I n d i v i d u a l i z a t i o n 

We have thus f a r considered the emergence of l i f e out of 
matter and the appearance of mental consciousness i n l i v i n g 
matter from the standpoint of the t o t a l process of e v o l u t i o n . 
We must now consider the manner i n which evolving l i f e and mind 
are organized i n i n d i v i d u a l forms. 

According t o Aurobindo the whole of c r e a t i o n i s an act of 

(1) L i f e D i v i n e T p.629. 
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the d i v i n e d e l i g h t of being, ananda, - the Godhead enjoying the 

i n f i n i t e p o s s i b i l i t i e s of i t s e x i s t e n c e . As we have seen, i n the 

Supermind the Godhead ' i n d i v i d u a l i z e s ' i t s e l f through concentra

t i o n s or c o n t r a c t i o n s of i t s i l l i m i t a b l e consciousness apprehend

ing, supporting, enjoying the many p l a y s of i t s f o r c e , the many 

id e a s of i t s being. A l l t h i s i s motivated by ananda. The 

i n d i v i d u a l d i v i n e , the jivatman, i s , we may say, the s e l f of the 

i n d i v i d u a l p lay of f o r c e which i t supports, governs and enjoys 

and which thus c o n s t i t u t e s i t s s e l f - f o r m or nature. I t i s the 

i n d i v i d u a l s e l f which i s a centre, a stance of the u n i v e r s a l -

transcendent S e l f , - atman, Purushottama. 

Since the r a i s o n d'etre of the jivatman i s i n a sense the one 

S p i r i t ' s enjoyment of m u l t i p l e s e l f - e x i s t e n c e , t h i s enjoyment must 

incl u d e not only the d e l i g h t of unvarying s e l f - e x i s t e n c e i n 

e t e r n i t y but the d e l i g h t of v a r y i n g s e l f - e x p r e s s i o n i n time, -

the working out of the many p l a y s of i t s consciousness-force, the 

many p o s s i b i l i t i e s of i t s being. I t i s i n and through the 

i n d i v i d u a l s e l f , the jivatman, that the One enjoys such v a r y i n g 

s e l f - e x p r e s s i o n . However, the jivatman being e s s e n t i a l l y 

i d e n t i c a l w i t h the absolute S p i r i t transcends the process of the 

u n i v e r s a l m a n i f e s t a t i o n and the changes and movements of the 

t e r r e s t i a l e v o l u t i o n . I t r e q u i r e s , so to speak, a base i n the 

m a n i f e s t a t i o n f o r i t s i n d i v i d u a l , o b j e c t i v e s e l f - e x p r e s s i o n . 

T h i s base i t provides by a ' r e p r e s e n t a t i v e p r o j e c t i o n ' of i t s e l f 

i n t o the e v o l u t i o n ; t h i s r e p r e s e n t a t i v e i s what Auro"bindo c a l l s 
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the py.sche. The sole purpose of the psyche i s t o provide a 
unique mode i n the form of an e m p i r i c a l i n d i v i d u a l , - i . e . , an 
evolved i n d i v i d u a l being, - of the o b j e c t i v e s e l f - e x p r e s s i o n of 
the i n d i v i d u a l d i v i n e , the non-temporal transcendent s e l f . The 
e n t i r e process of e v o l u t i o n , then, proceeds through the a c t i v i t y 
of the psyche, the soul i n nature which, as an instrument and 
agent of the Supreme S e l f , p r o g r e s s i v e l y creates out of the 
cosmic planes of l a n d , L i f e and Matter i n d i v i d u a l forms of l i f e 
and embodied m e n t a l i t y so as t o r e a l i z e i n the d e l i g h t of s e l f -
expression the many p o s s i b i l i t i e s of conscious existence ideated 
i n the Supermind. 

I n the c r e a t i v e descent of consciousness the psyche i s pro
j e c t e d from the jivatman at the nodus o f the cosmic planes of 
Mind-Life and Matter as a m a n i f e s t a t i o n of the p r i n c i p l e of 
d e l i g h t , a n a n d a . ^ * t enters as i t were i n t o Matter, becoming 
enveloped by i t . Though seemingly bound by nature, i t i s i n 
i t s e s s e n t i a l nature f r e e , possessing a secret knowledge and 
f o r c e . I t struggles against the i n e r t i a and s o l i d i t y of Matter 
t o manifest out of nature the p o s s i b i l i t i e s which i t contains. 
As Aurobindo declares, e v o l u t i o n " i s a progressive s e l f - m a n i f e s t -

(2) 
a t i o n of the S p i r i t i n a m a t e r i a l universe". 

The f i r s t production o f the psyche or soul (purusha) i n the 
physical universe i s the formation of a body out of matter; f o r 

(1) L i f e D i v i n e . pp.2*f2f. 
(2) I b i d . , p.629. 



i t i s upon the basis of the separative form t h a t the i n d i v i d u a l 
soul acts t o manifest l i f e , mind and s p i r i t . The p h y s i c a l body 
i s the foundation f o r the soul's r e l a t i o n s w i t h the One and w i t h 
the u n i v e r s a l and a l l other i n d i v i d u a l s . The assumption of a 
body by the soul i s what we c a l l b i r t h . ^ I n terms of e v o l u t 
io n the b i r t h of the psyche i s not at f i r s t human. That i s t o 
say, the f i r s t bodies of the psyche are elementary forms o f l i v 
i n g matter and then i n the course o f e v o l u t i o n more complex 
forms. The psyche goes from b i r t h t o b i r t h , from the h a b i t a t i o n 
of elementary forms of l i f e t o the complex formation of mental 
l i f e i n man, p r o g r e s s i v e l y organizing the surface i n d i v i d u a l so 
as t o experience the p o s s i b i l i t i e s of n a t u r e , p r a k r i t i , and t o 
express i t s e l f more and more o v e r t l y as the r u l e r and enjoyer of 
nature. The psyche i s thus present i n a p l a n t as w e l l as i n an 
animal or i n a man. Although the surface i n d i v i d u a l may be b i r d 

or beast, r e p t i l e or man, the soul w i t h i n the p a r t i c u l a r n a t u r a l 
(2) 

existence i s not c h a r a c t e r i s t i c a l l y man, r e p t i l e , b i r d or beast. 
I n the process of b i r t h and r e b i r t h the psyche not onl y 

supports the e v o l u t i o n of n a t u r a l existences but does i t s e l f 
evolve. At f i r s t i n the p l a n t and animal i t i s 'soul-essence', 
so t o speak, which grows i n t o a ' s o u l - i n d i v i d u a l 1 o r , as Auro
bindo c a l l s i t , the 'psychic-being' i n m a n . ^ " I t i s at f i r s t 
an u n d i f f e r e n t i a t e d power of the d i v i n e consciousness c o n t a i n i n g 
(1) L i f e P i v i n e , pp.67*+f. 
(2) f e t t e r s F i r s t Series, pp.131-132. 
(3) I b i d . , pp,135ff. 
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a l l p o s s i b i l i t i e s which have not yet taken form, but to which i t 
i s the function of evolution to give form. 1 1 ̂  As i t evolves, 
the psyche expresses these p o s s i b i l i t i e s i n the surface i n d i v i d 
ual of which i t i s the inner r e a l i t y . Because of the soul's 
growth w i t h i n , the surface individuals develop increasingly 
complex forms of nervous sentience and consciousness. When 
f i n a l l y the soul has s u f f i c i e n t l y grown, - has evolved a psychic-
being, - the conscious animal becomes self-conscious man with 
conscious w i l l and purposive drive towards a higher status of 
personalization and i n d i v i d u a l i z a t i o n . The soul-person w i t h i n 
man uses the outer instruments of mind-life-body for i t s 
expression and grows by th e i r experience of the world and univer® 
When the psychic-being i t s e l f has grown s u f f i c i e n t l y , then i t i s 
capable of coming forward and dominating, f r e e l y using and 
f i n a l l y transforming the mind, l i f e and body. Aurobindo thus 
characterises the psyche as "that spark of the Divine Fire that 
grows behind the mind, v i t a l and physical as the psychic-being 
u n t i l i t i s able to transform the p r a k r i t i of ignorance i n t o the 
p r a k r i t i of knowledge." 

In terms of the psyche's increasingly overt expression i n 
the surface i n d i v i d u a l we may say that the movement of evolution 
i s the progressive regaining by the soul i n nature of i t s f u l l 
self-awareness u n t i l i t emerges as the Self, the Lord and Ruler. 
We say 'regaining 1 of i t s self-awareness because, although i n i t s 

(1) Letters F i r s t Series, p.136. 
(2) Letters Fourt.-i Series, p. 168. 
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essential nature the soul i s ever f r e e , nonetheless i n the des
cent i n t o Matter the soul becomes completely absorbed i n the 
force of i t s workings; i t i s characterised by s e l f - o b l i v i o n and 
s e l f - i g n o r a n c e . ^ At the l e v e l of Matter there i s a domination 
of p r a k r i t i and the subjection of purusha. We may say that the 
soul does not know i t s e l f ; i f anything i t knows the workings of 
p r a k r i t i i n a poise i n which Matter i s the chief determinant of 
the r e l ationship. With the emergence of l i f e , the soul becomes 
aware of l i f e or energy as determining forms and not forms 
determining the conditions of l i f e . ^ F i n a l l y with the evo
l u t i o n of mind the soul knows i t s e l f as other than form or force; 
i t i s aware of i t s e l f as r e f l e c t i v e l y conscious, as pure mental
i t y not bound to force or form but determining and inhabiting 
t h e m . ^ In mind the soul has regained, so to speak, i t s s e l f -
awareness. However, i t has not regained i t s self-awareness 
e n t i r e l y ; f o r i t i s l i m i t e d by i t s material l i f e . I t s t i l l 
i d e n t i f i e s i t s e l f , though not completely, with p r a k r i t i , with a 
mind i n a l i v i n g body. In order f o r the psyche to achieve t o t a l 
self-knowledge and thus t o t a l self-possession and power within 
the i n d i v i d u a l the psyche must go beyond mind. That i s , the 
soul i n the i n d i v i d u a l material being has evolved increasingly 
complex forms of nervous l i f e and conscious mentality i n order to 
regain self-awareness, - i . e . knowledge of i t s divine r e a l i t y , -

(1) Synthesis of Yoga, pp.5l3f. 
(2) I b i d . , p.515. 
(3) I b i d . , p.518. 
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and thereby to grow and express i t s e l f i n the i n d i v i d u a l . At 
the present stage of evolution the i n d i v i d u a l soul i s a soul i n 
mind, which at the present the highest c l e a r l y evolved state of 
conscious existence. I t i s dependent upon the r a t i o n a l mind f o r 
i t s s p i r i t u a l knowledge and thus i t s growth and surface express
ion. Were the goal of soul-growth merely l i b e r a t i o n from embod
ied existence, a sort of s p i r i t u a l r e a l i z a t i o n of and union with 
the Godhead, then a highly p u r i f i e d mind would be an adequate 
instrument f o r the soul. The soul i n mind could achieve and, 
indeed, does achieve such release and union, as i s evidenced by 
a l l the 'realized 1 individuals the world has had and as proclaim
ed by the teachings of r e l i g i o n s and s p i r i t u a l philosophies. 
For Aurobindo, however, the goal of the soul's journey i n mater
i a l existence is not ju s t l i b e r a t i o n but an i n t e g r a l self-know
ledge, - i . e . , supramental knowledge of divine existence, of 
Truth, - and. thus a complete growth as a soul-personality and 
t o t a l expression here and now i n the physical l i f e of the i n d i v i d 
ual. Mnd alone, even the most p u r i f i e d mind, cannot serve the 
soul i n achieving such knowledge and expression; for the mind i s 
at best capable of a p a r t i a l knowledge. As Aurobindo declares, 
"mind cannot possess the I n f i n i t e " . ^ The soul needs a. 
greater mind than the r a t i o n a l i n t e l l e c t . I t must s t r i v e to 
evolve i n the i n d i v i d u a l vaster grades of consciousness u n t i l i t 
can f i n a l l y i n and through the i n d i v i d u a l acquire a. f u l l know
ledge and thus f u l l possession of the Godhead which i s i t s 

(1) L i f e Divine, p.151. 
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divine r e a l i t y . As Aurobindo points out, " i n proportion as the 
soul assumes i t s divine or s p i r i t u a l being, i t assumes also 
control of the movements of i t s n a t u r e . A s i t gains i n 
knowledge.-and power, the soul i s able to reorganize the surface 
being of the i n d i v i d u a l , - his mind, l i f e , body, - so as to 
express ever more f u l l y i t s divine nature. 
Soul Growth and the Gunas 

Concomitant with the 'awakening1 of the soul from the 
inconscience of Matter to the self-awareness of mind i s the 
action of the three gunas. the three modes or a t t r i b u t e s of 
nature, - apara p r a k r i t i , the lower nature of m a t t e r - l i f e-n:ind. 

The theory of the three gunas i s , of course, central to the 
Sankhya and Yoga P h i l o s o p h i e s . ^ Aurobindo, however, giving 

(1) Synthesis of Yoga, p. >+91. 
(2) Samkhva Sutras of Pancasekha and other Ancient Sages, trans, 

and ed. by H. Aranya, S. Ghosh, Calcutta, 193^, Sutra X; 
Slnkhyakarika of Isvara Krgna, trans, and ed. by S.S.S.Sastri. 
University of Madras, 191+8, Karika XI-KIV, X X I I I , XXV; Yoga 
Sutras of Patan.iali T trans, by R. Prasada, Sacred Books of the 
Hindus, Vol. IV, Panini Office, Allahabad, 1912, Sutras 1:16, 
11:15, H:19, IV: 13, IV:32, IV:3l+. For excellent exposition 
and philosophical i n t e r p r e t a t i o n see R. Garbe, Die Bamkhva-
Philbsophie. eine Darstellung des indischen Rationalismus. 
Leipzig, 1S9M-, pp.209-220. 
See also S.N. Dasgupta, Yoga Philosophy, University of Calcut
t a , 1930? P»7°« Dasgupta points out that none of the extant 
texts of Sankhya indicate the "inner reason" for the guna 
theory. The gunas refer to psychical modes or "feeling 
states". Sankhya, Dasgupta suggests, "took i t s i n s p i r a t i o n 
from experience", - i . e . , from the inner experience of 
external r e a l i t i e s . Therefore, " i n determining the r e l a t i o n 
between experience and r e a l i t y , the Sankhya was probably 
inwardly guided by the same sort of axiom as the Buddhists, 
namely, that each d i v e r s i t y of experience or sensation presum
es the existence of a corresponding d i v e r s i t y of r e a l i t i e s or 
reals."(pp.76-77)• These corresponding "reals" or gunas which 
constituted the external world were regarded by the 
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Coptinuation of Footnote No. 2 on p.198. 
Sankhya metaphysicians as three primary feelings since 
"the cognition of a l l external objects i s associated with 
some kind of fee l i n g or other; t h i s , they thought, could 
not be accounted f o r except on the theory that the external 
objects were also but the modifications of some primary 
feelings." (pp.8>+-85). 
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the theory a d i f f e r e n t emphasis of i n t e r p r e t a t i o n , has taken i t 
over i n t o his own t h o u g h t . ^ 

In the Sankhya-Yoga scheme the gunas are regarded as sort 
of ultimate substances ( d r a v v a ) ^ i f o r Aurobindo they are more 
especially q u a l i t a t i v e powers of nature which have both a 
physical and a psychological side. Indeed Aurobindo declares 
that the gunas mean s p e c i f i c a l l y the modes or q u a l i t i e s of 
n a t u r e . ^ ) i n a n v s p i r i t u a l conception of the universe, such 
as h i s , they must be regarded as q u a l i t a t i v e rather than as 
quantitative modes "because the connecting medium between s p i r i t 
and matter must be psyche or soul-power and the primary action 
psychological and q u a l i t a t i v e " . ^ 

In the Sankhya philosophy these modes or q u a l i t i e s of 
nature are termed tamas, rajas and sattwa and are translated 
simply as 'mass', 'energy' and 1 i n t e l l i g e n c e - s t u f f ' or 
• i l l u m i n a t i o n ' , respectively.-^ Aurobindo, however, as we 
have stated, regards the gunas more as powers of nature with 
both psychological and physical aspects. In terms of the 
external action of force sattwa, rajas and tamas are respectively 

( f t ) 

the powers of equilibrium, kinesis and i n e r t i a . On the 
psychological side i s the power of inconscience, obscurity, 
incapacity and inaction; rajas i s the power of struggle and 
(1) Syntheses of yoga, pp.780ff. 
(2) Dasgupta, o p . c i t . , p.105. 
(3) Essavs on the Gita. p.380. 
00 I b i d . , p.380. 
(5) Dasgupta, o p . c i t . , p.76. 
(6) Essays on the Gita, p.281. 
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e f f o r t , passion and action; sattwa i s the power of good, 
harmonising knowledge, happiness and l i g h t . ^ These three 
powers or q u a l i t i e s are inseparable and concomitant; they are 
present i n each thing and every existence i n the lower p r a k r i t i . 
The very process and dynamic form of nature i s but the product 

(2) 
of the i n t e r a c t i o n of these three powers. 

Although a l l three gunas are present at once, each plane 
of the lower p r a k r i t i has a predominant q u a l i t y . i n matter 
tamas, the p r i n c i p l e or power of i n e r t i a and inconscience 
dominates, and here the soul, being absorbed in. matter, i n form, 
seems affected by taraas. In l i f e rajas, the p r i n c i p l e of 
energy and desire and struggle, dominates, and the soul here i s 
affected by kinesis and a struggle out of inconscience towards 
harmonising knowledge. In mind, the p r i n c i p l e of harmony and 
equilibrium, sattwa, dominates, and the soul here possesses 
knowledge and l i g h t . At one end of nature, therefore, i s tamas, 
the power of i n e r t i a and ignorance i n p r a k r i t i which obscures 
the knowledge and self-awareness of the soul; at the other end 
i s sattwa, the power of harmony and equilibrium and l i g h t of 
knowledge i n p r a k r i t i which enables the soul to see i t s 
essential nature more f u l l y , though not e n t i r e l y . 

Thus, i n each formulation of p r a k r i t i , - mind, l i f e , body, -
a l l three gunas are present but i n an imbalance, such that on 
(1) Synthesis of Yoga, p.267. 
(2) I b i d . 
(3) IMd., pp.782f. 
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the material plane tamas or i n e r t i a dominates, on the l i f e 
plane rajas or energy dominates and on the mind plane sattwa 
or harmony dominates. Since the gunas are i n e x t r i c a b l y 
intertwined, matter i s not devoid of an energy which i s 
subconscient; l i f e i s not free from the death and decay imposing 
l i m i t a t i o n s of i n e r t i a nor devoid of the harmonising force of 
enlightenment; mind i s crippled i n i t s knowledge and enlighten
ment because of a sluggish inaction and a disconcerting force 
of passion and d e s i r e . ^ 

In the human i n d i v i d u a l , as Aurobindo points out, what we 
c a l l personality, the psychological nature of a man, i s greatly 
a matter of the dominance of one or another of the gunas, 
determining on which plane of his being a man predominantly 
l i v e s , - i . e . , w i t h which formulation of p r a k r i t i the purusha 
or soul w i t h i n i d e n t i f i e s and by which quality i t i s 
p a r t i c u l a r l y a f f e c t e d . ^ ) H 0 m a n ? however, i s cast i n the 
mould of only one guna to the exclusion of the other two. 
In every man, - i n his mental character, reason, w i l l and 
emotional being, - there i s tamas which brings i n ignorance, 
incapacity, a clinging to habitual motions and mechanical ideas, 
cowardice, baseness, sl o t h , i n s e n s i b i l i t y , indifference, etc.. 
There i s rajas which, without a s u f f i c i e n t element of sattwa 
present, brings i n egoism, s e l f - w i l l , violence, prejudice, err o r , 

(1) Synthesis of Yoga, pp.269f. 
(2) I b i d . , p.782. 
(3) I b i d . , p.78l+. 
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opinionation, pride, l u s t , greed, cruelty, etc.. There i s 
sattwa which i s the source af reason and balance, of 
disinterested truth-seeking, s e l f - c o n t r o l , calm, love, sympathy, 
refinement, aesthetic and et h i c a l s e n s i t i v i t i e s , etc.. , The 
man i n whom tamas dominates the t o t a l being i s of the coarse, 
d u l l and ignorant type of human nature. A dominance of rajas 
produces a restless, k i n e t i c man driven by passion, action and 
desire, such as the warrior or f o r c e f u l man of action. The 
man i n whom sattwa i s dominant i s one attached to the pursuit 
of t r u t h , beauty and goodness, such as the philosopher, saint 
and sage. However, Aurobindo asserts, "these q u a l i t i e s are not 
constant i n any man i n the quantitative action of t h e i r force 
or i n the combination of t h e i r elements; f o r they are variable 
and i n a continual state of mutual impact, displacement and 
i n t e r a c t i o n " . ^ Thus, "the wise are not always or wholly wise 
the i n t e l l i g e n t are i n t e l l i g e n t only i n patches; the saint 
suppresses i n himself many unsaintly movements and the e v i l are 
not e n t i r e l y e v i l : the dullest has his unexpressed or unused 
and undeveloped capacities, the most timorous his movements or 
his way of courage, the helpless and the weakling a l a t e n t part 

(?) 

of strength i n his nature". 
For the soul i n the body, the purusha i n the }.ower p r a k r i t i , 

these three q u a l i t i e s or modes of nature are a cord of bondage, 
keeping i t from complete self-awareness, t o t a l knowledge of i t s 
(1) Essays on the Gita, p.38I+. 
(2) Syntheses p f Yoga,, p.270. 



-201+-

essential nature as the one S p i r i t which i s many. As the Gita 
declares, "The three gunas born of p r a k r i t i bind i n the body 
the imperishable dweller i n the body".^ To be f r e e , to be 
liberated from the lower nature and to l i v e i n the higher nature 
of Sachchidananda, to gain f u l l self-awareness and f u l l control 
of the lower nature, the purusha must r i s e above mind to the 
Supermind where the gunas have no e f f e c t . 
Evolution and Teleology. 

I t i s abundantly clear that i n Aurobindo's view of 
t e r r e s t i a l existence the appearance of man i s not the f i n a l end 
of the process of evolution. Han himself i s but a " t r a n s i t i o n a l 

(0) 
being", standing at the turning point of the whole movement. 
There i s something, some l e v e l of conscious existence beyond 
man, - or at least beyond man as he i s now constituted. There 
i s a greater and as yet unachieved goal towards which the 
evolutive process i s moving. That goal i s the f u l l manifestation 
i n time and space of the eternal and i n f i n i t e S p i r i t which i s the 
motivating force, substance and inner r e a l i t y of the process. 
Such manifestation, according to Aurobindo, w i l l be achieved i n 
the appearance of a supramental race of beings. 

Aurobindo appreciates that there are s c i e n t i f i c , h i s t o r i c a l 
and metaphysical objections to the idea there i s a t e l e o l o g i c a l 
factor i n evolution. In the f i r s t place i t i s possible even to 
(1) Gita lh:5. 
(2) Essavs on Gita, p.381. 
(3) L i f e Divine, p.630. 
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challenge the v a l i d i t y of the theory of evolution as an 
explanation of the process of t e r r e s t i a l existence. Granting, 
however, that evolution i s a true explanation, there i s nothing 
from an exterior view to warrant the b e l i e f that man w i l l 
develop i n t o a higher being than what he i s now. Even i f one 
admits the a c t u a l i t y of a s p i r i t u a l evolution and consents to 
the idea that an inner consciousness-force has manifested l i f e 
a f t e r manifesting matter and mind after l i f e , there i s nothing 
to indicate that i t w i l l manifest something beyond mind, - a 
Supermind, a supramental being. Besides mind and Supermind 
belong to two d i f f e r e n t orders or hemispheres of being, i-ian 
as mind i s the summit of the world which i s a world of ignorance 
of d i v i s i o n and e v i l . I f there i s to be a perfection of man, 
i t w i l l have to be i n another world, i n a heaven of the S p i r i t . 
To seek the S p i r i t upon the earth, to seek a divine purpose 
and culmination of t h i s seemingly chaotic process of nature and 
history i s vanity and delusion. The world i s a vale of tears. 
Only i n a r e j e c t i o n of the world and the f l e s h can the soul 
achieve i t s b e a t i f i c a t i o n . 

Such, says Aurobindo, are the teachings of the pessimist 
theory of the world which has f i l l e d the r e l i g i o n s and 
philosophies of men.^ There i s universally present i n 
r e l i g i o n that sort of ' s p i r i t u a l i t y ' which degenerates i n t o 
pessimism, teaching that the s p i r i t i s aloof and can be had 

(1) Li f e Divine, pp.228ff; Human Cycle, pp.l98ff. 
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only through a denial of the physical. Such r e l i g i o n cannot be 
a guide for l i f e ; i t has no p o s i t i v e message either for human 
society or the i n d i v i d u a l since i t k i l l s social and i n d i v i d u a l 
e f f o r t , hope and aspiration f o r perfection i n a l l aspects of 
earthly existence. Such s p i r i t u a l i t y of the 'other-world' sort 
takes the form of a r e l i g i o n of sorrow and suffering and austere 
m o t i f i c a t i o n and leads to a. s t e r i l e dichotomy of heaven and 
earth, s p i r i t and f l e s h . Moreover, any sort of pessimism, 
whether r e l i g i o u s or not, "becomes a force f o r the discourage
ment of l i f e and cannot, therefore, be a true law and guide f o r 
l i f e . A l l pessimism i s to that extent a denial of the S p i r i t , 
of i t s fullness and power, an impatience with the ways of God 
i n the world, an i n s u f f i c i e n t f a i t h i n the divine V/isdom and 
W i l l . , , ( 1 ) 

However, apart from such gross pessimism and world-
r e j e c t i n g s p i r i t u a l i t y , i t may s t i l l be objected that i f a 
supramental being i s to appear on earth, i t c e r t a i n l y i s not 
out of man that i t w i l l develop. I f i t v e r e , then there would be 
some race or kind of human being that already has the material 
of the superman i n i t , j u s t as the p a r t i c u l a r kind of animal 
which developed i n t o the human being had w i t h i n i t the seeds 
and elements of human nature. There does not appear to be such 
a race. I t would seem, instead, that man has reached the 
fullness of his evolution i n mind; there i s no sign of the 

(1) Human Cycle. p.199-
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supermind or superman. Just as no other animal type shows any 
signs of evolution beyond i t s e l f , so also man appears to have 
reached his f u l l development. Indeed, i t might even be said that 
"the idea of human progress i t s e l f i s very probably an i l l u s i o n , 
f o r there i s no sign that man, once emerged from the animal 
stage, has r a d i c a l l y progressed during his race hist o r y ; at 
most he has advanced i n knowledge of the physical world, i n 
Science, i n the handling of his surroundings, i n his purely 
external and u t i l i t a r i a n use of the secret laws of n a t u r e " . ^ 
Otherwise he appears to be what he always has been; he makes 
the same errors, manifests the same capacities and t a l e n t s , 
achievements and f r u s t r a t i o n s . Progress, i f any, has been i n a 
c i r c l e , at best i n a widening c i r c l e . Han today can hardly be 
said to be any wiser than the ancient thinkers or more s p i r i t u a l 
than the ancient saints, more superior i n arts and c r a f t s than 
the ancient artisans and a r t i s t s . 

Indeed, - i t may be objected, - rather than an ascent towards 
superhumanity, there has actually been a decline i n the race. 
What we u n c r i t i c a l l y c a l l our ' c i v i l i z a t i o n ' may be, to use 

(2) 
Aiirobindo's own characterization, a refined sort of barbarism. ' 
Science, i n t e l l e c t u a l i t y , education have l i f t e d the race from 
the ignorance and physical preoccupations of the old barbarism 
but have deposited i t i n another kind of barbarism, - economic 
barbarism. Just as the ancient physical barbarism was solely 
(1) L i f e Divine, p.7hl. 
(2) See Human Cycle, Ch.VIII. 
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concerned w i t h the body, i t s physical force and prowess, so 
the modern economic or v i t a l i s t i c barbarism i s almost exclu
sively concerned with the s a t i s f a c t i o n of wants and desires 
and the accumulation of possessions. The id e a l man today, 
Aurobindo points out, i s not the cultured or noble or moral or 
relig i o u s or thoughtful man, but the "successful" man. "To 
the natural unredeemed economic man beauty i s a thing otiose 
or a nuisance, art and poetry a f r i v o l i t y or an ostentation and 
a means of advertisement. His idea of c i v i l i s a t i o n i s comfort, 
his idea of morals social r e s p e c t a b i l i t y , his idea of p o l i t i c s 
the encouragement of industry, the opening of markets, 
exploitation and trade following the f l a g , his idea of r e l i g i o n 
at best a p i e t i s t i c formalism or the s a t i s f a c t i o n of certain 
v i t a l i s t i c emotions".^ 

This may be the shape of modern economic c i v i l i s a t i o n , but 
what of human culture, - "the pursuit of the mental l i f e f o r 

(2) 
i t s own sake"? Doesn't the l i f e of reason, of i n t e l l i g e n c e , 
the quest f o r t r u t h , beauty and goodness increasingly 
characterise human society today? Isn't there the t r u l y 
cultured man, as we l l as the p a r t i a l l y and conventially 
c i v i l i s e d man, the Ph i l i s t i n e ? I t may be conceded that there 
are such cultured men, but they do not dominate human society. 
Our contemporary society i s instead characterised by the l i f e 
of the "sensational man who has got awakened to the necessity 
(1) See Human Cycle, p.87. 
(2) I b i d . , p.91. 
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at least of some i n t e l l i g e n t use of the higher f a c u l t i e s and i s 
t r y i n g to be mentally a c t i v e " . ^ He i s open to new ideas, 
reads poetry, thinks about e t h i c a l problems and problems of 
r e l i g i o n and society. The theatre, cinema and radio exist f o r 
him, as do poetry and a r t , newspapers and books. Commercialism, 
however, i s the heart of our modern society. Education has not 
transformed sensational man; he s t i l l l i v e s i n a v i t a l 
substratum and wants to be stimulated from above. As Aurobindo 
puts i t , "he requires an army of write r s to keep him mentally 
occupied and provide some sort of i n t e l l e c t u a l pabulum f o r him; 
he has a t h i r s t f o r general information of a l l kinds which he 
does not care or has not time to coordinate or assimilate, f o r 
popularised s c i e n t i f i c knowledge, f o r such new ideas as he can 
catch, provided they are put before him with force and b r i l l i a n c 
f o r mental sensations and ex c i t a t i o n of many kinds, f o r ideals 
which he l i k e s to think of as actuating his conduct and which 
do give i t sometimes a certain colour . . . And the cultured, 
the i n t e l l i g e n t s i a f i n d that they can get a hearing from him 
such as they never had from the pure P h i l i s t i n e , provided they 
can f i r s t stimulate or amuse him; t h e i r ideas have now a chance 
of getting executed such as they never had before. The res u l t 
has been to cheapen thought and a r t and l i t e r a t u r e , to make 
ta l e n t and even genius run i n the grooves of popular success, 
to.put the w r i t e r and thinker and s c i e n t i s t very much i n a 

(1) Human Cycle. p.97-
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position l i k e that of the cultured Greek slave i n a Roman 
household where he has to work f o r , please, amuse and i n s t r u c t 
his master while keeping a careful eye on his tastes and 
preferences and repeating t r i c k i l y the manner and the points 
that have caught his f a n c y " . ^ I f t h i s be the true and f i n a l 
picture of human c i v i l i s a t i o n and culture, then there would seem 
to be no signs of a supramental race. Man must be the end of 
evolution, i f there be such a process. The s p i r i t u a l end of 
man envisaged by the pessimist theories of r e l i g i o n must be 
true, - the r e j e c t i o n of t e r r e s t i a l existence and the escape 
into some heaven or Nirvana. 

For Aurobimdo t h i s i s , of course, not the f i n a l picture. 
To accept as t o t a l and f i n a l such a view of the h i s t o r i c a l - s o c i a l 
evolution of man i s to ignore the cosmic view of the process of 
human history. Indeed, the s c i e n t i f i c , h i s t o r i c a l - s o c i a l and 
metaphysical objections to a t e l e o l o g i c a l factor i n human and 
world evolution, though based i n part on v a l i d propositions, 
a l l present an incomplete and inconclusive view of human 
existence. 

The s c i e n t i f i c or m a t e r i a l i s t objection to teleology i s 
based on the assumption that evolution i s the work e n t i r e l y of 
an inconscient energy. This, says Aurobindo, cannot hold, f o r 
there i s too cle a r l y present "an urge of inherent necessity 
producing the evolution of forms and i n the forms a developing 

(1) Human Cy.cleT pp..,98»-99. 
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c o n s c i o u s n e s s " . ^ This urge may very w e l l be regarded as 
the e v o l u t i o n a r y w i l l of conscious being p r o g r e s s i v e l y 
manifesting i t s e l f . "This i s a t e l e o l o g i c a l element and i t i s 
not i r r a t i o n a l t o admit i t : f o r the conscious or even the 
inconscient nisus a r i s e s from a t r u t h of conscious being t h a t 
has become dynamic and set out t o f u l f i l i t s e l f i n an automatic 
process o f m a t e r i a l nature; the t e l e o l o g y , the element of 
purpose i n the nisus i s the t r a n s l a t i o n o f s e l f - o p e r a t i v e t r u t h 
of Being i n t o terms of s e l f - e f f e c t i v e will-power of t h a t Being, 
and, i f consciousness i s t h e r e , such a will-power must also be 

(2) 
there and the t r a n s l a t i o n i s normal and i n e v i t a b l e " . The 
fundamental f a c t of e v o l u t i o n , then, i s the s e l f - f u l f i l l i n g of 
the t r u t h of Being by i t s own w i l l and purpose. 

As f o r t h e second o b j e c t i o n , t h a t which we have c a l l e d the 
h i s t o r i c a l - s o c i a l o b j e c t i o n , - v i z . , t h a t t he human race as i t 
i s s o c i a l l y c o n s t i t u t e d i n pa t t e r n s o f c i v i l i s a t i o n and c u l t u r e 
does not r e v e a l any movement towards a r a d i c a l l y new or 
supramental n a t u r e , - t h i s o b j e c t i o n l i k e the s c i e n t i f i c s u f f e r s 
from an incompleteness of perspective and inconclflsiveness o f 
judgment. Aurobindo would say t h a t we must look at the ' w i t h i n ' 
of human h i s t o r y , and i n so doing we w i l l see t h a t there has 
been and i s now a slow, but i n e v i t a b l e e v o l u t i o n of the human 
race i n i t s s o c i a l c o n s t i t u t i o n . We can see, f o r example, t h a t 
( D l j L f e D i v i n e T p.7*+2. 
(2) I b i d . , p.7^3. 
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human society f o l l o w s a s o r t of psychological cycle from what 
may be c a l l e d a symbolic age t o a t y p a l age, then t o a 
conventional, an i n d i v i d u a l and f i n a l l y a s u b j e c t i v e a g e . ^ 
The symbolic age o f s o c i a l e v o l u t i o n i s one i n which r e l i g i o u s 
and s p i r i t u a l ideas and i d e a l s predominate, other elements o f 
s o c i e t a l l i v i n g such as the ps y c h o l o g i c a l , e t h i c a l , economic, are 
ordered and seen i n terms of the s p i r i t u a l . I n the t y p a l age 
psychological and e t h i c a l ideas and i d e a l s predominate and a l l 
e l s e , i n c l u d i n g the r e l i g i o u s and s p i r i t u a l , i s ordered and 
expressed by the psychological and e t h i c a l . Here r e l i g i o n 
becomes a m y s t i c a l sanction f o r the e t h i c a l - s o c i a l i d e a l . The 
t y p a l age passes i n t o the conventional when the outward 
expressions o f the i d e a l s become more important than the i d e a l s , 
vrhen form i s more emphasised than s p i r i t . The form p r e v a i l s 
and the s p i r i t recedes and diminishes. The progression o f these 
three stages or ages can be seen, Aurobindo a s s e r t s , i n the 

(2) 
caste system i n I n d i a . F i r s t , i n the symbolic age, 
chaturvarna, - the f o u r f o l d order o f s o c i e t y , - r e f l e c t e d a 
s p i r i t u a l order of men. Then i n the t y p a l age there developed 
a f i r m s o c i a l order of castes based p r i m a r i l y upon temperament 
and psychic type. F i n a l l y , i n the conventional age, t h i s order 
(1) Aurobindo acknowledges h i s indebtedness t o Lamprecht f o r 

t h i s c l a s s i f i c a t i o n of the psych o l o g i c a l development o f 
so c i e t y , which, however, he i n t e r p r e t s i n h i s own 
d i s t i n c t i v e f a s h i o n . Human Cycle, pp.Vf. 

(2) Human Cycle, pp.7-11. 
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became r i g i d and formalised*, the inner meaning was replaced 
by an economic s t r u c t u r e and purely s o c i a l convention. The 
conventional age leads t o the age o f i n d i v i d u a l i s m , a r e v o l t 
of reason and moral sense against the s t e r i l i t y and meaning-
lessness o f the c o n v e n t i a l i n s t i t u t i o n s . Thus i n Europe 
there were the Enlightenment and the Reformation, the growth 
of democracy, the triumph of Reason over e c c l e s i a s t i c a l c o n t r o l 
and s u p e r s t i t i o n , the emergence o f p h y s i c a l science as a general 
standard o f t r u t h and the broad basis o f s o c i a l order. This 
r a t i o n a l i s t i c age of the i n d i v i d u a l i s now drawing t o an end, 
says Aurobindo, and \ie are entering upon the s u b j e c t i v e age 
w i t h a growing emphasis upon i n t u i t i o n a l knowledge, deeper 
self-awareness, 'depth-psychology 1, a general a s p i r a t i o n 
towards self-consciousness and s e l f - r e a l i s a t i o n . This i s 
surely r e f l e c t e d i n ' e x i s t e n t i a l 1 philosophies and i n 'modern 
a r t ' , - music, p a i n t i n g , l i t e r a t u r e . What t h i s a l l means 
according t o Aurobindo i s t h a t men and nations are discovering 
t h e i r souls; they are di s c o v e r i n g , though they may not 
immediately recognise the f a c t , t h a t "man i s inwardly a soul 
and conscious power of the Divine. Han i s discovering t h a t he 
i s more than a surface ego and t h a t he i s not only himself but 
one w i t h a l l . He i s surpassing h i s former r a t i o n a l i s m and 
i n d i v i d u a l i s m , both s i n g l y and c o r p o r a t e l y . Ther'e are emerging 
strong f o r c e s of human universalism and u n i t y which seek t o 
overcome the o l d i d e a l of n a t i o n a l separatism, as w e l l as the 

( l ) Human Cycle, p.35. 



i d e a l o f an e g o i s t i c i n d i v i d u a l freedom and separate s e l f -
f u l f i l m e n t . The age of s u b j e c t i v i s m i s an age o f s e l f -
consciousness and s e l f - r e a l i s a t i o n , a search f o r the S e l f . The 
goal o f s u b j e c t i v i s m i s the discovery and f u l l emergence i n the 
i n d i v i d u a l and s o c i e t y of the t r u e Self and the s p i r i t u a l 
t r a n s f o r m a t i o n o f human existence. 

The entire movement of s o c i a l h i s t o r y i s , then, the 
progressive m a n i f e s t a t i o n of t h e soul i n n a t u r e , both as 
i n d i v i d u a l soul and as the c o l l e c t i v e soul of s o c i e t y . H i s t o r y , 
l i k e i n d i v i d u a l and r a c i a l e v o l u t i o n i s f o r Aurobindo the a c t i 
v i t y of the soul i n i t s a c q u i s i t i o n o f i n t e g r a l knowledge, -
knowledge of the Godhead, of T r u t h , - and thus i t s growth and 
progressive expression i n corporate l i f e . The entry of human 
society i n t o a s u b j e c t i v e age p o i n t s t o the growth of the soul 
w i t h i n men and i t s surpassing of the r a t i o n a l i n t e l l e c t as i t s 
instrument o f s p i r i t u a l knowledge. I t i s evolving i n a 
s u f f i c i e n t number of i n d i v i d u a l s , so t o speak, an i n t u i t i o n a l 
awareness of r e a l i t y so as t o a f f e c t t h e t o t a l l i f e and 
complexion of s o c i e t y . As g r e a t l y more i n d i v i d u a l s achieve 
t h i s i n t u i t i o n a l awareness as t h e i r normal consciousness, then 
human society w i l l have f u l l entered the s u b j e c t i v e age, an age 
characterised by knowledge of the T r u t h o f t h i n g s , - though not 
yet t o t a l knowledge, - r a t h e r than by the ignorance and groping 
o f the r a t i o n a l mind. The f i n a l age towards which s o c i e t y i s 
moving i s the s p i r i t u a l age i n which the soul w i l l have grown so 
completely i n knowledge and power so as t o have taken c o n t r o l of 
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i n d i v i d u a l and corporate existence and thereby t o have e f f e c t e d 
a t o t a l t r a n s f o r m a t i o n of the i n d i v i d u a l and s o c i e t y by a 
descent and an i n h a b i t a t i o n o f the d i v i n e S p i r i t . 

Thus, both p h y s i c a l or n a t u r a l e v o l u t i o n and s o c i a l or 
r a c i a l e v o l u t i o n p o i n t t o a g o a l , a f i n a l purpose i n the 
s t r u c t u r e of t e r r e s t i a l existence. The evidence cannot be 
e a s i l y dismissed. There remains, however, t h e metaphysical 
o b j e c t i o n which f o r Aurobindo i s the most s e r i o u s . ^ This 
o b j e c t i o n can be put i n the f o l l o w i n g manner: "There i s no 
t e l e o l o g i c a l purpose i n c r e a t i o n and there cannot be, f o r a l l 
i s there i n the I n f i n i t e : the Divine has nothing t h a t he needs 
to gain or t h a t he has not*, i f there i s c r e a t i o n and manifes
t a t i o n , i t i s f o r the d e l i g h t o f c r e a t i o n , o f m a n i f e s t a t i o n , 
not f o r any purpose. Aurobindo, o f course, accepts the 
p r o p o s i t i o n t h a t ananda, d e l i g h t , i s the sole u l t i m a t e 
m o t i v a t i o n f o r the m a n i f e s t a t i o n of the universe. I f the 
universe were o r i g i n a l l y an i n t e g r a l t o t a l i t y , then i t could be 
argued t h a t t h e r e i s no purpose; f o r the universe would simply 
be, as a f i n i s h e d product of ananda w i t h nothing t o be gained or 
to be added t o i t s f u l l n e s s . The universe i s n o t , however, 
such an i n t e g r a l t o t a l i t y or f i n i s h e d product. The manifesta
t i o n of the powers o f existence u n t i l the f u l l n e s s o f Being i s 
manifest i n the m a t e r i a l universe i n terms of a s p i r i t u a l 
c r e a t i o n may be regarded as the t e l e o l o g y of e v o l u t i o n . I n 

(1) L i f e D i v i n e , p.7^3-
(2) I f c i d . , p.737-
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other words, the p e r f e c t and f u l l m a n i f e s t a t i o n i n the m a t e r i a l 
w o r l d of a l l the p o s s i b i l i t i e s i n h e rent i n the t o t a l c r e a t i v e 
movement of the S p i r i t i s the goal and purpose of e v o l u t i o n . As 
Aurobindo p o i n t s out, " t h i s t e l e o l o g y does not "bring i n any 
f a c t o r t h a t does not belong to the t o t a l i t y ; i t proposes only 
the r e a l i s a t i o n of the t o t a l i t y i n the p a r t " . ^ 1 ) 

There i s , then, a purpose and a goal t o the e v o l u t i o n a r y 
process, - one greater than the fo r m a t i o n of mental consciousness 
i n a l i v i n g body. I n Aurobindo's view of t e r r e s t i a l existence 
there has t o be; f o r a l l the powers and p r i n c i p l e s of the 
supreme conscious existence, Sachchidananda, have been in v o l v e d 
i n the m a t e r i a l universe and they must evolve out of i t . The 
urge towards s p i r i t u a l i t y which man f e e l s i s but the d r i v i n g of 
the S p i r i t w i t h i n him t o manifest i t s e l f . The whole of m a t e r i a l , 
r a c i a l , s o c i a l and i n d i v i d u a l h i s t o r y i s the progressive 
m a n i f e s t a t i o n of t h a t S p i r i t concealed i n c o n d i t i o n s of time, 
space and form. The secret movement of e v o l u t i o n i s the 
awakening of consciousness out of the inconscience of matter, 
the subconsciousness of v i t a l i t y , the p a r t i a l self-consciousness 
of mind t o the f u l l self-possession of S p i r i t , - the animal 
becoming man and man becoming superman. Aurobindo agrees i n a 
sense w i t h Nietzsche*s idea t h a t the r e a l business of man i s 
to become hi m s e l f , t o exceed himself, t o develop out of h i s 

(1) L i f e D i v i n e , p.7*+3. 
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present u n s a t i s f a c t o r y manhood a supermanhood. But f o r 
Aurobindo the Supermanhood to which man i s e v o l v i n g i s 
something d i v i n e , something s p i r i t u a l which, when r e a l i s e d , 
w i l l mean t o t a l t r a n s f o r m a t i o n from ignorance t o Truth, from 
l i m i t a t i o n to freedom, from death t o i m m o r t a l i t y . I n short, 
supermanhood means f o r Aurobindo 1 d i v i n i z a t i o n ' , not j u s t of 
the soul or mind but of the l i f e and the m a t e r i a l "being of man 
as w e l l ; i t means a f u l f i l m e n t not only of the i n d i v i d u a l , b ut 
of the c o l l e c t i v e human l i f e . Man as he i s now i 8 , we have 
said, "but a t r a n s i t i o n a l "being. " E i t h e r man must f u l f i l 
h i m s e l f "by s a t i s f y i n g the Divine w i t h i n him or he must produce 
out of himself a new and greater "being who w i l l be more 
capable of s a t i s f y i n g i t . He must e i t h e r himself become a 

(2} 
d i v i n e humanity or give place t o Superman."v ' 

Man, then, does already have w i t h i n himself the seeds of 
h i s supermanhood. E v o l u t i o n , we have seen, i s the progressive 
s e l f - m a n i f e s t a t i o n of the S p i r i t i n the m a t e r i a l universe. 
This evjolution i s pre-determined i n i t s course "by the Real-Idea 
which i n d w e l l s a l l existence as the c r e a t i v e Truth-consciousness, 
the Supermind. Man as a product o f e v o l u t i o n has i n h i s now 
imperfect nature the form of p e r f e c t i o n t o which he w i l l , he 
must grow. His task i s thus q u i t e simply t o be or "become 
him s e l f , h i s true s e l f w i t h i n , and t o exceed "by t r a n s f o r m a t i o n 
(1) L i f e Divine, p.6l0j Human Cycle, p.26o. 
(2) L i f e Divine, p.193. 
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h i s outer s e l f of mind, l i f e and "body. Such t r a n s f o r m a t i o n 
of the i n d i v i d u a l and of society i s the way to. .the f i n a l goal 
of a d i v i n e l i f e upon e a r t h . As Aurobindo f o r c e f u l l y declares, 
"the ascent t o the d i v i n e l i f e i s the human journey, the Work 
of works, the acceptable S a c r i f i c e . This alone i s man's r e a l 
business i n the w o r l d and the j u s t i f i c a t i o n of h i s existence, 
w i t h o u t which he would be only an i n s e c t c r a w l i n g among other 
ephemeral i n s e c t s on a speck of surface mud and water which has 
managed to form i t s e l f amid the a p p a l l i n g immensities of the 
p h y s i c a l u n i v e r s e " . ^ 

We must next t u r n our a t t e n t i o n t o the nature of the 
i n d i v i d u a l who i s the subject of s p i r i t u a l t r a n s f o r m a t i o n and 
the i n h e r i t o r of d i v i n e l i f e . 

(1) L i f e Divine, pp. 1+2-1*3. 
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CHAPTER V. 
The Mature of the I n d i v i d u a l . 

"ken'J says Aurobindo, "do not knovr themselves and have not 
learned t o d i s t i n g u i s h the d i f f e r e n t p a r t s of t h e i r b e i n g " . ^ 
Very o f t e n man i s regarded merely as a mind i n a body which 
enjoys and s u f f e r s and otherwise experiences the world. By 
r e l i g i o n and s p i r i t u a l philosophies he i s also regarded as 
possessing a " s o u l " or s p i r i t u a l selfhood of some s o r t . The 
i n d i v i d u a l human being, however, i s not u s u a l l y considered, nor 
does he so considers h i m s e l f , i n terms of h i s s p i r i t u a l n a t u r e , 
whatever i t may be, but as a unique and separate mental being 
w i t h a p e c u l i a r temperament, p e r s o n a l i t y , body, i n t e l l e c t u a l 
and emotional n a t u r e , - as a separate and d i s t i n c t " I " or ego, 
f r e e i n de c i s i o n and f r e e i n a c t i o n . For Aurobindo t h i s i s a 
t o t a l l y incomplete and inadequate c h a r a c t e r i s a t i o n o f the 
i n d i v i d u a l , - a mind i n a l i f e i n a body. Even t o say t h a t man 
possesses a soul i s not enough nor even r e a l l y c o r r e c t . For 
man does not possess a soul: he i s . a s o u l , - a soul i n a l i v i n g 
t h i n k i n g body. What the i n d i v i d u a l o r d i n a r i l y regards as h i s 
s e l f i s a c t u a l l y but one p a r t and a r e a l l y small p a r t of h i s 
t o t a l being. Indeed, t h i s s e l f , - the s e l f of mind, l i f e and 
body, - i s only the surface s e l f . There i s behind and beneath 
the surface a vaster s u b l i m i n a l or inner s e l f , and above the 

(1) Lights on Yoga, p.15-
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e v o l u t i o n there i s the t r u e o n t o l o g i c a l nature of the i n d i v i d u a l 
s e l f . 
The Surface S e l f . 

As surface selves we are a l i f e - f o r c e a c t i n g and a mental 
consciousness sensing and t h i n k i n g i n a body. Of t h i s surface 
s e l f there are, we may say, broadly three i n t e r r e l a t e d aspects: 
a p h y s i c a l nature, a v i t a l nature and a mental nature. 

The p h y s i c a l nature comprises three l e v e l s . ^ F i r s t l y , 
t h e r e i s the body w i t h i t s own consciousness from which and by 
which i t acts without any mental w i l l and even against the 
mental w i l l , - a consciousness about which the surface mind 
knows very l i t t l e . Next t h e r e i s the p h y s i c a l - v i t a l which i s , 
as Aurobindo characterises i t , "the v e h i c l e o f the nervous 
responses of our p h y s i c a l nature; i t i s the f i e l d and instrument 
o f the smaller sensations, d e s i r e s , r e a c t i o n s of a l l kinds t o 
the impacts o f the outer p h y s i c a l and gross m a t e r i a l l i f e " . ' 
I t i s , i n other words, the nervous p a r t of the p h y s i c a l n a t u r e , 
the centre of h a b i t u a l p h y s i c a l r e a c t i o n s , desires and g r e e d s . ^ 

The t h i r d l e v e l of the p h y s i c a l nature i s the p h y s i c a l 
mind. I t i s a c t u a l l y t h a t p a r t o f the mind which i s connected 
w i t h the p h y s i c a l and nervous organism through the b r a i n and i s 
concerned w i t h the gross o b j e c t s of s e n s e . ^ I t i s the most 
" m a t e r i a l i s e d " p a r t of the mind and i n a sense may be regarded 
as the f i r s t f o r m u l a t i o n of the basic mental consciousness, 
c h i t t a . i n the body. The p h y s i c a l mind r e l i e s upon the p h y s i c a l 
(1) L e t t e r s , 1st Series, pp.l63ff. 
(2) I b i d . , pp.l6l*-l65. 
(3) L e t t e r s , 1ft h Series, p.2-+1. 
(•+) I b i d . , p.236. 
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b r a i n , the p h y s i c a l sense mind and sense organs. As the lowest 
subplane of our i n t e l l i g e n c e i t f u n c t i o n s i n terms of matter 
and the m a t e r i a l world, the body and b o d i l y l i f e and sense 
experience. 

The i n d i v i d u a l who l i v e s i n t h i s p h y s i c a l mind, - and, 
according t o Aurobindo, t h i s i s the mental l e v e l on which we 
normally l i v e , ^ - such an i n d i v i d u a l i s one "who attaches most 
importance to o b j e c t i v e t h i n g s and t o his outer l i f e , has 
l i t t l e i n t e n s i t y of the s u b j e c t i v e or inner existence and 
subordinates whatever he has of i t t o the greater claims of 
e x t e r i o r r e a l i t y " . ^ This i s the "physical man". I n his 
m e n t a l i t y he i s s c e p t i c a l of supraphysical t h i n g s and possesses 
a contempt f o r a l l t h a t i s a b s t r a c t , imaginary and non-material. 
The p h y s i c a l mind i s attached t o the s o l i d i t y o f m a t e r i a l t h i n g s 
and thus embraces the t r a d i t i o n a l , the conventional and the 
h a b i t u a l . I t doubts everything t h a t i s not long established 
i n form or immediately apprehendible by the p h y s i c a l senses. 
The a c t u a l o b j e c t i v e and ph y s i c a l are alone accepted as " f a c t " ; 
whatever i s not a c t u a l , o b j e c t i v e and p h y s i c a l i s regarded as un
r e a l or unrealised and unacceptable as f a c t u n t i l r e a l i s e d i n a 
p h y s i c a l and o b j e c t i v e . Such, says Aurobindo, i s the m e n t a l i t y 
of p h y s i c a l science, though v a s t l y extended; f o r " i t has the 
same standard o f r e a l i t y , the o b j e c t i v e , the p h y s i c a l a c t u a l i t y ; 
i t s t e s t o f the r e a l i s p o s s i b i l i t y of v e r i f i c a t i o n by p o s i t i v e 
reason and o b j e c t i v e e v i d e n c e " . ^ 

(1) L i f e D i v i n e . p.639. 
(2) I b i d . 
(3) I b i d . ? p.372. 
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The v i t a l nature of the surface s e l f has four l e v e l s : 
lower, c e n t r a l , emotional and m e n t a l . ^ The lower v i t a l i s 
t h a t p a r t of the v i t a l nature occupied w i t h the f e e l i n g s and 
desires which f i l l the greater p a r t of d a i l y l i f e , e.g. food, 
d e s i r e , sexual d e s i r e , v a n i t y , v i t a l l i k e s and d i s l i k e s , l u s t , 
envy and so f o r t h . This lower v i t a l p a r t reaches down i n t o the 
v i t a l - p h y s i c a l or the nervous being which i s very c l o s e l y 

(2) 
connected w i t h the p h y s i c a l - v i t a l . The c e n t r a l v i t a l l e v e l 
i s the area of stronger v i t a l r e a c t i o n s and longings, e.g. 
ambition, p r i d e , f e a r , desires and passions of various kinds. 
The emotional p a r t i s the seat of even stronger f e e l i n g s , such 
as love and hatred, j o y and sorrow. The v i t a l mind i s a 
mediator between the emotional v i t a l and the mind p r o p e r . ^ 
I t i s t h a t p a r t of the mind which puts i n t o mental form and 
expression d e s i r e s , f e e l i n g s , emotions and ambitions. I t i s the 
creator o f , f o r example, pure imaginations or dreams of gre a t 
ness and happiness and f u l f i l m e n t . I n a c t u a l i t y the v i t a l mind 
i s an instrument of de s i r e . U n l i k e the p h y s i c a l mind i t i s not 
s a t i s f i e d w i t h the a c t u a l but seeks always t o extend the l i m i t s 
of experience f o r the s a t i s f a c t i o n of d e s i r e , f o r enjoyment, 
f o r s e l f - a f f i r m a t i o n and aggrandisement. I t possesses a passion 
f o r n o v e l t y and i s , as Aurobindo characterises i t , "a dealer i n 
p o s s i b i l i t i e s " . ^ Being u n s a t i s f i e d w i t h the p h y s i c a l and 
o b j e c t i v e o n l y , i t seeks the s u b j e c t i v e , the imaginative and 
a purely emotional s a t i s f a c t i o n and pleasure. As Aurobindo 
(1) L e t t e r s , ls't Series, pp.l56f. 
(2) L e t t e r s , I f t h Series, p.2hl. 
(3) I i o r e L i g h t s on Yoga, p.21*. (h) L i f e D i v i n e , pp.372-73-
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p o i n t s o u t, i f there were not t l i i s mind i n the i n d i v i d u a l and 
i f t h e r e were only the f i r s t f o r m u l a t i o n of mental conscious
ness as a p h y s i c a l mind, then man would l i v e v i r t u a l l y as an 
animal, seeking and d e s i r i n g nothing beyond the purely 
m a t e r i a l . ^ The i n d i v i d u a l who l i v e s predominantly i n the 
m e n t a l i t y i s the " v i t a l man",^2^- the k i n e t i c i n d i v i d u a l , the 
man o f f o r c e and a c t i o n , of passion and emotion. This p o i n t 
of mind or plane of i n t e l l i g e n c e , - the v i t a l mind, - i s what 
we may c a l l r a j a s i c , j u s t as the i n t e l l i g e n c e o f the p h y s i c a l 
mind, attached as i t i s t o the p h y s i c a l plane, i s tamasic and 
t h a t of mind proper, - pure thought and i n t e l l i g e n c e , - i s 
s a t t v i c . 

The mind nature of the surface i n d i v i d u a l may be considered 
i n terms of the ancient I n d i a n psychology as comprising f o u r 
aspects which taken together are c a l l e d antahkarana or the 
"inner instrument". These fo u r aspects are c h i t t a or the basic 
mental consciousness, manas or the sense mind, buddhi or the 
i n t e l l i g e n c e and ahankara or the ego-sense. Whereas the 
p h y s i c a l and v i t a l natures taken together c o n s t i t u t e the "gross 
(1) L i f e D i v i n e T p.373-
(2) I b i d , « p.8f0.\ 
(3) I b i d . , pp..5£lf. 
0+) Synthesis o f Yoga. pp»739f• Whereas f o r Aurobindo c h i t t a 

means basic consciousness, i n the Samkhya psychology, -
whose language and general scheme Aurobindo i s here f o l l o w 
i n g , - c h i t t a means the t o t a l antahkarana and not any 
s p e c i f i c p a r t o f i t . (See Samkhva Karika I I I , X X I I ; 
Samkhya-Pravacana Sutra 1 . 6 1 ) . I n c l a s s i c a l Yoga philosophy 
c h i t t a i s synonymous w i t h the buddhi or mahat (Great 
P r i n c i p l e or i n t e l l e c t ) of Samkhya (See Yoga Sutra. Sutra 1, 
Vachaspati's gloss. Also Sutra 2: Yogah c h i t t a v r i t t i 
nirodah.) 
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body" or "outer instrument", the antahkarana or "inner i n s t r u 
ment", the conscious m e n t a l i t y , c o n s t i t u t e s the " s u b t l e body" 
of the i n d i v i d u a l , according t o t r a d i t i o n a l p s y c h o l o g y • ^ 

C h i t t a i s t h a t u n i v e r s a l , p r i m a l consciousness which 
evolves from the m a t e r i a l inconscience and develops various 
grades of nervous sensation and conscious m e n t a l i t y from p l a n t 
t o animal and f i n a l l y man. As i t evolves, i t accumulates, 
stores a l l manner of impressions, impacts, sensations, i n s t i n c t s , 
impulses. I n man c h i t t a i s l a r g e l y subconscient or s u b l i m i n a l 
t o h i s waking consciousness, passively r e c e i v i n g and r e t a i n i n g 
the impacts of which mind i s not aware or t o which i t i s not 
a t t e n t i v e , s t o r i n g these impacts i n a vast reserve of passive 
subconscient memory upon which the mind as a c t i v e memory can 
draw. At the same time the c h i t t a mechanically and unpredic
t a b l y sends these impacts and impressions i n t o the surface 
consciousness. There they appear as mental f a n t a s i e s or dreams. 
Also i n response t o the world's impacts from outside i t throws 
up h a b i t u a l r e a c t i o n s . Human emotions, f o r example, are, 
according t o Aurobindo, waves of r e a c t i o n and h a b i t u a l response 
r i s i n g up from the p a r t l y conscient, p a r t l y subconscient 
c h i t t a . ( 1 ) 

A l l a c t i o n of the mind or inner instrument, however, a r i s e s 
out of the c h i t t a . I t develops f i r s t i n the animal and then 
more f u l l y i n man a sense-mind, manas. lianas i s the a c t i v i t y 

(1) Synthesis of Yoga, p.7^1. 
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of the c h i t t a which makes up the t o t a l i t y of what we c a l l sense. 
The senses of s i g h t , sound, hearing, t a s t e , touch are f o r 
Aurobindo p r o p e r t i e s o f the mind and not of the b o d y . ^ As 
he s t a t e s , "sense i s i n f a c t the mental contact of the embodied 
consciousness w i t h i t s surroundings". ' However,"in our 
ordi n a r y consciousness the sense-mind, manas, depends upon the 
p h y s i c a l organs and the nervous system f o r i t s knowledge and 
a c t i o n . There i s also an inner or s u b l i m i n a l manas which i s 
not dependent upon the p h y s i c a l organs but has a d i r e c t contact 
w i t h i t s object and w i t h other minds. This d i r e c t contact, the 
r e c e i v i n g of sense impressions independently of the p h y s i c a l 
organs, i s what we c a l l the " s i x t h sense" and i s more d i s t i n c t 
i n the lower c r e a t i o n since i n man the p h y s i c a l senses and a 
higher i n t e l l i g e n c e are more dominant. I n most i n d i v i d u a l s 
the a c t i v i t y of t h i s inner manas remains unused or undeveloped. 
Occasionally i t emerges t o the surface i n abnormal states such 

(3) 
as clairvoyance, t e l e p a t h y , e t c . The ord i n a r y human mind 
i s a sense mind of the e x t e r n a l s o r t , conditioned by the stored-
up memories and h a b i t u a l responses o f the c h i t t a and misled by 
the data of the sense. I t i s what may be c a l l e d a sensational 
thought-mind i n what i t i s a m e n t a l i t y almost e n t i r e l y dependent 
upon the data of the senses than on the r e a s o n . ^ This 
sensational thought-mind i s i n a c t u a l i t y "a f i r s t r e s u l t i n g 
(1) Synthesis o f Yoga, p.7^3. 
(2) I b i d . , p.758. 
(3) I b i d . , p p.7if3-7ifif. 
(k) I f c i i . , pp.758-
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(1) thought-element which accompanies the operations-of animal l i f e . 
I t i s a power of mental consciousness developed out of the 
sense-mind which takesthe sense data and t u r n s them i n t o 
perceptions and f i r s t ideas and which r e l a t e s experiences and 
f e e l s , t h i n k s and w i l l s on a sense basis. The sensational 
thought-mind i s , according t o Aurobindo, "common t o a l l 

(2) 
developed animal l i f e and m e n t a l i t y " . 

There i s i n man, however, a reason and w i l l no longer 
involved i n the sense-mind; t h i s i s the buddhi. As Aurobindo 
p o i n t s out the "buddhi i s a c o n s t r u c t i o n of conscious being 
which q u i t e exceeds i t s beginnings i n the basic c h i t t a ; i t i s 
the i n t e l l i g e n c e w i t h i t s power o f knowledge and w i l l . I t i s i n 
i t s nature thought-power and will-povrer of the S p i r i t turned 
i n t o the lower form of a mental a c t i v i t y " . - 3 The buddhi may 
be considered as the " t h i n k i n g m i n d " . ^ Aurobindo d i s t i n 
guishes t h r e e gradations of the a c t i o n o f buddhi. F i r s t t h e r e 
i s the understanding. The understanding i s d i s t i n g u i s h a b l e 
from the sense-mind by a somewhat more developed thought 
process. Otherwise i t does not r e a l l y go beyond the data of the 
sense-mind, the emotions and the memories and responses of the 
subconscient m e n t a l i t y , the c h i t t a . I t confines i t s a c t i o n t o 
r e c e i v i n g , r e c o r d i n g , i n t e r p r e t i n g and responding t o the 
communications of the lower m e n t a l i t y . Beyond t h i s elemental 
understanding i s the reason. The reason, according t o 
Aurobindo, "has f o r i t s a c t i o n and aim an attempt t o a r r i v e at 
CD. Synthesis o f Yoga, p.75fi. 
(2) I b i d . , p.759. 
(3) I b i d . , p.7^-9. 8 i 6 i L e t t e r s . 1 .<?+•. s 
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a p l a u s i b l e , s u f f i c i e n t , s e t t l e d o rdering of knowledge and w i l l 
f o r the use of an i n t e l l e c t u a l conception of l i f e " / 1 ^ The 
reason goes beyond the understanding i n i t s process of selec
t i o n , a n alysis and synthesis of the various responses and 
re a c t i o n s of the mental, emotional and sensational f a c u l t i e s . 
As Aurobindo p o i n t s o u t , " i t i s t h i s reason which gives t o 
our normal i n t e l l e c t u a l being our set a e s t h e t i c and e t h i c a l 
standards, our s t r u c t u r e s of opinions and our established 
norms of idea and purpose". Although i t i s more purely 

i n t e l l e c t u a l than the understanding and takes the primacy i n 
a l l men possessing a developed understanding, i t i s nonetheless 
r e a l l y pragmatic i n i t s i n t e n t i o n . I t seeks t o organise the 
inner and outer l i f e of the i n d i v i d u a l in"some i n t e l l e c t u a l 
s t r u c t u r e and according t o some r u l e so as t o use i t f o r the 
purposes of i t s r a t i o n a l w i l l , f i n a l l y t h e r e i s t h a t highest 
p a r t o f the buddhi which i s concerned w i t h a d i s i n t e r e s t e d 
p u r s u i t of pure t r u t h and r i g h t knowledge. This i s the 
i n t e l l i g e n c e proper. I t i s able t o transcend the v i t a l desires 
and emotions, and r e l i a n c e upon the senses much more than are 
the reason and understanding and t o seek i n f i n i t y , i m m o r t a l i t y 
and pure freedom. However, most i n d i v i d u a l s are unable t o use 
t h i s i n t e l l i g e n c e w i t h any p u r i t y , and very o f t e n i t becomes 
l o s t i n i t s a b s t r a c t i o n s and ensnared i n i t s own ideas and 
speculations. Nonetheless the developed i n t e l l i g e n c e , - and 
(1) Synthesis of Yoga T p p . 7 ^ f f f . 
(2) I b i d . , p.7k5. 
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the e n t i r e buddhi as the mind of pure thought and i n t e l l i g e n c e , -
represents the summit o f the i n d i v i d u a l ' s s a t t v i c nature. The 
powers of i n t e l l i g e n c e and w i l l of the buddhi are drawn from 
the Supermind, and, as Aurobindo p o i n t s o u t, i t i s an i n t e r 
mediary between the Supermind and the p h y s i c a l l i f e of the 
human mind evolved i n b o d y . ^ 

The purpose of the buddhi, so t o speak, i s t o enable man 
t o exceed the l i m i t a t i o n s of the sense-mind and sensational 
thought-mind and t o c o n t r o l t h i s lower mind, t o r a i s e i t s 
a c t i o n i n t o a higher plane o f w i l l and i n t e l l i g e n c e . However, 
the buddhi as i t f u n c t i o n s at the present l e v e l of human 
ev o l u t i o n i s a f f e c t e d by a mixed and impure a c t i o n . Even at 
i t s highest stage of f u n c t i o n i n g i n the i n t e l l i g e n c e t he buddhi 
i s hampered by the lower m e n t a l i t y . But there i s what Aurobindo 
c a l l s the "higher buddhi" which i s not so a f f e c t e d . ^ This 
higher buddhi i s r e a l l y an i n t u i t i v e mind which u n l i k e the lower 
buddhi or i n t e l l e c t does not i m p e r f e c t l y seek t r u t h and .know
ledge but already possesses i t . As Aurobindo s t a t e s , the higher 
buddhi " i s not i n t e l l i g e n c e but v i s i o n , i s not understanding 
but r a t h e r an over-standing i n knowledge". 3 This higher 
buddhi or i n t u i t i v e mind receives pure forms of Truth from the 
cosmic plane o f i n t u i t i o n above mind. However, the a c t i o n of 
i n t u i t i o n i n us i s both imperfect and i n t e r m i t t e n t . I t i s not 

(1) Synthesis of Yoga, p.7^5-

(2) I b i d . , pp.35*rf. 

(3) I b i d . 
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our normal mode of consciousness. Instead, we receive i n t u i t i o n s 
and i n s p i r a t i o n s from t h i s supramental f a c u l t y i n response t o 
the thought and a s p i r a t i o n of a s t r u g g l i n g i n t e l l e c t and heart. 
As a r e s u l t the a c t i o n of the i n t u i t i o n i s not pure but 
a f f e c t e d by the needs of the heart and i n t e l l e c t . The i n t u i 
t i o n s we receive are seized by the lower buddhi of i n t e l l e c t 
arid broken up by the understanding so as to f i t i n w i t h out 
i n t e l l e c t u a l knowledge or by our heart so as t o s u i t our 
emotional longings and p r e f e r e n c e s . ^ 

I t must be stressed t h a t by i n t u i t i o n and i n t u i t i v e mind, -
t h a t higher form of the buddhi which i s the r e c e p t i v e channel 
of i n t u i t i o n i n us, - Aurobindo does not mean what i s o r d i n a r i l y 
understood as i n t u i t i o n and i n t u i t i o n a l reason. He e x p l i c i t l y 
p o i n t s out t h a t the t r u e and authentic i n t u i t i o n which i s a 
supramental f a c u l t y must be d i s t i n g u i s h e d from " t h a t power of 
invo l v e d reasoning t h a t reaches i t s conclusion by a bound and 
does not need the ordinary steps o f the l o g i c a l mind".^ 2' This 
power of ordinary mental reason i s one by which mind i s able 
t o "leap" i n a s u p r a l o g i c a l f a s h i o n to an i n s i g h t or discern
ment, r a t h e r than proceeding slowly and cau t i o u s l y step by step 
according t o l o g i c a l reason. Such a r a p i d movement of mind 
has something of the q u a l i t y of i n t u i t i o n about i t and thus i s 
e a s i l y mistaken f o r i t . The t r u e i n t u i t i o n , however, i s not 
j u s t a r a p i d f u n c t i o n i n g of the i n t e l l e c t ; " i t i s i n us a 
p r o j e c t i n g blade, edge or po i n t of a f a r - o f f supermind l i g h t 

e n t e r i n g i n t o and modified by some intermediate truth-mind 
(1) S y n t h e s i s of Yr>? a , p.355-
(2) L i f e D i v i n e . p.6%2. 
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substance above us and, so modified, again entering i n t o and 
(1' very much blinded by our ordinary or ignorant mind substance". 

The t r u e i n t u i t i o n i s , i n other words, t h a t cosmic conscious
ness or plane of consciousness which receives from the Super-
mind by way of the Overmind t r u t h s of the nature of t h i n g s and 
trans m i t s these t r u t h s t o us as the higher buddhi or i n t u i t i v e 
mind, '^he t r u t h and knowledge which the i n t u i t i o n t r a n s m i t s 
i s , t h u s , not the f u l l gnosis of the Supermind nor even the 
broad v i s i o n of the Overmind but i s t r u t h and knowledge g r e a t l y 
reduced i n f o r c e and vastness. iioreover, the transmission o f 
i n t u i t i o n a l t r u t h i s d i s t o r t e d , as we have i n d i c a t e d , by the 
reason, emotions and passions. Furthermore the i n t u i t i v e mind 
i n us i s as yet poorly developed; i t i s dominated by the 
reason and r e s t r i c t e d i n i t s actions t o p a r t i c u l a r purposes of 
mental w i l l or knowledge. Nevertheless, the d i f f e r e n c e between 
a t r u e i n t u i t i o n and a p s e u d o - i n t u i t i o n i s vast. Whereas the 
l a t t e r i s always subject t o subsequent v e t i f i c a t i o n or support 
by the senses and reason, the t r u e i n t u i t i o n on the co n t r a r y 
c a r r i e s i t s own guarantee o f t r u t h w i t h i n i t . Also, i f i t i s 
a pure i n t u i t i o n , unmixed w i t h sense perception and i n t e l l e c t u a l 
i d e a t i o n , i t can never be co n t r a d i c t e d by experience. I t may 
be v e r i f i e d by the senses and reason but i s not dependent upon 
such v e r i f i c a t i o n . "For the t r u e i n t u i t i o n proceeds from the 
s e l f ^ e x i s t e n t t r u t h o f t h i n g s and i s secured by t h a t s e l f -
e x i s t e n t t r u t h and not by any i n d i r e c t , d e r i v a t o r y or dependent 

(2) 
method o f a r r i v i n g a t knowledge". ' 
(1) L i f e D i v i n e , p.252. 
(2) Synthesis o f Koea T p.5^6. 
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Even though "a pure i n t u i t i o n i s a ra r e occurrence i n our 
mental a c t i v i t y " ^ because o f the i n t e r v e n t i o n s of the 
r a t i o n a l i n t e l l i g e n c e , i n t u i t i o n does occupy an important place 
i n our means of knowledge. Behind a l l our mental operations 
the i n t u i t i o n always stands v e i l e d . ^ I t establishes a 
connection between mind and the higher l e v e l s of consciousness 
above i t and provides a passage o f communication and entry f o r 
mind i n t o these supramental realms. Indeed, " i n t u i t i o n gives 
us t h a t idea of something behind and beyond a l l t h a t we know 
and seem t o be which pursues man always i n c o n t r a d i c t i o n o f his 
lower reason and a l l h i s normal experience and impels him t o 
formulate t h a t formless perception i n the more p o s i t i v e ideas 
of God, I m m o r t a l i t y , Heaven and the r e s t by which we s t r i v e to 
express i t t o the mind". D The i n t u i t i o n i s , t h e r e f o r e , able 
t o give us the t r u t h of r e a l i t y , but because i t i s not yet 
organised i n our surface being, i t cannot present the t r u t h i n 
t h a t a r t i c u l a t e d and ordered form which i s demanded by our 
nature. Ins t e a d , working i n us as i t does i n a s u b l i m i n a l 
fastibn, the i n t u i t i o n i s g r e a t l y dependent upon the reason f o r 
the surface expression o f s u p r a r a t i o n a l t r u t h , and thus the 
f o r c e and p u r i t y o f i t s t r u t h - v i s i o n s are l o s t . I n t u i t i o n s 
become Pmentalised" and thus subject t o e r r o r and m i s i n t e r p r e t a -
CD L i f e P i v i n e , p.2^2. 

(2) I b i d . . pp .6lff. 
(3) I b i d . , p.&+. Aurobindo regards r e l i g i o u s b e l i e f s as s o r t 

of "mentalised" i n t u i t i o n s . (See L i f e D i v i n e pp .770f.) 
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Continuation of Footnote No. ^ on Page 2^1. 

I t was by an extension of t h a t f a c u l t y of i n s t i n c t and 
i n t u i t i o n already present i n the animal t h a t man f i r s t 
made h i s necessary "discoveries of supraphysical r e a l i t y . 
This was before he became depended upon h i s senses and 
i n t e l l e c t . As h i s mental and l i f e f a c u l t i e s developed, 
however, h i s o r i g i n a l i n t u i t i v e , i n s t i n c t i v e and 
s u b l i m i n a l formations became subject t o i n t e l l e c t u a l i s a t i o n 
and o v e r l a i d w i t h s t r u c t u r e s erected by a growing reason 
and mental i n t e l l i g e n c e . Thus i n I n d i a t h e r e was an age 
of i n t u i t i v e knowledge represented by the earl y Vedantic 
t h i n k i n g of the Upanishads, but t h i s gave way t o an age 
of r a t i o n a l knowledge. (See L i f e Divine pp .65f . ) 
I n s p i r e d s c r i p t u r e s made room f o r the subsequent meta
ph y s i c a l systems. At f i r s t the r e s u l t s o f reasons were 
submitted t o and te s t e d by S r u t i , i n s p i r e d r e v e l a t i o n , 
the e a r l i e r r e s u l t s of i n t u i t i o n embodied i n s c r i p t u r e . 
I n t ime, however, reason asserted i t s ow# supremacy, 
and t h e r e arose c o n f l i c t i n g schools each of which claimed 
the Veda as a u t h o r i t y and fought each other w i t h i t s t e x t s . 
"The u n i t y of the f i r s t i n t u i t i o n a l knowledge was thus 
broken up and the i n g e n u i t y o f the l o g i c i a n s was always 
able t o discover devices, methods of i n t e r p r e t a t i o n , 
standards o f varying value by which inconvenient t e x t s 
of the S c r i p t u r e could be p r a c t i c a l l y annulled and an 
e n t i r e freedom acquired f o r t h e i r metaphysical specula
t i o n " . ( L i f e D i v i n e , p.67). 
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t i o n . They have no longer the nature of i n t u i t i o n s ; f o r , as 
Aurobindo p o i n t s o u t, "an i n t u i t i o n passed i n j u d i c i a l review 
by the reason ceases t o be an i n t u i t i o n and can only have the 
a u t h o r i t y o f the reason f o r which there i s no inner source of 
d i r e c t c e r t i t u d e " . ^ Nevertheless, the i n t u i t i o n i s there 
working behind the v e i l of the mind, presenting t o our o r d i n a r y 
mental consciousness glimpses of s u p r a r a t i o n a l t r u t h and thus 
l i f t i n g the mind even more towards a greater l i g h t and f o r c e 
of knowledge. I-ioreover the i n t u i t i o n operates automatically; 
i n our consciousness t o complete, v a l i d a t e and set i n order 
our sense images of the e x t e r n a l world i n a way which, 
Aurobindo a s s e r t s , "immediately r e l a t e s the image w i t h the 
t h i n g imaged and gets the t a n g i b l e experience o f the o b j e c t , 
so t h a t we are not: merely regarding or reading a t r a n s l a t i o n 
or s e n s e - t r a n s c r i p t of the r e a l i t y but looking through the 

(2) 

sense image t o the r e a l i t y " . 
I'-dnd, I n t u i t i o n and Knowledge. 

I f our surface consciousness were always open t o the 
ac t i o n of i n t u i t i o n , then, Aurobindo maintains, e r r o r would 
not be p o s s i b l e . ^ Our normal method of c o g n i t i o n would be 
a s o r t o f t r u t h - s e e i n g , r a t h e r than the h a l f - b l i n d groping 
which characterises the r a t i o n a l mind. I n t u i t i o n i s , however, 
as we have already i n d i c a t e d , p r i o r i n the t e r r e s t i a l e v o l u t i o n 
(1) L i f e D i v i n e . p.6%3. 

(2) I b i d . , p.385. 
(3) I b J ^ . , p.5^7-
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of consciousness t o the buddhi or thought-mind. At f i r s t i n 
the nescient and helpless animal the secret conscious-force i n 
nature sends up t o i t s uninformed surface consciousness the 
minimum of i n t u i t i o n necessary f o r maintenance of i t s existence 
and the performance of the operations necessary f o r i t s l i f e 
and s u r v i v a l . This i s the animal's f i r s t source of knowledge. 
A second source i s i t s surface contact w i t h the e x t e r n a l world. 
I t i s t h i s contact which i s the cause f i r s t of conscious sensa
t i o n , then sense-perception and f i n a l l y i n t e l l i g e n c e . I n the 
course o f the e v o l u t i o n of the surface consciousness i n t u i t i o n 
assumes l e s s and less importance. F i n a l l y w i t h the development 
of human i n t e l l i g e n c e i n t u i t i o n becomes less purely i n t u i t i v e . 
That i s , the animal basis o f mind, - the i n s t i n c t s and v i t a l 
i n t u i t i o n , - i s mentalised, and even mental i n t u i t i o n becomes 
mixed and impure. With the i n t u i t i o n no longer f r e e l y f u n c t i o n 
i n g , e r r o r enters i n t o perception and judgment: f o r the evolving 
surface consciousness, r e s t r i c t e d i n i t s a c t i o n w i t h i n a 
separate i n d i v i d u a l v i t a l - p h y s i c a l form, has t o acquire a 
knowledge by an i n d i r e c t means which gives not even a fragmentary 
c e r t i t u d e . ^ I t must r e l y g r e a t l y upon p h y s i c a l image and 
v i t a l sensation, i n t e r p r e t e d by sense and mind and turned i n t o 
a corresponding mental idea or f i g u r e . Such ideas have t o be 
r e l a t e d , and new knowledge f i t t e d i n t o the already acquired 
knowledge and experience. Thus, as Aurobindo p o i n t s out, "at 
each step d i f f e r e n t p o s s i b i l i t i e s o f f a c t , s i g n i f i c a n c e , 

(1) L i f e D i v i n e , p.5^9-
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judgment, i n t e r p r e t a t i o n , r e l a t i o n present themselves; some 
have t o be t e s t e d and r e j e c t e d , others accepted and confirmed: 
t o shut out e r r o r i s impossible without l i m i t i n g the chances 
of the a c q u i s i t i o n of k n o w l e d g e " . ^ 

This a c q u i s i t i o n of knowledge through a separate contact 
of subject w i t h o b j e c t i s our ordinary mode of c o g n i t i o n . We 
r e l y mostly upon our senses and sensational thought-mind, upon 
manas, f o r our knowledge of the e x t e r n a l world. This i s what 
Aurobindo c a l l s "wholly separate knowledge by i n d i r e c t 

(2) 
contact". Three other " c o g n i t i v e methods of Nature" which 
Aurobindo d i s t i n g u i s h e s are "a knowledge by i d e n t i t y , a 
knowledge by i n t i m a t e d i r e c t contact, a knowledge by separative 
d i r e c t contact". J The t h i r d method i s characterised by a 
separation o f subject from o b j e c t , though, u n l i k e sense 
perception, w i t h a d i r e c t contact or even p a r t i a l i d e n t i t y . 
Such a method i s employed when we regard i n a detached manner 
our own s u b j e c t i v e movements. This is o r d i n a r i l y the method o f 
our reason i n observing, knowing and c o n t r o l l i n g the inner 
movements of consciousness. The second method, which i n v o l v e s 
a more i n t i m a t e contact, i s the method of the dynamic p a r t o f 
our mind when i t associates i t s e l f w i t h our sensations, desires 
and f e e l i n g s . The f i r s t method, knowledge by i d e n t i t y , i s what 
Aurobindo c a l l s "the o r i g i n a l and fundamental way of knowing" 
(1) L i f e D i v i n e , p . ^ 9 ? 

(2) I b i d . , pp.lf70, V72f. 
(3) I b i d . , p.ltfO. 
0+) IhlA-, pA69. 
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and i s i n i t s purest form " i l l u s t r a t e d i n the surface mind only 
by our d i r e c t awareness of our own e s s e n t i a l existence: i t i s 
a knowledge empty o f any other content than the pure f a c t of 
s e l f and being; of nothing else i n the world has our surface 
mind the same k i n d of awareness".^ 

I t i s only by knowledge by i d e n t i t y t h a t the t r u t h o f a 
t h i n g can t r u l y be known; f o r i n i d e n t i t y t here i s a union of 
the consciousness of the subject w i t h t h a t o f the o b j e c t . This 
i s the q u a l i t y of knowledge proper t o the supramental t r u t h -
consciousness where knower and the known, subject and o b j e c t 
are one. Our mental knowledge, however, i s mostly i n d i r e c t l y 
gained and thus f a u l t y . We depend upon the data of the sense-
mind, arranged and i n t e r p r e t e d by the reason and understanding. 
Our mental knowledge i s t h e r e f o r e a l i m i t e d knowledge, a mixed 
knowledge-ignorance, but, as Aurobindo p o i n t s o u t , " i t could 
not be otherwise since our awareness of the world i s born of 
a separative and surface observation w i t h only an i n d i r e c t 
means of c o g n i t i o n at i t s d i s p o s a l " . ^ Our self-knowledge, 
though more d i r e c t , i s nonetheless also s t u l t i f i e d by a 
r e s t r i c t i o n t o our surface being, t o our ego and not t o the 
r e a l s e l f or soul w i t h i n , and by a dependence upon the 
i n t e l l e c t . 

I f we are t o achieve a knowledge by i d e n t i t y , - r e a l 

(1) L i f e D i v i n e . p.V^O. 

(2) I b i d . , p.l+7l+. 
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knowledge, the " t r u e t r u t h of t h i n g s " r a t h e r than the " p r a c t i c a l 
t r u t h of r e l a t i o n " , - then we must go beyond the senses and 
even the p u r i f i e d buddhi. At best the i n t e l l e c t w i l l give only 
a fragmented knowledge. What i s needed f o r the complete 
growth and self-possession of the soul w i t h i n mind, l i f e and 
body i s an i n t e g r a l knowledge, which i s , as Aurobindo p o i n t s 
ou t , " s u p r a - i n t e l l e c t u a l " . ^ The buddhi, - understanding, 
reason, i n t e l l e c t , - i s but an intermediary instrument of the 
so u l . I t cannot serve the soul i n achieving i t s f i n a l o bject 
which i s "to get t o the highest and f u l l e s t t r u t h of i t s e l f 
and of thi n g s ... and t o an ac t i o n and a status of being which 
s h a l l be the r e s u l t of or i d e n t i c a l w i t h t h a t t r u t h , the power 
of t h i s greatest knowledge and the enjoyment of t h a t g r e atest 
being and consciousness t o which i t opens".^) Thus what i s 
necessary i s t h a t our present normal mental consciousness be 
replaced by suprarnental consciousness, t h a t at f i r s t we go 
beyond reason t o a f u l l e r a c t i o n i n us of i n t u i t i o n , which, 
though not the supramental gnosis i t s e l f , i s yet "a power of 
consciousness nearer and more i n t i m a t e t o t h e o r i g i n a l knowledge 
by i d e n t i t y " . ^ Only a f r e e and e n t i r e i n t u i t i o n , one 
unhampered by i t s a c t i o n by. the mind, would be able t o grasp 
t h i n g s by d i r e c t contact and t o see t h e i r t r u t h f u l l y . However, 
the i n t u i t i o n can only express i t s e l f c l e a r l y and f u l l y as the 

(1) Synthesis o f Yoga, p.359-
(2) I b i d . , p.760. 

(3) l A f e £LVJLQ&, p .8i+l. 
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normal consciousness of the i n d i v i d u a l t o the degree t h a t the 
surface ego i s subdued and f i n a l l y e l i m i n a t e d . For i t i s s e l f -
imprisonment i n the surface ego which i s , Aurobindo a s s e r t s , 
Vthe cause o f our l i m i t e d knowledge or ignorance ... Our s e l f -
ignorance and our world ignorance can only grow towards 
i n t e g r a l self-knowledge and i n t e g r a l world-knowledge i n 
p r o p o r t i o n as our l i m i t e d ego and i t s h a l f - b l i n d consciousness 
open t o a greater inner existence and consciousness and a t r u e 
s e l f - b e i n g and become aware too of the n o t - s e l f outside i t 
also as s e l f , - on one side a Nature c o n s t i t u e n t o f our own 
nat u r e , on the other an Existence which i s a boundless continua
t i o n of our own s e l f - b e i n g " . ^ Only by t h e breaking of the 
walk o f the surface ego - consciousness, can we get beyond the 
circumscribed a c t i o n of our senses and reason t o the vaster and 
f r e e r a c t i o n o f i n t u i t i o n , - beyond a fragmented knowledge by 
i n d i r e c t contact t o f i r s t a f u l l e r knowledge by d i r e c t contact, 
and f i n a l l y an i n t e g r a l knowledge by i d e n t i t y , both of our 
inner s e l f , our s o u l , and o f our outer world. 
Ego and the Desire Soul. 

What i s t h i s ego which i s the cause o f our ignorance or 
l i m i t e d knowledge'? I t i s , as we e a r l i e r i n d i c a t e d , the f o u r t h 
p a r t or aspect of the "inner instrument", the antahkarana, of 
the surface i n d i v i d u a l : c i t t a . or basic consciousness, manas or 
sense mind, huddhi or i n t e l l i g e n c e , ahamkara or ego-sense. 
The Ego. 

According t o Aurobindo ego i s "only a p r a c t i c a l 

(1). L i f e D i v i n e T p.l+75-
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c o n s t i t u t i o n of our consciousness devised t o c e n t r a l i s e the 
a c t i v i t i e s of Nature i n u s " . ^ I n i t s e l f i t i s nothing 
fundamentally r e a l . I t i s but an instrument put forward by the 
buddhi i n order to provide a centre f o r the experiences of the 
manas or sense mind. As Aurobindo characterises the ego, i t i s 
a s o r t of lynch-pin i n the wheel of the mind which keeps the 

(2) 
t o t a l movement together. The ego-sense i s a perception of 
" I " as d i s t i n c t and separate from " n o t - I " , - a p a r t i c u l a r 
f ormation of mental, p h y s i c a l , v i t a l experience d i s t i n g u i s h e d 
from other f o r m a t i o n s , an i n d i v i d u a l i s a t i o n of being i n becoming. 
The surface ego-consciousness i s the i n d i v i d u a l ' s f i r s t i n s i s 
t e n t s elf-experience, and w i t h i t he i d e n t i f i e s himself m e n t a l l y , 
v i t a l l y and p h y s i c a l l y . ^ ) Indeed, i t i s at f i r s t i n terms of 
the egb-sense t h a t he regards himself as an i n d i v i d u a l at a l l . 

The ego f i r s t makes i t s c l e a r appearance i n the r a t i o n a l 
(k) 

and w i l l i n g - m i n d , the d i s c r i m i n a t i n g i n t e l l i g e n c e or buddhi. 
I n the animal the sense of ego, of i n d i v i d u a l i t y , would n o t , 
perhaps, be more than a somewhat vague r e a l i s a t i o n o f c o n t i n u i t y 
and i d e n t i t y and o f separateness from others i n time movement. 
At most i t i s a s o r t of subconscious ego. I n man, however, the 
thought-mind basing i t s e l f upon the sense-mind and memory 
achieves a d i s t i n c t idea of an ego, a p e r s i s t e n t and s e l f - i d e n t i 
c a l i n d i v i d u a l which t h i n k s , f e e l s , remembers, senses and which 
(1) L i f e D i v i n e , p.332. 
(2) Kena Upanishad, p.30. 
(3) L i f e D i v i n e , p.362. 
(>+) I b i d . , pp.lf6kf. Synthesis of Yoga, p . l l 6 . 
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remains the same whether i t remembers or does not remember. 
We may say t h a t the ego i s the "organ" of consciousness by which 
the buddhi i s able t o r e l a t e both i t s e x t e r n a l world of sense 
experience and i t s i n t e r n a l world of emotion and sensation, as 
w e l l as the deeper i n s t i n c t s and impulses of the subconscious, 
t o i t s e l f as the centre of d i s c r i m i n a t i o n and a c t i o n . As the 
mind experiences i t s inner and outer worlds, the ego f u n c t i o n s 
t o organise, co-ordinate and i n t e g r a t e these experiences and t o 
give them a so r t of u n i t y upon which the i n t e l l i g e n c e may 
operate. I n the course of development o f the i n t e l l i g e n c e the 
ego emerges even more f u l l y as the co- o r d i n a t i n g and i n t e g r a t i n g 
centre of consciousness i n the i n d i v i d u a l , the mind, i d e n t i f y i n g 
i t s e l f completely w i t h the ego, comes t o know i t s e l f only i n 
terms of an " I " which i s a p a r t i c u l a r body-life-mind complex, 
d i s t i n c t and separate from other such complexes. 

The ego, then, i s , we may say, a device of nature by which 
the mental being becomes aware of h i m s e l f , - not only of his 
acts and the occasions and o b j e c t s of h i s a c t i v i t y , but of t h a t 
which experiences them. At f i r s t i t may seem as though the ego-
sense were c o n s t i t u t e d by memory or dependent upon i t . T his, 
however, cannot be so; f o r memory only enters i n t o our s e l f -
experience when t h a t experience i s r e l a t e d t o successions of 
time such t h a t the i n d i v i d u a l can say " I am", " I was" and " I 
s h a l l be".<l> 1-ieraory i s a device o f the thought mind whereby 

i (1) L i f e D i v i n e , pp.*f62ff. Kena Upanishad, p .31. 
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temporally defined s t a t e s of self-becoming and self-experience 
are r e l a t e d and l i n k e d together. But memory i n i t s e l f does not 
create the sense of " I " , of an experiencing surface s e l f . As 
Aurobindo points out, "the ego-sense i s not a r e s u l t of memory 
or b u i l t by memory, but i s already and always there as a p o i n t 
of reference or as something i n which the mind sense concentrates 
i t s e l f so as to have a co-ordinant centre stead of sprawling 
i n c o h e r e n t l y a l l over the f i e l d of experience; ego-memory 
r e i n f o r c e s t h i s concentration and helps t o maintain i t , but does 
not c o n s t i t u t e i t " . ^ 

Although the seat o f the ego i s i n the buddhi or mind, the 
ego-sense i s not r e s t r i c t e d t o the mind. I t pervades a l l l e v e l s 
of the surface being. The i n d i v i d u a l i d e n t i f i e s not only 
mind but also l i f e and body w i t h an " I " , w i t h the sense of 
separate existence, forming thereby what might be c a l l e d a 
p h y s i c a l ego, a v i t a l ego and a mental ego. These p a r t s taken 
together as a f u n c t i o n a l u n i t y c o n s t i t u t e the ego-complex which 
emerges, i t would seem, i n t h a t process of the i n d i v i d u a l i s a t i o n 
of basic consciousness, c i t t a , by which the human i n d i v i d u a l i s 
formed. 

Physical-consciousness i s a sense of i d e n t i f i c a t i o n of 
one's being w i t h a body, d i s t i n c t and separate from a l l other 
bodies. At t h i s l e v e l the i n d i v i d u a l consciousness i d e n t i f i e s 
i t s e l f w i t h the a f f e c t i o n s , sensations, needs and desires of 

(1) L i f e D i v i n e , p . 1 ^ . 
i 

(2) L i f e D i v i n e , p.JJOff. 
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the body; the generalised awareness i s t h a t of being a body 
characterised by a succession of psycho-physical s t a t e s . 

On the l e v e l of the v i t a l the ego-consciousness i d e n t i f i e s 
i t s e l f f u l l y w i t h the v i t a l n ature, - w i t h i t s sensual and 
sexual d r i v e s , w i t h the f u l l range of human emotions from v a n i t y 
and p e t t y anger to love and hatred , w i t h the v i t a l w i l l t o power 
and conquest and w i t h the c r e a t i v e urges. The v i t a l ego regards 
the body not much as an i n t r i n s i c aspect of i t s being as an 
instrument f o r the g r a t i f i c a t i o n of i t s urges. I t i s the 
p r i n c i p l e and f o r c e of separate l i f e - b e i n g a f f i r m i n g and defend
in g i t s e l f i n a world which i s n o t - s e l f t o i t . ^ The v i t a l 
ego-y - or ego i n the v i t a l n ature, - seeks c o n t r o l and dominance 
of other i n d i v i d u a l s and t h i n g s , needs possession of the world 
i n order to assert i t s e l f , as w e l l as the ideas, i d e a l s , creeds 
and i n t e r e s t s of the mind. I f i t i s not strong enough to 
grasp and c o n t r o l , then i t has t o defend i t s e l f , i t s "I-ness" 
and "my-ness", against the encroachment of oth e r s . But when i t 
i s strong enough, then no means are too remote f o r the 
accomplishment o f i t s ends, - whether i t be the use of f o r c e 
and violence, falsehood or even the d e s t r u c t i o n o f other l i f e 
f ormations. The p r i n c i p l e underlying the actions of the v i t a l 
ego i s always the same: the a s s e r t i o n , expansion and maintenance 
of the i n d i v i d u a l against a l l t h a t may oppose, destroy or l i m i t 
i t . Everywhere and always the v i t a l ego asserts i t s e l f , 

(1) L i f e D i v i n e , p.£53-
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i n t r o d u c i n g v i o l e n c e , oppression and suppression, aggression 
and i n t o l e r a n c e of a l l t h a t i s not i t s e l f or i s opposed t o 
i t s s a t i s f a c t i o n s . ^ 

On the l e v e l of mind the ego f u n c t i o n s t o achieve i t s own 
personal s e l f - a f f i r m a t i o n as m e n t a l - i n d i v i d u a l . I t uses 
the powers of m e n t a l i t y and i n t e l l i g e n c e , - observation, judgment 
and reason, - t o achieve i t s ends. I t views a l l existence 
from i t s standpoint; i t s s t r u c t u r e s and arranges t r u t h according 
to i t s own preferences and convenience; i t selects and r e j e c t s 
what i t w i l l of r e a l i t y according t o i t s own temperamental 
p r e d i l e c t i o n s and preferences. I n one manner or another the 
mental ego exerts i t s d i s t o r t i n g i n f l u e n c e s upon v i r t u a l l y a l l 
a c t i v i t i e s of the mind. Even when the mind s t r i v e s f o r 
impersonality of reason and o b j e c t i v i t y of judgment the ego i s t o 
some extent o p e r a t i v e . The most v i g i l a n t and chaste i n t e l l e c t 
i s not always aware of the p r e j u d i c i a l judgments i t places upon 
the r e a l i t y i t confronts and of the l i t t l e t w i s t s i t gives t o 
t r u t h i n i t s r a t i o n a l c o n s t r u c t i o n s . This i s the f a l l i b i l i t y 
of the mind: i t i s not f u l l y an honest perceiver of the t r u t h 
or a r e l i a b l e r e f l e c t o r of r e a l i t y . The less we are aware of our 
mental ego and of i t s i n f l u e n c e s the greater w i l l be the 
unconscious or half-conscious d i s t o r t i o n s of t r u t h . The r e a l i t y 
and t r u t h we apprehend w i l l be g r e a t l y the t r u t h and the r e a l i t y 
we have constructed by prejudgment, temperamental choice, p r e f e r -

(1) L i f e D i v i n e , p.55^. 
(2) I b i d . , pp.550f. 
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ence and p r e j u d i c i a l acceptance of " f a c t " and idea. Such i s 
the e f f e c t of the ego-consciousness upon mental operations. 

The ego, then, although most deeply rooted and f u l l y s e l f -
conscious i n the t h i n k i n g mind, the buddhi, nonetheless pervades 
a l l l e v e l s and a f f e c t s a l l aspects o f the surface i n d i v i d u a l . 
I t i s n o t , hox^ever- , the l a s t i n g t r u t h of the i n d i v i d u a l ; " i t i s 
only a formation of Nature, a mental form o f t h o u g h t - c e n t r a l i s a 
t i o n i n the perceiving and d i s c r i m i n a t i n g mind, a v i t a l form of 
the c e n t r a l i s a t i o n of f e e l i n g and sensation i n our p a r t s of l i f e , 
a form of p h y s i c a l conscious r e c e p t i o n c e n t r a l i s i n g substance 
and f u n c t i o n of substance i n our b o d i e s " . ^ I t i s , i n b r i e f , 
a temporary and p r a c t i c a l mode o f i n d i v i d u a l i t y constructed by 
nature, p r a k r i t i , f o r the surface o r g a n i s a t i o n o f consciousness. 
I t i s nothing enduring and unchanging but r a t h e r i s an ever-
changing and developing synthesis of a l i m i t e d range of i n d i v i d u a l 
conscious experience. However, Aurobindo asserts, behind the 
ego-sense and e g o - i n d i v i d u a l i t y "there i s a consciousness, a 
purusha, who i s not determined or l i m i t e d by t h i s i n d i v i d u a l i s a -

t i o n or by t h i s synthesis but on the contrary determines, supports 
(2) 

and yet exceeds i t " . The psyche or soul behind the body-
l i f e - m i n d complex devises the ego as an instrument of i t s own 
s e l f - e x p r e s s i o n and as a locus of i t s experience of world being. 
Indeed, the ego i s the mechanism whereby the psyche organises 
(1) Synthesis of Yoga, p.2^5-

(2) L i f e D i v i n e , p.332. 
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and u t i l i s e s world-experience i n t e r n s of i n d i v i d u a l i t y . The 
sole purpose of the ego i s the i n d i v i d u a l i s a t i o n and c e n t r a l i s a -

( 1 N 

t i o n of the surface consciousness; i t i s the nucleus, so t o 
speak, the p o i n t of concentration and cohesion around which the 
psyche organises the i n d i v i d u a l formations of substance, 
v i t a l i t y and m e n t a l i t y . The ego, then, has no separate e x i s t 
ence r e a l l y but i s only a so r t of surface r e p r e s e n t a t i v e of the 
soul f o r the purpose of c e n t r a l i s a t i o n , - a temporary device or 
c o n s t r u c t i o n of which there w i l l be no need once the soul w i t h i n 
grows s u f f i c i e n t l y t o gain c o n t r o l of the outer instruments o f 
body, l i f e and mind. 

Although temporary, the ego i s nonetheless c r u c i a l l y 
important; i t i s , as Aurobindo declares, "indispensable t o the 
e v o l u t i o n of the lower l i f e " , ^ - i . e . of i n d i v i d u a l forms of 
body, l i f e and mind. Without the ego or some such surface locus 
the i n d i v i d u a l would be unable t o achieve s t a b i l i t y and s e l f -
i d e n t i t y but instead would be l o s t i n the subconscient and 
inconscient s t r a t a o f lower nature and i n the mass consciousness 
of the c o l l e c t i v i t y . The i n d i v i d u a l has .to stand apart from the 
mass and a f f i r m his separate r e a l i t y i n the t o t a l i t y ; he has 
i n h i s e v o l u t i o n t o separate himself from the amorphous f l o w of 
u n i v e r s a l elements. As Aurobindo p o i n t s o ut, the emergence of 
l i f e , the progress of mind, the growth of s p i r i t , - even the 
mind and s p i r i t of the c o l l e c t i v i t y , - a l l depend upon the 
i n d i v i d u a l , on h i s freedom and power t o r e a l i s e and express 
what i s s t i l l u n r e a l i s e d i n the mass, undeveloped i n the 
(1) Lights on Yoga7"P'"n» 
(2) . Synthesis of Yoga, p.&71. 
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subconscient and unrnanifested i n the superconscient. ̂  Unless 
the i n d i v i d u a l achieves a s u f f i c i e n t l y strong i n d i v i d u a l i t y , he 
may be overpowered by the mass and become only a c e l l of the 
mass body, l o s i n g h i s inner d i r e c t i o n and being dominated by the 
c o l l e c t i v e w i l l and impulse. E v o l u t i o n , not only b i o l o g i c a l 
but s o c i a l and s p i r i t u a l depends upon the i n d i v i d u a l * , even the 
s a l v a t i o n or l i b e r a t i o n and p e r f e c t i o n o f the c o l l e c t i v i t y can 
only come through the i n d i v i d u a l s who c o n s t i t u t e i t . Thus, 
the ego i s the means invented by nature whereby "the i n d i v i d u a l 
might disengage himself from the inconscience or subconscience 
of the mass and become an independent l i v i n g mind, l i f e - p o w e r , 
s o u l , s p i r i t , c o - o r d i n a t i n g himself w i t h the world around him 
but not drowned i n i t and separately i n e x i s t e n t and i n e f f e c t i v e " . 

T h i s , then, i s the t r u t h of the ego: i t i s a necessary but 
temporary c o n s t r u c t i o n o f nature i n the e v o l u t i o n of conscious
ness. But there i s also an u n t r u t h of the ego. i^en tend t o 
perceive only t h i s surface m a n i f e s t a t i o n of t h e i r i n d i v i d u a l i t y 
and to consider t h e i r existence as defined s o l e l y by the ego-
complex o f mind, l i f e and body. They l i v e i n ignorance of the 
t r u t h of t h e i r r e a l nature as a soul i n a mind, l i f e and body. 
(1) L i f e D i v i n e , pp.6l8ff. 
(2) The importance of the i n d i v i d u a l f o r Aurobindo's metaphysics,-

and, as we s h a l l see, f o r h i s p o l i t i c a l and s o c i a l philosophy,-
cannot be overstressed. As he himself says, " i n d i v i d u a l i t y 
i s as important a t h i n g t o the ways of the S p i r i t of e x i s t 
ence as u n i v e r s a l i t y . The i n d i v i d u a l i s t h a t potent secret 
of i t s being upon which the u n i v e r s a l stresses and leans and 
makes the knot of power of a l l i t s workings". (Problem o f 
R e b i r t h , p.66). 

(3) L i f e D i v i n e , p.619. 
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They do not perceive t h a t the apparent separative i n d i v i d u a l i t y 
of t h e ego i s only a temporary surface movement and t h a t behind 
the ego the " r e a l i n d i v i d u a l i t y stretches out t o u n i t y w i t h a l l 

(1) 
t h i n g s and upward t o oneness w i t h transcendent Divine I n f i n i t y " . 
They do not l r e a l i s e t h a t the ego i s a sor t o f pragmatic c o n t r i 
vance o f nature, a f a l s e surface s u b s t i t u t e o f the secret soul 
which supports and holds together both self-experience and 
world-experience. As long as men l i v e i n t h i s surface c o n s t r u c t -
t i o n o f an apparent separate and l i m i t e d consciousness, of 
apparent d i v i s i o n of being, they l i v e i n ignorance (avidya) of 

the u n i t y of existence. "From such ignorance comes e r r o r , 
(2) 

falsehood and e v i l . I t i s only be going w i t h i n , so t o 
speak, t h a t the i n d i v i d u a l can discover his t r u e s e l f and t r u e 
i n d i v i d u a l i t y , and by discovering the s e l f w i t h i n himself he w i l l 
discover the one s e l f i n a l l existence. This i s i n t e g r a l 
knowledge, a. knowledge by i d e n t i t y . J With such knowledge of 
(1) L i f e D ivine, p.6l9-
(2) I b i d . , pp.55^ff. 
(3) G a b r i e l Parcel propounds a s i m i l a r idea of knowledge i n what 

he terms "knowledge by p a r t i c i p a t i o n " . I n knowledge o f one
s e l f which i s the only t r u e knowledge since i t i s knowledge 
of the knower, Descartes' cognito f o r m u l a t i o n i s o f no help 
since i t i s not r e l a t e d t o the whole s e l f of w i l l , body, 
f e e l i n g s , consciousness, but only t o the ego as an organ of 
c o g n i t i o n . Descartes was concerned w i t h a t h i n k i n g subject 
standing over against a world of obj e c t s and not w i t h the 
whole Self as contained i n B e i n g - I t s e l f . As Hareel says, 
"Knowledge i s contingent on a p a r t i c i p a t i o n i n being f o r 
which no epistemology can account because i t c o n t i n u a l l y 
presupposes i t " . (The Philosophy of Existence, P h i l o s o p h i c a l 
L i b r a r y , New York, 19*4-9} p.8). With such a viewof the nature 
of knowledge we b e l i e v e Aurobindo would f u l l y agree -since i t 
i s h i s contention t h a t the r e a l basis of a l l c o g n i t i v e 
experience i s consciousness of i d e n t i t y and by i d e n t i t y . 
(See L i f e D i v i n e , ppA88f). 
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his t r u e s e l f the i n d i v i d u a l i s able t o exceed the b a r r i e r 
and l i m i t a t i o n s of the ego and t o u n i v e r s a l i s e his conscious 
existence. 

According t o Aurobindo, unless and u n t i l the i n d i v i d u a l 
overcomes and breaks down his ego, he w i l l be imprisoned by i t , 
s u f f e r i n g i m p e r f e c t i o n of both self-knowledge and world-know
ledge, l i m i t a t i o n of power and thus lack of f u l f i l m e n t . As 
Aurobindo declares, "the f u l f i l m e n t of the i n d i v i d u a l i s not 
the utmost development of his e g o i s t i c i n t e l l e c t , v i t a l f o r c e , 
p h y s i c a l well-being and the utmost s a t i s f a c t i o n of h i s mental, 
emotional, p h y s i c a l cravings, but the f l o w e r i n g of the d i v i n e 
i n him t o i t s utmost capacity o f wisdom, power, love and univer
s a l i t y and through t h i s f l o w e r i n g h i s utmost r e a l i s a t i o n of a l l 
the possible beauty and d e l i g h t of e x i s t e n c e " . ^ 

Just as f o r the e v o l u t i o n of the lower l i f e of the i n d i v i 
dual the presence and f u n c t i o n i n g of the ego-sense was indispen
sable, so f o r the e v o l u t i o n of the i n d i v i d u a l ' s higher l i f e the 
e l i m i n a t i o n of the ego i s i n d i s p e n s a b l e . ^ As long as the 
i n d i v i d u a l i s not f r e e from the ego-sense there can be no r e a l 
freedom, no p e r f e c t i o n and f u l f i l m e n t of being. ̂  j ? o r the ego 
i s , so t o speak, the p r i n c i p a l knot of bondage t o l i m i t a t i o n and 
ignorance. The ego, however, has a very f i r m hold on the 
i n d i v i d u a l . As we have seen, i t pervades a l l l e v e l s o f the 

(1) Human Cycle. p.*+9. 
(2) Synthesis o f Yoga, p.871. 
(3) Ifci£L.,pp.773f. 
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i n d i v i d u a l ' s surface consciousness, c o n t r o l l i n g and determining 
not only the cognative and v o l i t i o n a l processes of the mind, but 
the movements, sensational responses and emotional reactions of 
the p h y s i c a l and the v i t a l nature as w e l l , moreover, although 
the ego has i t s seat i n the buddhi, i t i s i n the v i t a l being 
t h a t i t has most e f f e c t i v e c o n t r o l upon the t o t a l person*, f o r 

(1) 
here i t i s f e d and maintained by d e s i r e - prana or l i f e - e n e r g y . 
This d e s i r e .(-prana) and the ego Aurobindo characterises as the 
"two knots o f human sub j e c t i o n t o the lower n a t u r e " . ^ 
Desire and the Desire Soul. 

"Desire", says S r i Aurobindo, " i s the r e s u l t of incomplete
ness, of i n s u f f i c i e n c y , of something t h a t i s not possessed or 

(3) 
enjoyed and which the being seeks f o r possession or enjoyment". 
I t i s j u s t such an incompleteness or i n s u f f i c i e n c y which seems 
to c h a r a c t e r i s e man. He i s f i n i t e , l i m i t e d , - l i m i t e d not only 
i n h i s p h y s i c a l powers of growth and movement, but more especially 
i n h i s powers of knowing, f e e l i n g and w i l l i n g . He i s a. mind 
and soul chained t o a body, a w i l l groping i n ignorance and a 
heart subject t o s e l f i s h n e s s . Yet there i s constantly a s t r u g g l e 
w i t h i n h i s being, i s s u i n g from h i s very depths, t o exceed every 
l i m i t a t i o n . The m o t i v a t i n g f o r c e hehind t h i s s t r u g g l e i s desire 
and the q u a l i t y o f d e s i r e i s what the ancient Indian sages c a l l e d 
prana or l i f e energy, "the s u b s t a n t i a l w i l l and energy i n the 
cosmos working out i n t o determined form and a c t i o n and conscious 
(1) Synthesis of Yoga, pp.773ff. 
(2) I b i d . , p.116. 
(3) E i f e D i v i n e , p.686. 
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dynamis of b e i n g " . K 1 J This l i f e f o r c e i s the energy present i n 
a l l forms of substance, from the simplest p a r t i c l e t o the most 
complex arrangement. I n the animal i t i s a c t i v e as nerve energy 

(2) 
or ' v i t a l i t y 1 , e nergising matter i n t o forms o f l i f e . 

I n i t s o r i g i n a l nature prana i s nothing other than 
Consciousness-^orce (C h i t - S h a k t i ) r e a l i s i n g i t s e l f as l i f e , 

(-3) 
v i t a l i s i n g i t s own forms of s u b s t a n t i a l existence. J However, 
i n the e v o l u t i v e movement of l i f e out of p h y s i c a l matter prana 
i s characterised by a dynamic a c t i o n , by an urge t o exceed the 
r e s t r i c t i o n s and l i m i t a t i o n s of l e t t e r , - c r e a t i n g , m a i n t a i n i n g , 
d e s t r o y i n g , r e c r e a t i n g - but always the m o t i v a t i o n being t o 
exceed, t o expand. 

I n the mental animal prana as nerve energy i s present i n (1) L i f e D i v i n e , p.2V7. As Aurobindo p o i n t s o u t , prana can 
mean simply "breath" as w e l l as l i f e or v i t a l i t y i n general. 
(See Kena Upanishad, pp.22f). I n the Samkhya view of 
e v o l u t i o n prana i s not a separate p r i n c i p l e but only a 
product of the f u n c t i o n i n g of the eleven organs of the 
body (Samkhya Karikas, 29)- Against t h i s opinion Shankara 
(B ha shy a on Brahma Sutras, 2:1+:9) argues t h a t there i s a 
chi e f prana which i s n e i t h e r merely a i r or a product of the 
f u n c t i o n i n g of b o d i l y organs but i s Brahman i t s e l f (1:^:39). 
Likewise Ramanuja declares t h a t the c h i e f prana i s the 
p r i m o r d i a l l i f e - f o r c e , Brahman, and i s not t o be confused 
w i t h prana as " v i t a l a i r " (Adhik. IX, Sut.2 1*). 

(2) L i f e D i v ine. p.173-
(3) I b i d . 
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both a p h y s i c a l and a p s y c h i c a l form. CD Physical prana i s 
the v i t a l f o r c e producing the r e a c t i o n s of hunger, t h i r s t , 
f a t i g u e , h e a l t h , disease and a l l other v i t a l experiences of 

support of the mental a c t i v i t i e s . Whereas the proper a c t i o n of 
the psychic prana i s the experience of "pure possession and 
enjoyment (bhoga)" - enjoyment of thought, w i l l , a c t i o n , contact, 
sensation, etc. - i t instead serves t o f i l l the mental being 

(3) 
w i t h v i t a l craving which manifests i t s e l f i n the form o f d e s i r e . 
I t i s t h i s d e s i r e , t h i s sense of want, which issues from the 
awareness of l i m i t a t i o n i n the p h y s i c a l - v i t a l being and which 
clouds the i n t e l l i g e n c e (buddhi) and sustains the ego. The 
mind becomes c o n t r o l l e d by an e g o i s t i c d e s i r e f o r s e l f - a s s e r t i o n 
and expansion and by a host of l t f s t s , hungers and t h i r s t s , both 
psychi c a l and p h y s i c a l . The psychical prana d i s t o r t s a l l pure 
enjoyment (bhoga) by t u r n i n g i t i n t o an e g o i s t i c craving which 
a f f e c t s a l l l e v e l s of the mind. "The psychic prana invades the 
sensational mind and brings i n t o i t the unquiet t h i r s t o f 
sensations, invades the dynamic mind w i t h the l u s t of c o n t r o l , 
(1) Synthesis of Ypga ? p.397- Prana besides being an operation 

of c h i t - s h a k t i as cosmic energy i n d w e l l i n g and supporting 
a l l c r e a t i o n has more s p e c i a l i s e d f u n c t i o n s as the v i t a l 
f o r c e of both the p h y s i c a l being and the psychic organs. 
Such, according t o Deussen, seems also t o be the ancient 
and c l a s s i c a l view, (P. Deussen, Die Nachvedische Philosophie 
der Inder, Leipzig! Brockhaus, 1920, pp.69ff). 

(2) Synthesis of Yoga, pp.397f. 

the body. (2) Psychical prana i s the l i f e - e n e r g y working i n 

(3) Synthesis of Yoga,, p.750.. 
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having domination, success, f u l f i l m e n t of every impulse, f i l l s 
the emotional mind w i t h the desire f o r the s a t i s f a c t i o n o f 
l i k i n g and d i s l i k i n g , f o r the wreaking of love and hate, brings 
the shrinkings and panics of fear and the s t r a i n i n g s and 
disappointments of hope, imposes the t o r t u r e s o f g r i e f and the 
b r i e f fevers and excitements of j o y , makes the i n t e l l i g e n c e and 
the i n t e l l i g e n t w i l l the accomplices of a l l these t h i n g s and 
turns them i n t h e i r own k i n d i n t o deformed and lame instruments, 
the w i l l i n t o a w i l l of craving and the i n t e l l i g e n c e i n t o a 
p a r t i a l , a stumbling and an eager pursuer of l i m i t e d , i m p a t i e n t , 
m i l i t a n t prejudgment and opi n i o n " . 

I n e f f e c t , the psychic prana i s i t s e l f t i e d down t o the 
p h y s i c a l l i f e , subject t o the l i m i t a t i o n s of the nervous f o r c e 
of the body. I t thus seems to p u l l the mind down t o the l e v e l 
of the body, there t o be governed by the p h y s i c a l v i t a l i t y and 

(2) 
by a " l i m i t e d l i f e ' s i n s t i n c t f o r possession and s a t i s f a c t i o n " . 
Instead of the i l l u m i n e d i n t e l l i g e n c e of the buddhi r u l i n g the 
lower p h y s i c a l and v i t a l natures, the buddhi i t s e l f i s subject 
t o a l l the a f f e c t i o n s and a f f l i c t i o n s of the body, from passion 
t o f a t i g u e , disorder and disease. 

Our normal m e n t a l i t y i s , t h e r e f o r e , predominantly a p h y s i c a l 
m e n t a l i t y ; we t h i n k , w i l l and act i n terms of the body, i t s 
emotions, sentiments, hungers and l u s t s . Our l i v e s are accord-
(1) Synthesis of Yoga, p.750. 
(2) Synthesis of Yoga, p.7>+9. 
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i n g l y characterised by d i s q u i e t ( a s a n t i ) , discontent and sorrow 
(duhkha). Thus i t may be r i g h t l y said t h a t "desire i s the 
r o o t of a l l s o r r o w 1 . ^ 

Desire does, however, have a l i m i t e d r o l e t o play i n 
e v o l u t i o n . I t does sometimes produce a r a j a s t i c f o r c e , a v i t a l 
w i l l , t o help man r i s e out o f i n e r t i a which would otherwise 
i n h i b i t a c t i o n . ^ But t h i s i s t r u e only f o r c e r t a i n i n t e r 
mediate ends. I n order t o go beyond these ends man needs a 
m o t i v a t i n g f o r c e other than d e s i r e . 

I t i s sometimes thought, however, t h a t d e s i r e i s a 
r e q u i s i t e c o n d i t i o n f o r a c t i o n ; t h a t when desire ceases, a c t i o n 
ceases. This Aurobindo maintains, i s m a n i f e s t l y not so; f o r 
much a c t i o n even i n our d a i l y l i f e i s accomplished apart from 
any m o t i v a t i n g d e s i r e . Just as Nature works by calm necessity 
and i t s inner laws, "even man c o n s t a n t l y does-work of various 
kinds by a spontaneous impulse, i n t u i t i o n , i n s t i n c t or acts i n 
obedience t o a n a t u r a l necessity and lav; of forces without 
e i t h e r planning or the urge of a c o n s c i o u s - v i t a l v o l i t i o n or 
emotional d e s i r e " . ^ 

Indeed not i n f r e q u e n t l y an act i s contrary to e i t h e r 
i n t e n t i o n or d e s i r e , i s s u i n g from a f e l t need or compulsion, a 
deeply seated impulse or the expression o f some inner f o r c e or 
as the conscious pursuance of a higher p r i n c i p l e , Desire, 

(1) Synthesis of Yoga, p.750. 
(2) I b i d . , pp.306, 752. L i f e D i v ine. p.6C6. 
(3) I b i d . , p.305. 



r a t h e r than being 3 c r e a t i v e f o r c e compelling us forward and 
out from ourselves, i s a bond which t i e s us t o our narrow 
e g o i s t i c movements. I t i s only when we are f r e e from a l l d e s i r e 
t h a t we are t r u l y f r e e and can t r u l y c r e a t e ; ^ f o r when we l i v e 

(2) 
i n d e s i r e , we l i v e i n the bonds of death. 

I t i s d e s i r e , t h e r e f o r e , which i n f e c t s a l l l e v e l s o f our 
consciousness and supports and expands the ego. But even when 
the enlightened i n t e l l e c t and the heart have r e a l i s e d the t r u e 
nature of the ego as the source of t h e i r i l l s , they cannot e a s i l y 
r i d themselves of i t since the psychic prana w i t h i t s f o r c e of 
d e s i r e c o n t i n u a l l y renews the enduring s t r e n g t h of the e g o . ^ 
(1) A'urobindo would, we b e l i e v e , agree w i t h Krishnamurti' s s t a t e 

ment t h a t the mind " i s the instrument o f sensation and d e s i r e , 
or r a t h e r t h a t i t i.s_ sensation and d e s i r e , and t h a t i t i s 
mechanically caught up i n r o u t i n e ... Only then (when the 
hold o f d e s i r e i s broken) i s i t p o s s i b l e f o r the mind t o be 
i n t h a t s t a t e of creativeness i n which the new can always 
come i n t o being ... Beyond the p h y s i c a l needs, any form o f 
d e s i r e , - f o r greatness, f o r t r u t h , f o r v i r t u e , - becomes a. 
psychological process by which the mind b u i l d s the idea of 
the 'me' and strengthens i t s e l f at the centre". (The F i r s t 
and Last Freedom, Gollancz, London, 1956, pp.102-103.) 

(2) The Brihadaranvaka Upanishad (1.2.1.) accordingly character
ises l i f e as the hunger which i s death. That i s , l i f e i s 
pranic f o r c e and the nature of l i f e or prana i s hunger or 
d e s i r e which i s never s a t i a t e d , ever feeding i t s e l f 
p h y s i c a l l y and p s y c h i c a l l y upon i t s environment. The law 
of nature i s , as Aurobindo p o i n t s o u t , "what devours must 
also be devoured". L i f e D i v i n e , p.180). Thus i n the 
p h y s i c a l world i n d i v i d u a l forms of l i f e are subject t o a 
mutual devouring, t o f i n a l exhaustion and death. 

(3) Synthesis o f Yoga, p A O l . 
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Only when the mind i s able t o separate i t s e l f from a s s o c i a t i o n 
and i d e n t i f i c a t i o n w i t h the sensations and emotions of the v i t a l 
being w i l l the hold of the ego be broken. 

The psychic prana, the l i f e f o r c e shaping our v i t a l - m e n t a l 
being, f i l l s the emotional centre (the 'heart') w i t h the 
sensational desires of the v i t a l , thus generating what 

(1) 
Aurobindo c a l l s a sensational 'desire-soul'. I t i s t h i s 
f o r m a t i o n of the prana i n the v i t a l nature "which governs most 
men and which they mistake o f t e n f o r the r e a l s o u l " . ^ This 
d e s i r e - s o u l a f f e c t s and governs the consciousness of most men. 
I t i s "narrow, i g n o r a n t , l i m i t e d , f u l l of obscure desires, 
passions, cravings, r e v o l t s , pleasures and pains, t r a n s i e n t joys 
and g r i e f s , e x u l t a t i o n s and depression". ° 

The d e s i r e - s o u l i s , according t o S r i Aurobindo, q u i t e 
d i s t i n c t from the ego, though both have s i m i l a r e f f e c t s upon the 
i n d i v i d u a l ' s l i f e and s p i r i t u a l g r o w t h . ^ The ego as the 
dominant f o r c e i n the surface being i s rooted i n the buddhi or 
i n t e l l i g e n c e and pervades a l l l e v e l s of the body-mind complex. 
The d e s i r e - s o u l , on the other hand, i s the production of prana 
i n the v i t a l being and i s the centre i n man of l i f e working as 
(1) Synthesis o f Yoga, p.170. 
(2) L e t t e r s , 1st Series, p.1^7. 
(3) L i g h t s on Yogs, p.20, 
(1+) L e t t e r s , 1st Series, p.l*+S. Aurobindo makes a clear 

d i s t i n c t i o n between ego and d e s i r e - s o u l (see Synthesis of 
Yoga, pp.96, 199, 200-201). By d e s i r e - s o u l he e v i d e n t l y 
means gene r a l l y the surface v i t a l being o f the i n d i v i d u a l , 
the v i t a l passions and desires organised about the v i t a l Bgo. 
Indeed he equates d e s i r e - s o u l w i t h the l i f e - f o r c e or prana 
i t s e l f (see Synthesis of Yoga. p.95> LeiifiJLSj 1st Series, 
p.lif7-
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"a movement of d e s i r e " . ̂  The de s i r e - s o u l does, however, 
exert from i t s base i n the v i t a l i t s d i s q u i e t i n g , disharmonious 
and p e r v e r t i n g i n f l u e n c e s upon the p h y s i c a l and the mental as 
w e l l . Indeed, i t i s , S r i Aurobindo says, "the o b s t i n a t e knot 
of the ego", f o r i t "refuses t o r e l a x the knot even when the 
i n t e l l e c t and the heart have discovered the cause of t h e i r i l l s 
and would be glad enough t o remove i t " . ^ A l l the mental 
f a c u l t i e s - basic consciousness ( c i t t a ) , sense-mind (manas), 
i n t e l l i g e n c e (buddhi), and ego-idea Cahamkara) - are a f f e t t e d 
by i t . ^ 3 ) f i n a l l y , j u s t as the ego i s the i n t e g r a t i n g centre 
and governing p r i n c i p l e of the surface consciousness, so the 
d e s i r e - s o u l may r i g h t l y be viewed as a "separative soul of ego", 
f o r " a l l i t s i n s t i n c t s are f o r a separative s e l f - a f f i r m a t i o n " . 

T his, then, i s the nature of the surface i n d i v i d u a l : a 
body-life-mind complex dominated by an ego and possessing a 
d e s i r e - s o u l . But f o r Aurobindo t h i s i s not the t o t a l i t y o f the 
human being. There i s behind and above t h i s surface construc
t i o n a t r u e r , more r e a l nature of the i n d i v i d u a l . The outer 
world of man i s a world o f nature ( p r a k r i t i ) and ignorance 
(avidya) but the inner w o r l d i s one of S p i r i t (purusha) and 
knowledge ( v i d y a ) . Of the greater p a r t of h i s i n d i v i d u a l being 

(1) Synthesis o f Yoga, p.200. 
(2) I b i d . , p.l+01. 
C3) I k i d . , p.739. 
(if) I b i d . , p.199-
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man i s i g n o r a n t . There are depths and heights of h i s nature of 
which, at best, he i s but dimly aware. He normally i d e n t i f i e s 
his i n d i v i d u a l existence w i t h the ego-consciousness o f the 
mind, but t h i s mental consciousness, Aurobindo declares, " i s 
only the human range which no more exhausts a l l the possible 
ranges of consciousness than human s i g h t exhausts a l l the 
gradations of colour or human hearing a l l the gradations of 
sound, - f o r t h e r e i s much above or below t h a t i s t o man 
i n v i s i b l e and i n a u d i b l e . So t h e r e are ranges o f consciousness 
above and below the human range, w i t h which the normal human 

/ - i N 

has no contact ..." ; 

As we have seen, the i n d i v i d u a l i s formed, so t o speak, 
out of the cosmic planes of mind, l i f e and matter. The meagre 
surface f o r m u l a t i o n of body-life-mind which we normally accept 
as the i n d i v i d u a l cannot possibly exhaust or express the f u l l n e s s 
of the m a n i f e s t a t i o n of these cosmic planes i n the s p a t i a l -
temporal e v o l u t i o n . Indeed, i f the i n d i v i d u a l were only t h i s 
surface nature and l i m i t e d t o the p o s s i b i l i t i e s o f the gross 
p h y s i c a l body, then, says Aurobindo, there would be very l i t t l e 
room f o r a f u r t h e r e v o l u t i o n o f man, and "the human being could 
not hope t o accomplish anything e s s e n t i a l l y greater than h i s 
present a c h i e v e m e n t " . ^ The ancient o c c u l t science, however, 
discovered, - as modern psych o l o g i c a l and psy c h o a n a l y t i c a l 

(1) L e t t e r s , 1st Series, p.98. 
(2) L i f e D i v i n e , p.238. 



-258-
i n v e s t i g a t o r s are beginning t o d i s c o v e r , ^ - t h a t the i n d i v i 
dual i s much more than what appears on the surface, t h a t the 
greater p o r t i o n of the i n d i v i d u a l l i e s behind the l i m i t e d ego-
consciousness o f the mental, v i t a l and p h y s i c a l natures. 
The Subliminal I n d i v i d u a l . 

f o r Aurobindo the outer t r i p l i c i t y of body, l i f e and mind 
which c o n s t i t u t e s the surface i n d i v i d u a l i s but a r e f l e c t i o n and 
re p r e s e n t a t i o n of a t r u e inner being. Han possesses, i n other 
words, a dual nature; he has an inner mind, l i f e , body and soul 
(psyche) as w e l l as an outer or surface mind, l i f e body and 
soul ( d e s i r e - s o u l ) . His inner being, his t r u e n a t u r e , i s t o 
the o r d i n a r y awareness a subconscient realm and i s o f t e n 
erroneously termed inconscient or unconscious. I n a c t u a l i t y 
the inner mind-life-body-soul o f the i n d i v i d u a l i s s u b l i m i n a l 
(1) Aurobindo would b a s i c a l l y agree w i t h the d e c l a r a t i o n o f Carl 

Jung t h a t our ego consciousness "does not express the sum 
t o t a l of our human nature: i t i s and remains o n l y a p a r t " . 
" Contributions t o A n a l y t i c a l Psychology, t r a n s l a t e d by H.G. 
and C.F. Baynes, Kegan Paul and Co., London, 19*+5, P-93)« 
The i n d i v i d u a l needs more than merely knowledge of h i s ego; 
f o r "the f u l l n e s s o f l i f e r e q u i r e s more than j u s t an ego; 
i t demands s p i r i t " ( i b i d , p.98). However, "most people 
confuse 'self-knowledge 1 w i t h knowledge of t h e i r conscious 
ego p e r s o n a l i t i e s ... But the ego knows only i t s own contents, 
not the unconscious and i t s contents". (The Undiscovered 
S e l f , t r a n s l a t e d by R.F.C. H u l l , Routledge and Kegan Paul, 
London, 1958, pp.6-7). What i s needed i s knowledge of these 
vaster realms of consciousness. 

As we s a i d , we b e l i e v e Aurobindo would b a s i c a l l y agree 
w i t h Jung. However, although Aurobindo considered the 
s c i e n t i f i c i n v e s t i g a t i o n of human psychology necessary and 
valuable, he d i d have considerable c r i t i c i s m t o make of 
modern psychological study and e s p e c i a l l y o f psychoanalysis, 
i-bstly h i s c r i t i c i s m was aimed at the tendency i n psychology 
to take a p a r t i a l t r u t h (such as the importance o f suppressed 
sexual complexes) and t o exaggerate and generalise i t t o 
e x p l a i n a l l o f human behaviour. Also he f e l t t h a t psychology 
and psycho-analysis lacked adequate knowledge and understand
in g of t h e sunconscient and s u b l i m i n a l , (see Bases of Yoga. 
n n . l l l + f f ) . 
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r a t h e r than subconscient. There i s , indeed, a subconscient and 
an inconscient realm of i n d i v i d u a l human existence, but these 
are other than the s u b l i m i n a l proper. These various grades of 
consciousness must be c l e a r l y d i s t i n g u i s h e d i f we are pr o p e r l y 
t o understand the nature of the i n d i v i d u a l beneath the surface, 
as i t w e r e . ^ 

The Siiibconscient and Subliminal. 
According t o Aurobindo, "the subconscient i s a concealed 

and unexpressed i n a r t i c u l a t e consciousness which works below a l l 
(2) 

our conscious p h y s i c a l a c t i v i t i e s " . On the one hand i t must 
not be confused w i t h inconscient proper which i s the t o t a l l y 
i n v o l v e d s t a t e of consciousness, the complete absorption of 
consciousness i n form and f o r c e such t h a t consciousness i s 
concealed and apparently absent, as i t i s i n matter.^3) T n e 

(1) Aurobindo judges modern psychology and psychoanalysis t o have 
an incomplete and imprecise understanding of the l e v e l s o f 
consciousness i n the i n d i v i d u a l . Freud, f o r example, d i d n o t , 
according t o Aurobindo, know anything but"a few i l l - l i t 
c orners" o f the lower v i t a l subconscious which " i s no more 
than a r e s t r i c t e d and very i n f e r i o r p o r t i o n of the s u b l i m i 
n a l whole". (Bases of Yoga, p.H5)« Because psychological 
science has not yet r e a l l y d i s t i n g u i s h e d the planes o f 
consciousness, i t i n a c c u r a t e l y and inadequately lumps a l l 
the sub-waking-conscious l e v e l s together as the "subconscious" 
or "unconscious". Moreover, when i t does touch the t r u e 
subconscious, i t attempts t o e x p l a i n a l l conscious behaviour 
and superconscious experience by t h i s lower consciousness. 
Aurobindo s t r i k i n g l y poses h i s o b j e c t i o n t o t h i s p r a c t i c e 
by p o i n t i n g out t h a t "the s i g n i f i c a n c e o f the l o t u s i s not to 
be found by analysing the secrets of the mud from which i t 
grows here; i t s secret i s t o be found i n the heavenly arche
type o f the l o t u s t h a t blooms f o r ever i n the l i g h t above", 
(ibid.« pp.119-120-.) 

(2) . L e t t e r s . 1st Series, p. 173. 
(3) Ebfe D i v i n e , pp.262-26>+. 
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Inconscient i s , as Aurobindo characterises i t , the "nether s o i l 
and basis of our p h y s i c a l e x i s t e n c e " ; ^ i t i s the stronghold of 

(•2) 
darkness and ignorance out o f which a l l evolves. On the 
other hand the subconscient must not be confused w i t h the sub
mental. The sub-mental i s the consciousness which pervades our 
ph y s i c a l and v i t a l natures and i s the basis of our p h y s i c a l and 
v i t a l actions and r e a c t i o n s , movements, impulses and desires. 
I t i s "a nervous and sensational dynamic mode of consciousness, 
a gradation of awareness d i f f e r e n t from the mind: i t has i t s own 
separate r e a c t i o n s t o contacts and i s s e n s i t i v e t o them i n i t s 
own power of f e e l i n g ; i t does not depend f o r t h a t on the mind's 
perception and r e s p o n s e " . ^ 

The t r u e eubconscient i s n e i t h e r the inconscient proper nor 
the submental. I t i s ins t e a d the inconscient on the p o i n t of 
becoming conscious, the "inconscient v i b r a t i n g on t h e borders of 
c o n s c i o u s n e s s " . ^ The subconscient l i e s between the incon
s c i e n t , - suppressed, i n v o l v e d consciousness i n which a l l i s 
contained but nothing formulated or expressed, - and the 
conscious l i f e , mind and body. I t i s , l i k e a l l the other main 
parts o f nature, u n i v e r s a l as w e l l as i n d i v i d u a l and c o n s t i t u t e s 
the evolutionary basis f o r a l l i n d i v i d u a l existence. I n the 
subconscient i s stored the p o t e n t i a l i t y of a l l p r i m i t i v e 
r e a c t i o n s t o l i f e as w e l l as the impressions of a l l past 
(1) L i f e P i v i n e . p.558. 
(2) I b i d . , pp.9+3-9+5-
(3) I b i d . , pA99. 
(if) I b i d . 
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experience which are manifested i n dreams or r i s e t o surface 
consciousness as mechanical r e p e t i t i o n s and unconscious h a b i t s , 
i n mental, v i t a l and p h y s i c a l p e r t u r b a t i o n s and as impulses and 
motivations whose o r i g i n s are obscure t o the mind. The 
subconscient i s the basis of the i n d i v i d u a l ' s m a t e r i a l being and 
the support o f a l l t h a t comes up i n the p h y s i c a l n a t u r e . ^ I t 
covers a l l the purely p h y s i c a l and v i t a l elements of the body, 
unobserved and u n c o n t r o l l e d by the mind. I t also covers most of 

(?) 
the lowest vrorkings of a submerged sense-mind. I n t o the 
subconscient goes a l l t h a t i s r e j e c t e d from the surface mind and 
out of the subconscient a r i s e s every manner of disturbance. I t 
i s the main support of disease and death i n the body and the 
stronghold o f the ignorance. The operation o f the subconscient 
upon the mind and body i s , however, mostly automatic, uncalled 
f o r and i n v o l u n t a r y since normally WE have no d i r e c t knowledge 

(3) 
of i t s workings and hence no c o n t r o l 6 f . i t . 

Although i t s a c t i o n i s mechanical, i r r a t i o n a l and r e p e t i t i v e , 
the subconscious i s not r e a l l y d i f f e r e n t from the surface 
m e n t a l i t y but only a c t i n g below the surface, not yet conscious 

( i f ) 
and known t o the waking man. The s u b l i m i n a l , on the other 
hand, i s q u i t e d i f f e r e n t from what we understand as our 

(5) 
conscious m e n t a l i t y . The outer psycho-physical being of the 
(1) L e t t e r s , 1st Series, pp.172-175-
(2) L i f e P i v i n e , pp.65^f. 
(3) I b i d . 
(if) I b i d . , pp.81-82. 
(5) I b i d . 

http://6f.it
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i n d i v i d u a l i s characterised i n i t s operations by the l i m i t a t i o n s 
of separative existence; the s u b l i m i n a l consciousness or s e l f 
of the i n d i v i d u a l i s characterised by the expansiveness of a 
u n i v e r s a l existence. The s u b l i m i n a l i s "a meeting-place of 
the consciousness t h a t emerges from below by e v o l u t i o n and the 
consciousness t h a t has descended from above f o r i n v o l u t i o n 1 1 . ^ 

As we have seen, the person represents the i n d i v i d u a l i s a -
t i o n of general or u n i v e r s a l nature which on the one side 
comprises the u n i v e r s a l l y i n v o l v e d consciousness of matter 
( i n c o n s c i e n t ) s t r u g g l i n g t o expression i n l i f e (the subconscient) 
and f i n a l l y mind and on the other side the superior or supra-
p h y s i c a l planes o f matter, l i f e and mind, opening on t o the 
superconscient. A l l of t h i s i s compressed, as i t were, i n t o 
the e v o l utionary i n d i v i d u a l human being. What appears on the 
surface i s but a s e l e c t i v e pragmatic formation of the concealed 

(1) L i f e D i v i n e , p.382. There i s a sense i n which the s u b l i 
minal may be taken t o mean a l l of the "concealed" conscious
ness of the i n d i v i d u a l w i t h a lower subconscient end and an 
upper superconscient end. (See L i f e D i v i n e , ppA97f", L e t t e r s , 
1st Series, pp.l67f.) We are here using the term 
" s u b l i m i n a l " , as Aurobindo most o f t e n does, t o r e f e r to t h a t 
vast realm o f consciousness behind but on a l e v e l w i t h the 
outer mental, v i t a l and p h y s i c a l natures. I n t h i s sense 
the s u b l i m i n a l i s d i s t i n c t from the subconscient which i s 
consciousness lower than and i n f e r i o r t o the waking con
sciousness and from the superconscient which i s conscious
ness higher than and superior t o waking consciousness. Again, 
the s u b l i m i n a l may be c a l l e d subconscious but only i n the 
sense t h a t i t i s normally concealed t o our waking conscious
ness. 
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s e l f and consciousness of the i n d i v i d u a l , which on the lower 
end encompasses the evolutionary subconscient and on the upper 
end opens on to the s u p e r c o n s c i e n t . ^ I n between, so t o speak, 
and on a l e v e l w i t h the surface mental, v i t a l and p h y s i c a l 
natures i s the cosmic consciousness of the supraphysical planes, -
a consciousness much wider and more luminous, more i n possession 
of i t s e l f than the surface or waking consciousness. This i s 
the t r u e s u b l i m i n a l , we may say, as d i s t i n c t from the subcon
s c i e n t which i s but a lowest, obscure region of the inner s e l f 
of the i n d i v i d u a l . I t i s t h i s t r u e s u b l i m i n a l , t h i s luminous 
consciousness and s e l f behind the surface consciousness and 
s e l f , which c o n s t i t u t e s the greater part of what i s concealed 
i n the i n d i v i d u a l and which l a r g e l y provides t h e m a t e r i a l f o r 
the surface being. As Aurobindo p o i n t s out "our perceptions, 
our memories, our e f f e c t u a t i o n s of w i l l and i n t e l l i g e n c e are 
only a s e l e c t i o n from i t s perceptions, memories, a c t i v i t i e s 
and r e l a t i o n s of w i l l and i n t e l l i g e n c e ; our very ego i s only a 
minor and s u p e r f i c i a l f o r m u l a t i o n of i t s self-consciousness 
and s e l f - e x p e r i e n c e " . ^ ) The s u b l i m i n a l being of the 
i n d i v i d u a l i s , then, the o r i g i n of a l l t h a t i s not the formula
t i o n of evolving inconscient-subconscient (such as i s the 
surface p h y s i c a l being) or o f the n a t u r a l l y developed 

(1) L i f e L ) i v i n e T pp.M-96ff. I t i s , as Aurobindo puts i t , "rather 
a. secret i n t r a c o n s c i e n t and circumconscient than a sub
conscient; f o r i t envelops q u i t e as much as i t supports the 
outer nature". ( L i f e D i v i n e T p.500). 

(2) I b i d . , 



f u n c t i c n i n g s of the surface consciousness or of a r e a c t i o n of i t 
t o e x t e r n a l i m p a c t s . ^ Even then the s u b l i m i n a l exercises a 
considerable i n f l u e n c e upon these f u n c t i o n i n g s , c o n s t r u c t i o n s and 
r e a c t i o n s . 

This s u b l i m i n a l being or nature of the i n d i v i d u a l i s what 
Aurobindo c a l l s the " s u b l i m i n a l s e l f " ^ 2 \ "inner being" (3), "inner 
mental, inner v i t a l , inner p h y s i c a l c o n s c i o u s n e s s " . ^ The vast 
s u b l i m i n a l consciousness behind the surface c o n s t r u c t i o n s of mind, 
l i f e , and body i s f o r the i n d i v i d u a l an inner mind, l i f e and 
s u b t l e - m a t e r i a l being organised and supported by an inner psychic-
being, the t r u e s o u l . This s u b l i m i n a l s e l f which l i e s behind 
the normal conscious awareness i s a realm of u n i v e r s a l conscious
ness not l i m i t e d by or dependent upon the m a t e r i a l plane or 
p h y s i c a l world. The contact of the su b l i m i n a l s e l f w i t h the 
u n i v e r s a l i s , u n l i k e the surface being, not dependent upon the 
sense mind and senses*, i t i s d i r e c t and f u l l . I t has a 
m e n t a l i t y which, though aware of the ph y s i c a l mind and organs and 
i n l a r g e measure t h e i r cause or c r e a t o r , i s superior t o the 
l i m i t a t i o n s of surface existence; i t possesses not only the 
same c a p a c i t i e s as the surface mind (memory, w i l l , s e l e c t i v e 
i n t e l l i g e n c e , s e l f - c o n s c i o u s n e s s ) , though i n f a r greater measure 
and p e r f e c t i o n , but also powers of d i r e c t knowledge, understanding 
and e f f e c t i v e w i l l which exceed those of the conscious s e l f . ^ 

L i f e Divine TPP.362f. 
(2) I b i d . , p.382. 
(3) I b i d . , p.l+98. 
0+) L e t t e r s , 1st Series, p.168. 
(5) I b i d . , p.383-
(6) L i f e D i v i n e , p.500. 
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Likewise a su b t l e p h y s i c a l body of the s u b l i m i n a l i s the r e a l 
substance supporting the surface physical being, and an inner v i t a ] 
being i s the unborn and undying l i f e f o r c e behind the e x t e r n a l 
form of l i f e which i s i g n o r a n t l y taken as the r e a l e x i s t e n c e . ^ 
There i s f i n a l l y the s u b l i m i n a l psychic e n t i t y of which the outer 
d e s i r e - s o u l working i n v i t a l cravings and emotions i s a d i s t o r t e d 
r e p r e s e n t a t i v e . This 'true s o u l ' i s "a pure power of l i g h t , 

(2) 
l o v e , joy and r e f i n e d essence of being". 

U n l i k e the small e g o i s t i c existence of the e x t e r n a l forms of 
our being,the s u b l i m i n a l i s "our l a r g e r t r u e i n d i v i d u a l i t y " . ^ ) 
This i s so because i t i s i n the s u b l i m i n a l t h a t "our i n d i v i d u a l i t y 
i s close t o our u n i v e r s a l i t y , touches i t , i s i n constant r e l a t i o n 
and commerce w i t h i t " . ^ The s u b l i m i n a l i s open t o and 
receives 'shocks' from u n i v e r s a l Mind, L i f e and 1-iatter which i t 
i n t u r n r e l a t e s s u b t l y , but p o w e r f u l l y t o the surface nature, 
sometimes i n dream consciousness ( i n which problems are solved 
or warnings, premonitions and i n d i c a t i o n s about the f u t u r e are 
g i v e n ) , s o m e t i m e s i n e x t r a o r d i n a r y psychological experiences 
of clairvoyance, t e l e p a t h y and other forms of 'extra-sensory 
p e r c e p t i o n 1 . ^ 

Often such supernormal phenomena are a t t r i b u t e d t o the 
subconscious or so-called 'unconscious'. To do so i s , according 
(1) L i f e D i v i n e , p.203. 
(2) I b i d . 
(3) I b i d . 
(h) I b i d . 
(5) I b i d . , p.381. 
(6) I b i d . , p. 1+79. 
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t o Aurobindo, q u i t e i n a c c u r a t e . ^ Of course, the subconscious 
i s g r e a t l y responsible f o r our dreams, and i t i s orue t h a t t h a t 
content of the subconscious which presents i t s e l f i n dream forms 
as obscene, incoherent and inconsequential fantasy o f t e n contains, 
as has been c o r r e c t l y shown by psychological i n v e s t i g a t i o n , 
deeper meanings, e.g. p r e - n a t a l d i s p o s i t i o n s and impressions 

(2) 
derived from a r a c i a l consciousness ( ' c o l l e c t i v e unconscious'). 
Nonetheless the subconscious i s "the antechamber of the 
inconscient " ^ ? 3 realm of h a l f consciousness and an obscure 
mind of habit (samkaras). of forms of morbidity and d i s e a s e . ^ 
The s u b l i m i n a l , or the other hand, i s a realm of liiiminous 
consciousness open t o the u n i v e r s a l knowledge of a cosmic mind, 
the u n i v e r s a l f o r c e of a cosi!-ic l i f e , the u n i v e r s a l f o r c e -
f o rmation of cosmic matter and the u n i v e r s a l d e l i g h t of a cosmic 
so u l . J ) The s u b l i m i n a l consciousness i s able t o enter i n t o a 
d i r e c t contact w i t h other consciousness, t o have knowledge 
immediately and accurately of other persons and o b j e c t s , of the 
inner operations of the n a t u r a l energies which operate upon the 
mind, body and p e r s o n a l i t i e s of men. So-called 'psychic 
phenomena', according t o Aurobindo, "have o r d i n a r i l y nothing t o 
do w i t h the p s y c h e " ; ^ they are a c t u a l l y t h e operations of the 
inner mind, l i f e and body of the s u b l i m i n a l emerging i n the 
(1) L i f e D i vine, 
(2) I b i d . , p.380. 
(3) I b i d . 
(if) I b i d . . p.65V. 
(5) I b i d . , pp.203-201+. 
(6) I b i d . , pA80. 
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surface c o n s c i o u s n e s s . ^ Once the w a l l between the inner 
consciousness of the s u b l i m i n a l and the l i m i t e d surface mind i s 
removed, these e x t r a o r d i n a r y phenomena w i l l c o n s t i t u t e our normal 
mode of perception and knowledge. 
The Soul 

Supporting a l l p a r t s of the i n d i v i d u a l ' s s u b l i m i n a l s e l f i s 
the psyche or soul. The psyche, as we e a r l i e r saw, i s a 
re p r e s e n t a t i v e p r o j e c t i o n i n t o the e v o l u t i o n of the Jivatman, 
the e t e r n a l " c e n t r a l being" or s e l f of the i n d i v i d u a l above the 
m a n i f e s t a t i o n . The c h i e f work of the psyche i s t o provide a 
basis i n an e v o l u t i o n a r y i n d i v i d u a l , - i n temporal c o n d i t i o n s , -
f o r the o b j e c t i v e s e l f - e x p r e s s i o n of the s e l f - d i f f e r e n t i a t e d , 
m u l t i p l e Divine as i n d i v i d u a l D i v i n e , i . e . Jivatman. Thus, 
Aurobindo c a l l s the psyche "a spark of the Divine supporting a l l 

(2) 
i n d i v i d u a l existence i n Nature". 

Aurobindo d i s t i n g u i s h e s , we have seen, between psyche and 
psychic being. The psyche i s , properly speaking, the s o u l , 
though i t might more expressively be described as the "spark-
s o u l " or even "soul-essence". " I t i s at f i r s t an u n d i f f e r e n t 
i a t e d power of the Divine Consciousness containing a l l 
(1) L i f e Pi vine. p.if CO. Synthesis of Yoga T pv.lOOOf. 
(2) L e t t e r s . 1st Series, pp.130-131. The word "psyche" as used 

by Aurobindo should not be confused w i t h the c u r r e n t 
p s y c h o a n a l y t i c a l concept, e s p e c i a l l y t h a t of the Jungian 
school. The "psyche" as understood i n Jung's complex 
psychology seems t o have a rather ambiguous nature; f o r i t 
not only comprises what the West understands by mind or soul 
(Seele) but also "the t o t a l i t y of a l l psychological processes, 
both conscious as w e l l as unconscious" (Psychological types. 
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Continuation of f o o t n o t e No. (2) on page 267. 
t r a n s l a t e d by H.G. Baynes, Kegan Paul, London, 1923, p.588). 
Thus, Jung's psyche includes w i t h i n i t s e l f two supplementary, 
though mutually opposed spheres, - the conscious and the 
unconscious. Moreover, the ego-complex a r i s e s as the i n t e 
g r a t i n g core of the i n d i v i d u a l i n a process of centroversion of 
consciousness or " r e a l i s a t i o n " (Bewusstwerdung) and p a r t i c i p a t e s 
i n both spheres (Bewusstes und Unbewusstes,. Fischer Biicherei, 
1957) pp.27f). I t appears, however, t h a t although the 
" c o l l e c t i v e unconsciousness" ( k o l l e k t i v e n Unbewusstin) i s p r i o r 
t o i n d i v i d u a t i o n , - the " b i r t h o f the ego", - i t i t s e l f r e s u l t s 
"from the i n h e r i t e d p o s s i b i l i t y of psy c h i c a l f u n c t i o n i n g i n 
general, namely from the i n h e r i t e d b r a i n s t r u c t u r e " (Psychological 
types, p.616). Nonetheless the psychic processes may continue 
and f u n c t i o n apart from biochemical processes, - i . e . the b r a i n , 
- and thus are not bound t o time and space ( W i r k l i c h k e i t der Seele 
Rascher und Co., Z u r i c h , 1931+» pp.212ff). But how the Unconscious 
p e r s i s t s or what i t s u l t i m a t e s t a t u s , or t h a t of the i n d i v i d u a l 
psyche i n r e l a t i o n t o i t i s , i s not made c l e a r . i''or Aurobindo, 
on the other hand, the psyche i s a ray of consciousness, Divine 
S p i r i t , s e l f - e x i s t e n t as the inner r e a l i t y and organising and 
i n t e g r a t i n g centre of each and every i n d i v i d u a l existence. 
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p o s s i b i l i t i e s which have not yet taken form, but to which i t i s 
the f u n c t i o n of e v o l u t i o n t o give f o r r a " . ^ This spark-soul or 
psyche i s present i n a l l l i v i n g beings from the lowest t o the 
highest; f o r the jivatman of which i t i s r e p r e s e n t a t i v e i s the 
transcendent i n d i v i d u a l s e l f of every evolving form of l i f e , 
whether p l a n t , t r e e , b i r d or man/ 2* I n t h e formation of the 
human i n d i v i d u a l , - t h a t i s , i n evolving the p o s s i b i l i t i e s of 
conscious existence which i t contains, - the psyche assumes the 
form of a psychic being or psychic i n d i v i d u a l or what Aurobindo 

(3) 
c a l l s the ca i t y a purusa. Thus, whereas a l l l i v i n g beings 
have a soul or psyche, only the human i n d i v i d u a l being has a 
soul i n d i v i d u a l or psy.chic being. Indeed, i t i s p r e c i s e l y 
because the psyche has grown or evolved i n t o a. psychic being t h a t 
man makes h i s appearance i n the e v o l u t i o n of nature, p r a k r i t i . 
I t i s the psyche or soul w i t h i n nature who organises the 
i n d i v i d u a l forms of l i f e and consciousness, expressing the 
p o s s i b i l i t i e s which i t contains and growing by the experience of 
the evolving surface i n d i v i d u a l u n t i l f i n a l l y i t comes t o i t s 
own, so t o speak, i n man. The appearance of man p c i n t s t o the 
appearance i n nature of the psychic being. However, the psychic 
being i n man does not emerge f u l l y grown. I t must continue t o 
grow u n t i l f i n a l l y i t no longer remains concealed i n the 
s u b l i m i n a l but comes forward t o take c o n t r o l of the i n d i v i d u a l 
being, r e p l a c i n g the ego as the t r u e i n d i v i d u a l or " I " . At such 
(1) L e t t e r s , 1st Series, p.136. 
(2) I b i d . , p p . l 3 l f . 
(3) - t b i d . . p.136. 
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s time i t w i l l experience the universe and express i t s e l f i n the 
universe d i r e c t l y , r a t h e r than through and by the presently 
inadequate surface instruments of mind, l i f e and body. 
R e b i r t h and Soul Growth. 

According to Aurobindo " r e b i r t h i s an indispensable 
machinery f o r the working out of a s p i r i t u a l e v o l u t i o n ; i t i s 
the only possible e f f e c t i v e c o n d i t i o n , the obvious dynamic process 
of such 3 m a n i f e s t a t i o n i n the m a t e r i a l universe. " ^ That i s , 
i f the process of t e r r e s t r i a l e v o l u t i o n i s the f r e e and purpose
f u l play of d i v i n e Spirit p r ogressively expressing the p o s s i b i l i 
t i e s of :its i n f i n i t e conscious existence i n the i n d i v i d u a l being 
by an ev o l u t i o n a r y gradation and ascent, then the r e b i r t h of the 
soul i n the body i s necessary and i n e v i t a b l e . I f i t i s the 
psyche w i t h i n which i s the t r u e i n d i v i d u a l of the existence and 
i f the psyche has accepted b i r t h i n nature so as t o express the 
Divine's d e l i g h t of s e l f - d i f f e r e n t i a t i o n and self-experience, 
then r e b i r t h of the psyche i s the machinery, so t o speak, whereby 
the One extended i n u n i v e r s a l i t y a f f i r m s himself i n i n d i v i d u a l i t y 
and reveals to himself as i n d i v i d u a l h i s own transcendence as the 
Et e r n a l i n whom a l l u n i v e r s a l u n i t y i s founded. I n other words, 
i f the S p i r i t discloses i t s being through the growth of the 

(1) L i f e D i v i n e , p.672. Aurobindo r e j e c t s as "grotesque" the 
name of " t r a n s m i g r a t i o n " applied t o the d o c t r i n e of r e b i r t h . 
Likewise he f i n d s the popular t e r n " r e i n c a r n a t i o n " unaccept
able. Instead he p r e f e r s " r e b i r t h " ; " f o r i t renders the 
sense of the wide, c o l o u r l e s s , but s u f f i c i e n t Sanskrit term, 
punar.ianma? " a g a i n - b i r t h " , and comrits us t o nothing but the 
fundamental idea which i s the essence and l i f e of the doctrine" 
(Problem of Rebirth,, pp.3->+). 
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i n d i v i d u a l consciousness, the conscious i n d i v i d u a l being, then 
r e b i r t h i s necessary f o r the e v o l u t i o n of the psyche, the t r u e 
i n d i v i d u a l b e i n g . ^ The soul or psyche enters the inconscience 
of matter and out of i t organises the evolving consciousness i n 
i n c r e a s i n g l y complex forms, such t h a t t h i s evolving consciousness 
awakens t o i t s own d i v i n e r e a l i t y and the soul recovers i t s s e l f -
awareness. The psyche goes from l i f e t o l i f e , growing i n each 
existence u n t i l a t the human stage i t has evolved a psychic 
being which supports the i n d i v i d u a l e v o l u t i o n and develops a 

p h y s i c a l , a v i t a l and a mental consciousness through which i t 
(2) 

experiences the world and expresses i t s e l f . 
R e b i r t h i s , then, f o r Aurobindo an i n e v i t a b l e consequence 

of the r e l a t i o n between i n d i v i d u a l i t y and the purpose of the 
cosmic m a n i f e s t a t i o n . Here everything depends upon the nature 
of the i n d i v i d u a l being who i s reborn. The mere existence of 
a soul i s i n i t s e l f not s u f f i c i e n t ground f o r the acceptance of 
the d o c t r i n e of r e b i r t h . There are, as Aurobindo recognises, 
r e l i g i o u s and p h i l o s o p h i c a l systems which accept the existence 
of the soul but not of soul e v o l u t i o n . i^or Aurobindo, however, 
such b e l i e f i n 3 soul which has no past but has a f u t u r e , which 
i s created w i t h the b i r t h of a m o r t a l body, and yet i s i t s e l f 
immortal, - such b e l i e f i s t o t a l l y unacceptable. " I t i n v o l v e s 
the d i f f i c u l t y of a creature beginning i n time but enduring 
through a l l e t e r n i t y , an immortal being dependent f o r i t s 
(1) Problem of R e b i r t h , p.12. 
(2) L e t t e r s , 2nd S e r i e s , pp.525f. 
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existence on an act of p h y s i c a l generation yet always and 
e n t i r e l y unphysical and independent of the body which r e s u l t s 
from the generation. Another b e l i e f about the soul c l o s e l y 
a l l i e d t o t h i s one f a r e s l i t t l e b e t t e r as f a r as Aurobindo i s 
concerned: namely, t h a t the soul i s something pure and great 
which has f a l l e n i n t o m a t e r i a l existence and t h a t by i t s acts i n 
the body i t must redeem i t s e l f so t h a t i t may r e t u r n t o i t s 
heavenly home. The c h i e f o b j e c t i o n here i s t h a t one e a r t h l y 
l i f e i s hardly s u f f i c i e n t f o r such an immortal soul t o achieve 
i t s r e t u r n and t h a t i t must e i t h e r p e r i s h ( i ) or be doomed t o 
e t e r n a l p e r d i t i o n , - or else one must suppose t h a t i t has more 
existences than merely one. 

As we have i n d i c a t e d , t h e i n e v i t a b i l i t y and necessity of the 
d o c t r i n e of r e b i r t h f o r Aurobindo f o l l o w s from h i s unique view 
of the r e i n c a r n a t i n g i n d i v i d u a l , the psyche. Buddhism has 
always, we may suppose, i n i t s orthodox forms taught r e b i r t h . 
But f o r Buddhism r e b i r t h i s imperative because of karma., - the 
r e s u l t a n t and i n d e s t r u c t i b l e f o r c e of past actions which works 
i t s e l f out i n f u t u r e events. There i s no s o u l ; f o r there i s 
no r e a l i d e n t i t y t o the i n d i v i d u a l . He i s but an ever-changing 
f l o w of consciousness, a bundle of samskaras ( f i x e d mental 
formations) which f a l l apart at t h e death o f the body. There 
i s a c o n t i n u i t y t o the states of consciousness but no r e a l 

immortal soul passing from one body t o another. I t i s karma whicl 
r e i n c a r n a t e s , c r e a t i n g the constantly changing m e n t a l i t y and 

(1) Problem of R e b i r t h , p.39. 
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p h y s i c a l forms t h a t we are. The Advaita of the Mayavada, on 
the other hand, i n i t s teaching of r e b i r t h admitted the existence 
of a s e l f , but t h i s s e l f i s the one S e l f , Atman, which (according 
t o Mayavada Advaita) cannot be many or m u l t i p l e i t s e l f . Therefore, 
there cannot be any t r u e i n d i v i d u a l , no r e a l and e t e r n a l i n d i v i d 
u a l s e l f , only the one, unborn and unmodified Self apart from 
the universe and unaffected by phenomenal existence. B i r t h , 
l i f e , death, r e b i r t h , a l l of i n d i v i d u a l and cosmic experience are 
i n the l a s t a n a l y s i s naught but an i l l u s i o n . 

Aurobindo recognises t h a t these are extreme views of r e b i r t h 
and t h a t there i s an olcier view s t a r t i n g from the Upanishads 
which teaches the r e a l i t y of both the world and of the i n d i v i d u a l 
who i s i n himself the Divine which has assumed name and form and 
which supports through the i n d i v i d u a l the experiences of l i f e . ^ 
The i n d i v i d u a l goes from b i r t h t o b i r t h because of the f o r c e of 
d e s i r e which i s created and maintained by the mind i g n o r a n t l y 
seeking t h i n g s temporal r a t h e r than t u r n i n g t o knowledge of the 
e t e r n a l s e l f . With end of d e s i r e and ignorance the Divine i n 
the i n d i v i d u a l withdraws from the changing human p e r s o n a l i t y and 
r e t u r n s t o i t s t i m e l e s s , immutable and impersonal being. But 
even here, as Aurobindo p o i n t s out, the r e a l i t y of the i n d i v i d u a l 
i s a ltogether temporal, l a c k i n g an enduring foundation. Horeover, 
the sole purpose of the cosmic m a n i f e s t a t i o n seems to be the w i l l 
of the Divine towards w o r l d - c r e a t i o n , and t h i s w i l l can operate 
w i t h o u t any device of r e b i r t h and the d e s i r e of the i n d i v i d u a l 

(1) T.ifP D i s 7 - i n P : pp.670ff. 
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i n d i v i d u a l maintaining i t . I n other words, f o r the purpose of 
wo r l d - c r e a t i o n the Divine could simply t e m p o r a r i l y assume one 
i n d i v i d u a l i t y a f t e r another, without a necessary c o n t i n u i t y 
between successive i n d i v i d u a l s . "The necessity f o r t h i s purpose 
of an i n d i v i d u a l i s e d consciousness p e r s i s t e n t l y continuous, 
assuming n?me a f t e r name and form a f t e r form and moving between 
d i f f e r e n t planes backwards and forwards, i s not apparent and, 
even as a p o s s i b i l i t y , does not s t r o n g l y impose i t s e l f s t i l l 
less i s there any room f o r an evo l u t i o n a r y progress i n e v i t a b l y 
pursued from form t o higher form such as must be supposed .by a 
theory of r e b i r t h t h a t a f f i r m s the i n v o l u t i o n and e v o l u t i o n of 
the S p i r i t i n Matter as the s i g n i f i c a n t formula of our t e r r e s t r i a l 
e x i s t e n c e " . ^ 

The vulgar conception of r e b i r t h i s t h a t there i s no b i r t h 
of the s o u l , but r a t h e r a b i r t h of a new body t o be i n h a b i t e d by 
the o l d p e r s o n a l i t y : John Smith goes out of the o l d body today 
and tomorrow assumes a new body w i t h a new name and i n a new 
environment t o continue h i s t e r r e s t r i a l experiences. Such a 
no t i o n of the s u r v i v a l of p e r s o n a l i t y i s not what i s meant by 
r e b i r t h , at l e a s t f o r Aurobindo.^) What we normally c a l l 

(1) L i f e Divine. pp.671-672. 
(2) Problem of R e b i r t h , p.16, L i f e Divine. pp.?26ff. Riddle of 

t h i s World, pp.£'3ff« As Aurobindo says, the popular idea of 
r e b i r t h i s " t h a t T i t u s Balbus i s reborn again as John Smith, 
a man w i t h the same p e r s o n a l i t y , character, attainments as he 
had i n his former l i f e w i t h the sole d i f f e r e n c e t h a t he wears 
coat and t r o u s e r s instead of a toga and speaks i n cockney 
English i n s t e a d of popular L a t i n . That i s not the case. 
What would be the e a r t h l y use of repeating the same personal
i t y or character a m i l l i o n times from the beginning of time 
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t i l l i t s end? The soul comes i n t o b i r t l i f o r experience, 
f o r growth, f o r e v o l u t i o n t i l l i t can b r i n g the Divine 
i n t o H a t t e r . " (Riddle of t h i s World, p.83). 



-276-

p e r s o n a l i t y i s but a temporary surface formation of the s p i r i t u a l 
i n d i v i d u a l , the psychic being, w i t h i n . The outer p e r s o n a l i t y 
i s , says Aurobindo, "one step of the many steps of our e v o l u t i o n 
ary change and i t serves i t s t r u e purpose only when we pass 
beyond i t t o a f u r t h e r step leading nearer t o a higher degree of 
consciousness and b e i n g " . ^ I t i s the psychic being or soul 
p e r s o n a l i t y which survives death, j u s t as i t p r e - e x i s t s before 
death, and goes from b i r t h t o b i r t h , evolving as i t goes. I n 
each new b i r t h the psychic being constructs a new surface 
i n d i v i d u a l , a new p e r s o n a l i t y , s u i t a b l e f o r a new experience of 
the world and a new growth o f i t s own being. The e s s e n t i a l form 
of the past p e r s o n a l i t i e s may remain as one element or personal
i t y among many o f the psychic, but i t would remain behind i n the 
su b l i m i n a l c o n t r i b u t i n g whatever was needed f o r the new f o r m a t i o n . 
Indeed, a l l past p e r s o n a l i t i e s i n t h e i r essence, - what Aurobindo 
c a l l s t h e i r " d i v i n e e l e m e n t " , ^ - are present w i t h the psychic 
i n the s u b l i m i n a l , lending impetus and p o t e n t i a l i t i e s f o r f u t u r e 
formations. As Aurobindo p o i n t s o u t , "the greater the v a r i e t y 
of formations t h a t have e x i s t e d i n the past and can be u t i l i s e d , 
the more r i c h and m u l t i t u d i n o u s the accumulated b u i l d i n g s of 

(1) L i f e D i v i n e , p.731. Aurobindo would agree w i t h the Buddhist 
and Mayavada Adwaita i n denying an immutable, r e a l existence 
to the i n d i v i d u a l ' s surface p e r s o n a l i t y , the ego-complex. 
This i s something b u i l t up of the ever changing states of 
mind, l i f e and body, something i n s u b s t a n t i a l and impermanent, 
ceasing to e x i s t as such w i t h p h y s i c a l death. 

(2) Riddle of t h i s World, pp.85-86. 
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experience, the more t h e i r e s s e n t i a l r e s u l t of capacity f o r 
knowledge, power, a c t i o n , character, manifold response t o the 
universe can be brought forward and harmonised i n the new b i r t h , 
the more numerous the v e i l e d p e r s o n a l i t i e s mental, v i t a l , s u b t l e -
p h y s i c a l t h a t combine t o e n r i c h the new p e r s o n a l i t y on the 
surface, the greater and more opulent w i l l be t h a t p e r s o n a l i t y 
and the nearer to the possible t r a n s i t i o n out o f the completed 
mental stage of e v o l u t i o n t o something beyond i t " . ^ 

Another f e a t u r e o f the vulgar conception o f r e b i r t h i s the 
idea t h a t r e b i r t h i s the moral and e t h i c a l machinery of the 
world. That i s , r e b i r t h i s the means whereby God rewards the 
j u s t and good and punishes the wicked and e v i l ; f o r i f the 
wicked of t h i s l i f e are not so punished i n a f u t u r e l i f e and the 
good so rewarded, then t h e r e i s reason t o doubt God's wisdom and 
j u s t i c e . So runs the e t h i c a l argument f o r r e b i r t h . Even i f 
God does not r e a l l y e x i s t , there s t i l l must be some s o r t of 
sanction f o r righteousness and explanation f o r the r e l a t i v e 
f o r t u n e and misfortune o f men. The good man i n t h i s l i f e who 
s u f f e r s misfortune must be doing so because he was wicked i n h i s 
previous l i f e . S i m i l a r l y the prospering wicked man must have been 
good i n h i s previous existence but w i l l s u f f e r f o r h i s present 
e v i l i n the next l i f e . And so i t goes ad i n f i n i t u m ; a l l i s 
explained and j u s t i f i e d . 

(1) L i f e D i v i n e , p.728. 
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Aurobindo r e j e c t s such an i n t e r p r e t a t i o n w i t h scorn: "the 
idea of the Law of the world as p r i m a r i l y ? dispenser o f rewards 
and punishments i s cognate t o the idea of the Supreme Being as 
a judge, " f a t h e r " and school-master who i s c o n t i n u a l l y rewarding 
w i t h l o l l i p o p s h i s good boys and c o n t i n u a l l y caning h i s naughty 
u r c h i n s " . ^ There i s , however, i n t h i s i n t e r p r e t a t i o n o f 
r e b i r t h a t r u t h , - though badly d i s t o r t e d , - the t r u t h of Karma. 
Karma and R e b i r t h . 

According t o Aurobindo, karma means fundamentally t h a t a l l 
existence i s but the workings of a u n i v e r s a l energy, a b u i l d i n g 
of a l l t h i n g s by the a c t i o n of t h a t energy, - t h a t a l l t h i n g s 
are l i n k e d together i n d i s s o l u b l y i n a continuous chain o f cause 
and e f f e c t , a l l cause and a l l e f f e c t being the working of 

(2) 
energy. Two t h i n g s must be stressed i n t h i s broad charac
t e r i s a t i o n o f karma, - f i r s t l y , although the u n i v e r s a l energy 
or f o r c e i s one, i t works on several d i f f e r e n t though r e l a t e d 
l e v e l s : mental energy determines a mental e f f e c t and not a 
moral one; a p h y s i c a l energy determines the nature and e f f e c t 
of the p h y s i c a l consequence and does not t r a n s l a t e i t s e l f i n t o 
moral and mental energies. Moreover, a l l energies put f o r t h by 
the i n d i v i d u a l are subject i n t h e i r e f f e c t s t o the impact of the 
surrounding, u n i v e r s a l circumstance, past, present and f u t u r e . 
Secondly, t h i s law of karma does not allow any room f o r chance. 
(1) Problem of R e b i r t h , p.10. 
(2) I b i d . , pp.85ff. 



-279-

As Aurobindo emphatically declares, "chance does not at a l l 
e x i s t ; i t i s only a word by which we cover and excuse our own 
i g n o r a n c e " . ^ 

As we have i n d i c a t e d , the popular i n t e r p r e t a t i o n o f karma 
i s one of a l e x t a l i p n i s , , - an eye f o r an eye, - a t o o t h f o r a 
t o o t h . Aurobindo admits t h a t the formula of good producing good 
and e v i l producing e v i l i s t r u e but not the whole t r u t h . ^ The 
good or e v i l i n the i n d i v i d u a l may t r a n s l a t e i t s e l f i n t o a good 
or e v i l a c t i o n w i t h good or e v i l e f f e c t s , and t h i s outgoing power 
and e f f e c t ought t o have an incoming r e a c t i o n of equal power 
and e f f e c t . But th i n g s don't always or simply work out t h i s 
way; there:is no such simple correspondence. I n the f i r s t place 
there are several d i f f e r e n t l e v e l s of "good" and " e v i l " , although 
the m o r a l i s t w i l l not adir.it i t . There i s a "good" and " e v i l " of 
n a t u r a l processes and of b o d i l y l i f e which i s q u i t e d i f f e r e n t 
from our mental, e t h i c a l ideas and i d e a l s . The nature world 
whose f i r s t energy i s the p h y s i c a l would be according t o our 
e t h i c a l notions non-moral; f o r the forces of nature are not 
respecters of i n d i v i d u a l s . The r a i n f a l l s and the sun shines on 
the j u s t and the unjust a l i k e . Nature has her own laws, laws of 
phy s i c a l necessity t o which our moral judgments cannot apply, 
i'ian's task i n respect of nature i s t o l i v e as much as possi b l e 
i n harmony w i t h these laws or s u f f e r the consequences, but also 
to exceed through soul growth the bondage t o and l i m i t a t i o n s of 

(1) Problem of R e b i r t h , p.88. 
(2) I b i d . , p.131. 

http://adir.it
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his n a t u r a l b e i n g . ^ 
I n the p h y s i c a l world, t h e r e f o r e , the p h y s i c a l lav/ a p p l i e s , 

j u s t as i n the v i t a l world the lav/ of l i f e a p p l i e s . Here our 
moral canons and e t h i c a l formulae are not s u f f i c i e n t ; here "the 
f i r s t p r i n c i p l e i s t h a t each t h i n g should observe the law of i t s 
own energy and each energy move i n i t s own l i n e s i n the t o t a l 

(2) 
scheme and f u l f i l i t s own f u n c t i o n and make i t s own r e t u r n s " . 
I n l i f e , f o r example, the race goes t o the s w i f t and the b a t t l e 
t o the strong and not necessarily t o the moral and pious. Such 
i s the law of v i t a l karma. 

Where, then, do moral and e t h i c a l p r i n c i p l e s come in? kan, 
since he i s a mental being, - i . e . the evolutionary product of 
the mental self-expression of the s o u l , - must r i s e above the 
p h y s i c a l and the v i t a l law of nature and l i v e predominantly i n 
the higher law of mental being, imposing i t upon the p h y s i c a l -
v i t a l p a r t s . This involves the p e r f e c t i o n of m e n t a l i t y f o r i t s 
sake and f o r the sake of a higher e v o l u t i o n r a t h e r than merely 
f o r i t s u t i l i t y i n dealing w i t h p h y s i c a l and l i f e f o r c e s , 
i-oral and e t h i c a l i d e a l s evolve i n the attempt of man t o apply 
a. mental r u l e or standard t o his v i t a l existence, when he no 
longer seeks i n h i s mind merely pleasure and p r o f i t out of 
l i f e . ^ I n a sense the idea of moral lav; represents the 
governing of l i f e by reason and i n t e l l i g e n c e r a t h e r than by 
(1) Problem of R e b i r t h . pp.l5lff. 
(2) I b i d . . p.150. 
(3) I b i d . , pp.l62ff. 
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v i t a l impulse and i n t u i t i o n . Aurobindo admits the importance 
of such a r u l e of reason but p o i n t s out t h a t the mental idea 
of r i g h t and j u s t i c e has gotten i t s e l f i n e x t r i c a b l y entangled 
w i t h v i t a l conceptions and demands, w i t h v i t a l notions of 
pleasure and p r o f i t : good means v i t a l comfort, happiness, f o r t u n e , 
success, pleasure, e t c . , and e v i l means the o p p o s i t e s . ^ There 
i s , of course, a "good"and and " e v i l " judged by the reason but 
these are properly moral values and not v i t a l values and have a 
r i g h t t o a moral and not a v i t a l r e t u r n ; reward and punishment 
as the c o n d i t i o n s f o r doing good and avoiding e v i l c o n s t i t u t e a 
fundamentally immoral p r i n c i p l e of a c t i o n . A moral order t h e r e 
can and must be as the i n t e l l i g e n t r e g u l a t i o n o f the i n d i v i d u a l ' s 
v i t a l nature and f o r h i s r e l a t i o n s on t h a t l e v e l w i t h h i s 
f e l l o w s . But moral r i g h t does not always have immediate or 
obvious e f f e c t s and c e r t a i n l y do not always b r i n g v i t a l r e t u r n s . 

As man develops i n h i s mental nature, he discovers t h a t l i f e 
and matter f o l l o w t h e i r own law, have t h e i r own karma, which i s 
not i n the r a t i o n a l sense moral, and t h a t , although the mind 
must achieve mastery over the p h y s i c a l - v i t a l , the karma of mind 
i s of a d i f f e r e n t order and the r e t u r n of i t s energies other than 
v i t a l rewards and punishments. The mental being becomes t r u l y 
e t h i c a l when i t seeks good purely f o r the sake of good and shuns 
e v i l , not out of fe a r of punishment, but s o l e l y because the 
f o l l o w i n g of e v i l i n v o l v e s a degradation and a f a l l from h i s t r u e 

(1) Problem of R e b i r t h , pp.l6*fff. 
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nature. Here on the l e v e l of the mental nature we discover the 
t r u t h o f karma f o r man, - what Aurobindo terms "the higher law 
of karma" which i s the lav; o f man's s p i r i t u a l e v o l u t i o n . ^ 
That lav/ i s t h a t the t r u e r e t u r n (or "reward") t o an e t h i c a l l y 
r i g h t output of energy i s a growth w i t h i n him of the s o u l , - of 
e t h i c a l , moral s t r e n g t h , l o v e , compassion, t r u t h , p u r i t y , 
j u s t i c e ; the r e t u r n (or "punishment") t o an act of e v i l , t o the 
e t h i c a l l y wrong output of energy i s r e t a r d a t i o n of soul growth 
and an obscuration and impoverishing and even a d e m o l i t i o n of 
the u p b u i l d i n g of the soul. 

Karma i s not, then, f o r Aurobindo j u s t a mechanical lav; of 
antecedent and consequence, of cause and e f f e c t . Karma i s 
a c t i o n , and t h i s means t h a t t h e r e i s a doer, a t h i n g done and an 
a c t i v e consequence. This i n v o l v e s a complex of mental, moral 
and p h y s i c a l workings. The d r i v i n g f o r c e of the a c t i o n i s the 
idea and w i l l of the i n d i v i d u a l , and thus the act and conse
quence are r e l a t e d t o the idea and w i l l , and th e r e must be a 
moral and mental consequence t o the i n d i v i d u a l which has the 
idea and w i l l , t h i s s i g n i f i e s f i r s t l y a c o n t i n u i t y of act and 
consequence t o the i n d i v i d u a l and t h e r e f o r e r e b i r t h as the f i e l d 
of the working out of act and consequence. Secondly t h i s 
s i g n i f i e s t h a t the i n d i v i d u a l i s morally responsible f o r a l l h i s 
actions and t h e i r consequences. I t i s the i n d i v i d u a l who 

(1) Problem of R e b i r t h T pp.l79ff-
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formulates the idea and w i l l s the action-, i t i s he who i s 
responsible f o r the consequence. But i s i t not t r u e t h a t , 
according t o Aurobindo, i t i s nature, p r a k r i t i , which "forms the 
thought, imposes the w i l l , imparts the impulse" i n u s ? ^ 
iioreover, what freedom does the i n d i v i d u a l have i n respect o f 
the e f f e c t s of both h i s present nature and of h i s environment? 
To these questions Aurobindo would answer t h a t i t i s t r u e t h a t 
the i n d i v i d u a l qua surface being i s a c o n s t r u c t i o n of p r a k r i t i 
and i s subject t o the workings of p r a k r i t i . But the i n d i v i d u a l 
i s g r e a t l y more than a c o n s t r u c t i o n of p r a k r i t i ; he i s f i r s t l y 
and e s s e n t i a l l y a s o u l , purusha, which uses the c o n s t r u c t i o n o f 
p r a k r i t i , - the I n d i v i d u a l p h y s i c a l , v i t a l , mental natures, -
f o r i t s own world-experience and o b j e c t i v e s e l f - e x p r e s s i o n . I t 
i s t h i s i n n e r , t r u e i n d i v i d u a l , the purusha, who i s f r e e and 
responsible, who gives or withholds i t s sanctions t o the a c t i o n 
of p r a k r i t i , who can, when s u f f i c i e n t l y evolved completely 
c o n t r o l the surface i n d i v i d u a l r a t h e r than i t s being c o n t r o l l e d 
by nature. The outer mental, e g o - w i l l i s not r e a l l y or complete
l y f r e e because i t i s bound by i t s l i m i t e d n a t u r e , subject t o 
ignorance and the product of the u n i v e r s a l energy. Karma as a 
law and process p e r t a i n s only t o n a t u r e , t o p r a k r i t i , and not t o 
s p i r i t , t o purusha. I t governs our outer mind, l i f e and body 
as a mechanism of n a t u r e , but i t i s always the soul w i t h i n which 
f r e e l y determines i t s own e v o l u t i o n according t o the cosmic w i l l 

(1) Synthesis o f Yoga, p.2*+5-
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of the S p i r i t and uses karma as one process f o r t h a t e v o l u t i o n ^ ^ 
As Aurobindo p o i n t s o u t , " i f a c e r t a i n amount of r e s u l t s o f 
past Karma i s formulated i n the present l i f e , i t must be w i t h 
the consent of the psychic being which presides over the new 
formation o f i t s earth-experience and assents not merely t o an 

(2) 
outward compulsory process, but t o a secret W i l l and Guidance". 

As f o r the e f f e c t s of the present nature of the i n d i v i d u a l , 
h i s " h e r e d i t y " , the soul may, i f s u f f i c i e n t l y strong or aroused, 
modify the surface c o n s t r u c t i o n according t o i t s w i l l and thus 
a l t e r the i n d i v i d u a l ' s actions and t h e i r r e s u l t i n g consequences. 
There i s always t h i s s p i r i t u a l freedom w i t h i n the i n d i v i d u a l 
over nature and karma*, the more the soul grows, the more the 
exercise of t h i s freedom and c o n t r o l are seen i n the i n d i v i d u a l s 
surface being. S i m i l a r l y i n regard t o environment, the 
i n d i v i d u a l i s not simply mechanically subject t o i t s forces and 
e f f e c t s . What matters, says Aurobindo, i s not what h e r e d i t y or 
environment makes of the i n d i v i d u a l but what the i n d i v i d u a l , -
the t r u e , soul i n d i v i d u a l , - makes of h e r e d i t y and environment. 

Always, then, the r e a l meaning of freedom, karma and r e b i r t h 
l i e s w i t h i n the i n d i v i d u a l , i n h i s s p i r i t u a l being. I t i s f o r 
the growth of the i n d i v i d u a l being t h a t the soul enters i n t o 
r e b i r t h and accepts or r e j e c t s the workings of nature. The joy 
and p a i n , g r i e f and s u f f e r i n g , f o r t u n e and misfortune which the 
i n d i v i d u a l has are a l l p a r t s of t h a t soul experience and growth. 

(1) L i f e D i v i n e . pp.719ff. 
(2) p.720. 
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The soul may even choose or accept misfortune and s u f f e r i n g as 
h e l p f u l t o i t s g r o w t h . ^ I n any case, a l l b i r t h s are b i r t h s 
of the soul and, as Aurobindo says, " a l l b i r t h i s a progressive 

(9") 
s e l f - f i n d i n g , a means of s e l f - r e a l i s a t i o n " . ' 

The Process of Rebirth^. 
i t i s the soul or psychic being, then, which goes from 

b i r t h t o b i r t h f o r i t s own e v o l u t i o n . The body, l i f e and mind 
of the i n d i v i d u a l are the instruments which the soul uses f o r 
i t s experience, expression and growth. They, being c o n s t r u c t i o n s 
of nature, are subject t o nature's laws and f o r c e s , - t o decay, 
d i s i n t e g r a t i o n , death. The soul or psychic being, being a f o r c e 
of S p i r i t , i s immortal; i t passes through death but does not 
i t s e l f d i e . From the standpoint of the soul's e v o l u t i o n death 
may be regarded as necessary since the soul " i s not yet 
developed enough t o go on growing i n the same body w i t h o u t the 
need of change and the body i t s e l f i s not s u f f i c i e n t l y conscious". 

When the body d i e s , the soul does not immediately go t o a new 
b i r t h i n another body. There are, as we have seen, supraphysical 
cosmic planes or worlds, - s p i r i t u a l , mental, v i t a l , - which 
act c o n s t a n t l y upon the p h y s i c a l universe by a s o r t o f upward-
drawing and downward-passing f o r c e from above t o produce out of 
inconscient matter t h e i r own imprisoned p r i n c i p l e of l i f e , mind 
and s p i r i t . iioreover, the s u b l i m i n a l s e l f of the i n d i v i d u a l 
i s b u i l t up out of these planes and i s i n an immediate touch 
w i t h them, constantly r e c e i v i n g a l l manner of contacts, 
(1) L i f e D i v i n e t p.726. 
(2) Problem of R e b i r t h , p.82. 
(3) L e t t e r s , 2nd Series, p.523-
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iinpressions and impacts. Upon the death of the body the soul 
passes through these various supraphysical planes t o i t s own 
proper world there t o r e s t u n t i l i t i s ready t o assume i t s next 
b i r t h . I f there were only t h i s p h y s i c a l universe, then r e b i r t h 
of the soul as a p a r t of the e v o l u t i o n a r y process would mean a 
constant succession o f transm i g r a t i o n s from one body t o another; 
a new b i r t h would immediately f o l l o w death without any i n t e r n a l . 
I n such a case, says Aurobindo, "the soul would have no freedom 
from Hatter; i t would be p e r p e t u a l l y bound t o i t s instrument, 
the body, and dependent on i t f o r the c o n t i n u i t y o f i t s 
manifested e x i s t e n c e " . ^ 

With death the m a t e r i a l elements which make up the gross 
p h y s i c a l body d i s s o l v e , as i t were, i n t o the u n i v e r s a l m a t e r i a l 
stratum. The psychic being or soul passes out o f the gross body 
i n what Aurobindo c a l l s the "subtle-body", - i . e . the case or 
sheath o f the inner v i t a l - m e n t a l nature composed of the s u b t l e -
p h y s i c a l substance which supports the outer p h y s i c a l form of the 
i n d i v i d u a l , - c a r r y i n g mind and l i f e w i t h i t . ^ The soul 
journeys i i r s t t o the cosmic l i f e plane or world and then to the 
mental w o r l d , i n each plane of existence goes through c e r t a i n 
experiences r e s u l t i n g from i t s e a r t h l y existence and, a f t e r 
throwing o f f f i r s t i t s v i t a l and then i t s mental p e r s o n a l i t i e s , 
the soul r e t i r e s t o i t s own p l a n e . ^ ) i n the psychic plane the 

CD L i f e D i v i n e , p.707. 
(2) I b i d . , p.710. 
(3) L e t t e r s , 2 n d Series, pp.529ff-
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soul r e s t s to a s s i m i l a t e t he essence of i t s past l i f e ' s 
experiences and to prepare f o r i t s next b i r t h . ^ However, 
Aurobindo p o i n t s out, the new b i r t h of the soul i s not simply 
an automatic c o n t i n u a t i o n o f the past, a r e p e t i t i o n and develop
ment of the o}.d surface p e r s o n a l i t y or a t a k i n g up of the 
development exactly where i t l e f t o f f at death. Instead, "there 
i s an a s s i m i l a t i o n , a d i s c a r d i n g and strengthening and rearrange
ment of the o l d characters and motives, a new ordering o f the 
developments of the past and a s e l e c t i o n f o r the purposes o f 

the f u t u r e without which the new s t a r t cannot be f r u i t f u l or 
(2) 

carry forward the e v o l u t i o n " . As the soul passes through 
the various s u b t l e - p h y s i c a l , v i t a l and mental planes, i t 
discards on each l e v e l the energies, v i b r a t i o n s and motives 
proper t o each l e v e l . At the same time by a s s i m i l a t i n g and 
re- o r d e r i n g the essence o f p e r s o n a l i t y and i t s p h y s i c a l , v i t a l 
and mental experiences the soul i t s e l f grows and develops, -
depending, o f course, upon the q u a l i t y of those past experiences,-
and decides the character o f i t s next t e r r e s t r i a l existence. 
A f t e r a p e r i o d i n the psychic world during which i t a s s i m i l a t e s 
the essence of i t s experience and develops thereby, the soul 
p e r s o n a l i t y or psychic being r e t u r n s t o e a r t h t o make a new 
p h y s i c a l - v i t a l - m e n t a l f o r m a t i o n , - a new surface p e r s o n a l i t y , -
f o r a. new world-experience and a new growth of i t s being. ^ 
On i t s r e t u r n t o e 3 r t h the psychic being s e l e c t s from the cosmic 
(1) L i f e D i v i n e , pp.713f. 
(2) . I b i d . , p.715-
O) L e t t e r s , 2nd Series, p p . ^ O f f . 
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mental, v i t a l and s u b t l e - p h y s i c a l planes the elements i t needs 
f o r the new f o r m a t i o n , a small p o r t i o n of which i s expressed on 
the surface, the r e s t remaining concealed as the s u b l i m i n a l 
s e l f , - the inner mind, l i f e and body supported by the psychic 
being. 

The Soul i n the Body. 
The soul i n the body i s , as Aurobindo speaks of i t , l i k e a 

" l i t t l e flame of godhead burning i n the midst o f a great darkness". 
As the soul p e r s o n a l i t y , the psychic being, evolves from b i r t h 
t o b i r t h , i t s i n f l u e n c e upon and expression i n the surface being 
increases. However the t o t a l e f f e c t of the psychic being i n the 
i n d i v i d u a l i s v i t i a t e d by the dependence of the soul upon the 
imperfect instruments of the mind, l i f e and body f o r i t s express
i o n . The psychic being must constantly s t r i v e against the 
o b s c u r i t y and confusion of the p h y s i c a l consciousness, the 
arrogance of mind and the d i s r u p t i o n s of the v i t a l nature. The 

workings of the soul are c o n t i n u a l l y confounded by the falsehood, 
(2) 

e r r o r and e v i l of the surface desire soul and the ego. 
Moreover, the i n f l u e n c e s o f the psychic being r i s e t o the surface 
clouded i n p u r i t y and diminished i n e f f e c t by the workings of the 
s u b l i m i n a l m e n t a l - v i t a l - p h y s i c a l nature which i t supports. I n 
a very profound sense "the soul i s subject t o n a t u r e " . ^ Though 
i n i t s e l f " f r e e from s t a i n and m i x t u r e " , ̂  the psycMc being 
i n i t s surface expression i s caught up i n the ignorance of mind 
(1) Synthesis of Yoga, p. 17*+. 
(2) L i f e D i v i n e , pp-795f-
(3) SynfliftHis of ?pga- P.-+90. 

L i f e D i v i n e , p.796. 



-289-

and the emotions and sensations of the v i t a l and p h y s i c a l p a r t s . 
I n f a c t so confused w i t h the impermanent states of mind, l i f e and 
body i s the soul t h a t i t s very existence seems at time t o be 
an i l l u s i o n . T h i s , of course, i s the conclusion reached by 
Buddhism and modern n a t e r i a l i s m : there i s no undying and 
enduring s o u l , only ever-changing psychomental states and 
p h y s i c a l c o n s t i t u t i o n of the i n d i v i d u a l , ^aya.vada concluded 
t h a t both nature and the i n d i v i d u a l soul are f i n a l l y u n r e a l , 
i l l u s o r y , and pointed t o a realm i n which a l l such i l l u s i o n was 
e x t i n c t . Samkhya preserved the r e a l i t y and i n t e g r i t y of the 
soul by d e c l a r i n g t h a t the soul i s passive and pure and only 
r e f l e c t s the determinations of nature without being a f f e c t e d 
by them. For Aurobindo, however, although the soul i s a f f e c t e d 
by i t s workings, i t s experience and expression, by the c o n s t r u c t 
ions and movements of n a t u r e , i t nonetheless has a higher poise 
of consciousness i n the jivatman i n which i t transcends the 
l i m i t a t i o n s of mind and s u b j e c t i o n t o nature. ^Moreover, as 
the s oul, the psychic being, evolves and grows i n self-awareness 
and power the more i t w i l l be f r e e Csvarat) and progressively 
r u l e r of a l l p a r t s of the i n d i v i d u a l (samrat) 
The O n t o l o g i c a l Mature of the I n d i v i d u a l Self. 

V/e have t h u s f a r considered the nature o f the i n d i v i d u a l 
s e l f i n regard t o the processes of t e r r e s t r i a l e v o l u t i o n both 
as a surface being of mind, l i f e and body and as an evolving 
soul. The surface being we have seen i s the c o n s t r u c t i o n of 
the inner soul-person, the psychic being, which i n t u r n i s the 
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r e p r e s e n t a t i v e i n the e v o l u t i o n of the i n d i v i d u a l s e l f , the 
jivatman, standing above the m a n i f e s t a t i o n . Nov; we must t u r n 
our a t t e n t i o n t o the nature o f the i n d i v i d u a l s e l f i n i t s e l f , 
so t o speak, and apart from the e v o l u t i o n . 

I n i t s o n t o l o g i c a l nature the i n d i v i d u a l s e l f i s a pre-
e x i s t e n t and s u p e r - t e r r e s t r i a l being which presides over the 
ev o l u t i o n of an i n d i v i d u a l existence but i s i t s e l f unborn and 
e t e r n a l . I n i t s essence the Jivatman or i n d i v i d u a l s e l f i s but 
a poise of the e t e r n a l and i n f i n i t e Being (Sachchidananda), one 
w i t h a l l other selves which are but the one Divine (Brahman) i n 
I t s supreme Sature (para p y a k r t i ) manifested as the U a n y . ^ The 
Many are the e t e r n a l selves of the Divine which i n r e l a t i o n t o 
the world of e v o l u t i o n (the lower nature, apara p y a k y t i ) appear 
as the Jivatmans, supporting the e v o l u t i o n of the n a t u r a l 

(2) 
existences, though not themselves i n the e v o l u t i o n . Thus 
Aurobindo characterises the Jivatman as "a p o r t i o n of the Divine 
S e l f " . ( 3 ) 

To Shankara. t h i s would have been an unacceptable character
i s a t i o n of the r e l a t i o n between the J i v a (or Jivatman) and the 
Absolute, Brahman, - as unacceptable as Ramanuja's b e l i e f t h a t 
the i n d i v i d u a l i s but a p a r t (amsa) of U l t i m a t e R e a l i t y , a 

(1) L e t t e r s , *+th Series, p. 171; L e t t e r s , 1st Series, p.129; 
L i f e D i v i n e , p.136. 

(2) L e t t e r s , 1st Series, p.l31f. 
(3) Lights on Yoga, p.23. 
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q u a l i f i e d mode or form (visesana)of Brahman.^ In adwaita 
absolutism the Jiva cannot be regarded i n any sense as a p a r t 
or p o r t i o n or mode of the D i v i n e , f o r the Divine i s both without 

(2) 
p a r t s and without change. 

This c h a r a c t e r i s a t i o n of the Jiva as "an e t e r n a l p o r t i o n " 
of the Divine by Aurobindo corresponds t o the d e f i n i t i o n of J i v a 
i n the G i t a , ^ ) but he considers i t t o be only a f i g u r a t i v e 
e x p r e s s i o n . ^ Moreover, Aurobindo maintains, i t cannot be 
said t h a t when the Gita declares t h a t " i t i s an e t e r n a l p o r t i o n 
of lie t h a t becomes the Jiva i n a world of J i v a s " , i t i s 
pronouncing the same view as the l a t e r d o c t r i n e of Ramanuja. 
(1) Thus Ramanuja says: "The i n d i v i d u a l soul i s a p a r t Caffisa) of 

the highest s e l f , as the l i g h t i s s u i n g from a luminous t h i n g , 
such as f i r e or the sun, i s a p a r t of t h a t body, or as the 
generic c h a r a c t e r i s t i c s of a cow or a horse, and the white 
or black colours of t h i n g s so coloured, are a t t r i b u t e s and 
hence p a r t s of the t h i n g s i n x^hich those a t t r i b u t e s i n h e r e , 
or as the body i s p a r t of an embodied being. For by a 
p a r t i s meant t h a t which c o n s t i t u t e s one place (ekadeia) of 
something j a d i s t i n g u i s h i n g a t t r i b u t e (yisegana) i s a p a r t 
of the t h i n g d i s t i n g u i s h e d by t h a t a t t r i b u t e \vlsis^avastu). 
Though the a t t r i b u t e and the substance stand t o each other 
i n the r e l a t i o n of p a r t and whole,^yet we observe them t o 
d i f f e r i n e s s e n t i a l character". Sribhagya on Brahma Sutra, 
ii. 3>'h5' See 0. Lacombe, La Doctrine Morale et Metaphvsiaue , 
P a r i s , 1938, pp.l38f. de RamanuJa. 

(2) Shankara's Goiru..entary on Brahma Sutra, i . h.22. 
(3) G i t a , XV. 7. 
(*+) Lights on Yoga, p.27. 
(5) Essays on the G j t a T p.^97. 



-292-

Rather, i t i s only r>ointing t o the f e e t " t h a t there i s an e t e r n a l , 
a r e a l and not only an i l l u s i v e D r i n c i p l e of m u l t i p l i c i t y i n the 
s p i r i t u a l being of the one d i v i n e E x i s t e n c e " . ^ 

Aurobindo, however, means by Jiva or Jivatman something other 
than v/hat e i t h e r Shankara or Raraanuja intended. Although a l l 
three t r a n s l a t e Jiva as i n d i v i d u a l s e l f , f o r Ramanuja and 
Shankara t h i s s e l f i s the i n d i v i d u a l s e l f i n phenomenal existence, 
whether t h a t existence be considered i l l u s o r y or r e a l ; i t i s the 
"e m p i r i c a l s e l f " . For Aurobindo, on the other hand, the Jiva 
i s both i . r i o r t o and superior t o phenomenal existence. I t 
e x i s t s e t e r n a l l y as an unchanging and unevolving s e l f or pov/er 

(2) 
of the Divine i n I t s supreme N-rbure (para p r a k r t i ) . i n a 
sense the Jiva or Jivatman i s a p r i m o r d i a l and e t e r n a l t r u t h 
of d i v i n e Being (Sat) apprehended by d i v i n e Consciousness ( C | i i t ) . 
I t i s a t r u t h of d i v i n e Being ever contained w i t h i n the d i v i n e 
Consciousness as an i n f i n i t e p o t e n t i a l i t y but n o n - d i f f e r e n t i a t e d 
w i t h i n the U l t i m a t e R e a l i t y (Sachchidananda) i n i t s p r i m a l poise 
of pure, i n f i n i t e , i n v a r i a b l e Consciousness. Here there i s only 
One Self (Paramatinan), the supreme Brahman (Parabrahrcan) . There 
i s no a c t u a l i s a t i o n of the One as the Many, as the i n d i v i d u a l 
D i v i n e , u n t i l Consciousness ( C h i t ) concentrates i t s e l f upon the 
i n f i n i t e forms of i t s Being ( S a t ) , r e a l i s i n g i t s e l f as Many i n 
i t s i n t r i n s i c u n i t y of Being (Sachchidananda). For Aurobindo, 
t h e r e f o r e , the many Jivas are ever contained w i t h i n the one 
(1) Essays on the G i t a T p.397. 
(2) L e t t e r s . 1st Series, p.131. 
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supreme Self as r e a l forms of i t s being and a c t u a l i s e d i n 
man i f e s t a t i o n by an extension of i t s c o n s c i o u s n e s s . ^ I n a 
play of d i v i n e Consciousness upon the forms which i t contains, 
the Divine manifests the m u l t i p l i c i t y of i t s s e l f - f o r m s (the 
Jivas) i n an i n f i n i t e s e l f - e x t e n s i o n and d i f f u s i o n . " I n each 
name and form i t would r e a l i s e i t s e l f as the stable Conscious-
S e l f , the sare i n a l l ; but also i t would r e a l i s e i t s e l f as a 
concentration of Conscious-Self f o l l o w i n g 3nd supporting the 
i n d i v i d u a l play of movement, - the same everywhere i n soul-
essence, but varying i n soul-form". ' i t j s t h i s i n d i v i d u a l 
S e l f - c o n c e n t r a t i o n of the supreme D i v i n e , supporting the 
mani f o l d soul-forms (svarupa) manifested i n the movement of 
Consciousness-Force ( C h i t - S h a k t i ) , which i s the Jivatrnan, the 
i n d i v i d u a l D i v i n e . Thus i t i s t h a t the p r i n c i p l e of i n d i v i d u a l -
i s a t i o n i s e t e r n a l l y contained w i t h i n the Absolute i t s e l f . 
The Jivatman as the i n d i v i d u a l D i v i n e i s an e t e r n a l p o t e n t i a l i t y 
e t e r n a l l y a c t u a l i s e d by Consciousness-r'orce ( C h i t - S h a k t i ) •, as 
the i n d i v i d u a l D i v i n e i t i s a power of conscious being contained 
w i t h i n the Absolute and put f o r t h from i t . 

This view of the Jiva stands i n sharp c o n t r a s t t o t h a t of 
both Shankara and Ramanuja. According t o Shankara the Jiva 
has an e x i s t e n t i a l or phenomenal r e a l i t y but no u l t i m a t e or 

(1) L i f e D i v i n e . p p . l 3 ^ f f . 
( 2 ) I b i d . . p . I 3 6 . 
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o n t o l o g i c a l r e a l i t y . iTom the l o g i c a l p o i n t of view the 
i n d i v i d u a l s e l f i s the only r e a l i t y ; f o r t.hj s s e l f i s the a°;ent 

(2) 
of a l l a c t i v i t y . The Jiva i s nonetheless a product of 
ignorance or a.inana; i t has no i n t r i n s i c r e a l i t y . I t i s a 
super-imposition of a.inana upon Atman, or pure Consciousness, and 
as such has an i l l u s o r y existence.^3) i t i s r e a l only i n t h a t 
(1) As has been c l e a r l y shown by Deussen (Die Nachvedische 

Philasophie der Inder, L e i p z i g , 1920, 'Das Vedantasystem!, 
pp. 566-61M-), Shankara had i n e f f e c t two systems, d i s t i n c t but 
not unrelated. There was the 'higher' system formed by an 
e s o t e i i c teaching (para vidva) i n theology and eschatology 
combined wit..> a metaphysical p o i n t of view (paramartha-avastha) 
i n cosmology and psychology. This metaphysical system cevtvrC _ 

ir.d the p r i n c i p l e of ' i d e n t i t y 1 , i . e . t h e n o n - d u a l i t y ( a d v a i t a 
or Brahman: there i s only Brahman, t o t a l l y i d e n t i f i e d w i t h 
Atman; there i s no c r e a t i o n or existence of the w o r l d , no 
nanifoldness, no i n d i v i d u a l i t y and t r a n s m i g r a t i o n of souls. 
Then there was a system of popular r e l i g i o n f o r those who 
could not a t t a i n t o the higher l e v e l of i d e n t i t y . This second 
system was a compound of a lower or e x o t e r i c teaching i n theo
logy and eschatology and an e m p i r i c a l p o i n t of v i ew(v.y a va ha r a -
ava-stha) i n cosmology and psychology and taught the c r e a t i o n of 
the world by Brahman as Iswara and the t r a n s m i g r a t i o n of souls 
made i n d i v i d u a l by v i r t u e of the upadhis. Shankara,however, 
doesn't himself always s t r i c t l y observe the d i s t i n c t i o n betweer 
these two l e v e l s or view p o i n t s , e s p e c i a l l y i n his cosmology 
and psychology. As Deussen s t a t e s : "Zum Nachteile der 
K l a r h e i t and Konsequenz w i r d diese Zweiheit der standpunkte 
inKosmologie und Psychologie n i c h t u b e r a l l s.treng gewahrt. 
Das System s t e l l t s i c h i n allgemeinen auf den metaphysischen 
Standpunkt und vernachlassigt den empirischen, olme doch 
demselben seine r e l a t i v e Berechtigung abzusprechen und 
absprechen zu kflnnen, w e i l er f t i r d i e apara vidya der 
Eschatologie d i e unentbehrliche Voraussetzung ist."(pp.593-59^-

(2) Brahma Sutra, i . I.h. See Radhakrishnan, Indian Philosophy. 
Vol.II,pp.i+&V>+85. 

(3) Das Gupta, Hi s t o r y of I n d i a n Philosophy. Vol.1, pp.VZ'+ff., 
Also O.LacombeTL'Absolu selon l e Vedanta.. Annoles du Husee 
Guimet, Tome 1+9, P a r i s , 1937? p p . l l l f . Also P. Hacker ?Vivarta.; 
Studien zur Qeschichte der i l l u s i o n i s t i s c h e n Kosmoloerie und 
E r k e n n t n i s t h e o r i e der Inder Akademie der Wissenschaften und 
der L i t e r a t u r , hainz, 1953» pp.2Lhf. 



-295-

i t i s a necessary p o s t u l a t e of our e m p i r i c a l existence but unreal 
i n i t s own nature and apart from i t s r e l a t i o n s h i p w i t h conscious
ness. Once the mental i m p u r i t i e s ( y r i t t i - a d n j n a s ) are destroyed 
and the pure l i g h t of Brahman manifested, then the J i v a as an 
ainana s t a t e vanishes as an i l l u s i o n , a nothingness. The Jiva 
i s an e i d o l o n , a phantom (abhasa) of the Atman, l i k e the r e f l e c t 
i o n of the sun i n w a t e r . ^ The idea of the ' d i v i s i o n ' (bheda) 
of the One i n t o many souls depends on avidyg or ignorance. ' 

For Rarr.anuja the i n d i v i d u a l s e l f , as w e l l as the w o r l d , i s 
r e a l and e t e r n a l . The Jiva. and the world e x i s t d i s t i n c t from 
Brahman and are r e l a t e d t o Brahman as a t t r i b u t e s and substance 
(visesana and vis'esa). Although the J i v a i s a mode of the 
Absolute, i t i s r e a l , unique, and e t e r n a l , possesses s e l f -
consciousness and i n t e l l i g e n c e , i s unchanging, without p a r t s , 
i mperceptible and a t o m i c . ^ However, because the J i v a i s a 
mode or q u a l i f i e d form (vis'esana) 0 f the Absolute, i t d i f f e r s i n 
c h a r a c t e r i s b i c s from i t and i s accordingly not one w i t h i t . ^ 
The Jiva i s a p a r t (amsa) of the D i v i n e , but since Brahman admits 
of no d i v i s i o n s , i t i s a p a r t of Brahman only i n the sense t h a t 
"a d i s t i n g u i s h i n g a t t r i b u t e (visesana) i s a p a r t of the t h i n g 
d i s t i n g u i s h e d by t h a t a t t r i b u t e ( v i s i s ^ a v a s t u ) . Though the 

a t t r i b u t e and the substance stand t o each other i n the r e l a t i o n 
of part and whole, yet we observe them t o d i f f e r i n e s s e n t i a l 

(1) Brahma Sutra, 2. 3. 50. 
(2) P. Deussen, System of the Vedanta, pp.3°l f f» 
(3) Brahma Sutra, i i . 2. 19-32, i i . 3 . 1 8 . 

Brahma S u t r a T i i . 3-1+5. 
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c h a r a c t e r " . ^ The J i v a i s the inseparable a t t r i b u t e 
(aprthaksitiaha visesana) of Brahnian as Sat or u l t i m a t e substance 
and an e t e r n a l part (am/a) of the vibhu or R e a l i t y which i s a 
w h o l e / 2 ) 

According t o Aurobindo the Jiv a i s not u l t i m a t e l y an 
i l l u s i o n , a s t a t e of a.Tnann t o be removed upon the attainment 
of knowledge ( v i d y a ) . I t i s an e t e r n a l l y e x i s t i n g i n d i v i d u a l -
i s a t i o n of the One Divine and thus i s possessed of the s e l f -
luminous d i v i n e consciousness. Nor i s there j u s t one Jiv a or 
Atman; th e r e i s an i n f i n i t y of selves e x i s t i n g s e l f - c o n t a i n e d 
i n the One d i v i n e Self (Paramatman). This i s not the d i v i s i o n 
(bheda) of the One i n t o many souls which Shankara a t t r i b u t e d t o 
the i l l u s i o n created by ignorance. Rather i t i s the One Divine 
e t e r n a l l y manifesting the many i n a play of i t s consciousness 
upon the i n f i n i t e range of possible forms inherent i n i t s supreme 
nature (para p r a k r t i ) and supporting each so manifested form by 
a concentration of i t s Consciousness-Force. The Jiv a i s t h i s 
s p e c i f i c i n d i v i d u a l i s a t i o n of the supreme ^ i v i n e which guides 
and upholds the d i f f e r e n t i a t i o n of each s e l f - f o r m of the Absolute. 
The Jiva i s i n t h i s sense a s e l f - c o n c e n t r a t i o n and s e l f - c o n t r a c t 
i o n of the one Consciousness-Self5 i t i s the I n f i n i t e i n f i n i t e l y 
determining I t s e l f , the i n d i v i d u a l Divine behind each and every 
of the i n f i n i t e v a r i e t y of d i v i n e self-expressions. 

Shankara would have objected, however, t h a t t h i s p o s i t i o n 

(1) Brahma Sutra,, ii.3«^5. 
(2) See P.N. S r i n i v a s a c h a n r i , The Philosophy of V i . q i ^ g ^ v g i t . a ; 

The Adyar L i b r a r y , Adyar, 19^6, pp.296f. 



-297-
r a i s e s at leasttwo immediate d i f f i c u l t i e s . F i r s t l y the oneness 
of Brahman i s reduced to a mere u n i t y of many souls, and 
secondly the undetermined Brahman i s here determined by i t s 
e t e r n a l m a n i f e s t a t i o n of many souls. I n answer t o the f i r s t 
o b j e c t i o n Aurobindo would say t h a t the oneness of the Absolute 
i s not a f i n i t e mathematical u n i t ; i t i s a c h a r a c t e r i s a t i o n of 
one i n f i n i t e Being which contains w i t h i n i t s e l f i n f i n i t e 
p o s s i b i l i t i e s of Being. ^hat i s to say, the very nature 
(para p r a k r t i ) of the e s s e n t i a l and i n f i n i t e oneness of Brahman 
i s t h a t i t i s capable of an i n f i n i t e m u l t i p l i c i t y ; "but t h a t 
does not mean t h a t the One i s p l u r a l or can be l i m i t e d or 
described as the sum of the Many: on the c o n t r a r y , i t can be 
the i n f i n i t e Many because i t exceeds a l l l i m i t a t i o n or 
d e s c r i p t i o n by m u l t i p l i c i t y and exceeds at the same time a l l 

(1) 
l i m i t a t i o n by f i n i t e conceptual oneness". Here Aurobindo 
escapes the charge of e s t a b l i s h i n g a p l u r a l i s m ; there i s a 
' s p i r i t u a l p l u r a l i t y ' but the many souls do not add up t o the 
One nor do they c o n s t i t u t e a cosmic t o t a l i t y . The i n f i n i t e 
Many are e t e r n a l l y contained w i t h i n t he i n f i n i t e One. 'One' 
and 'Many' here used are not mathematical terms but expressions 
of I n f i n i t y . "Brahman i s one, not nu m e r i c a l l y , but i n 
essence".(2) 

As f o r t h e second possible o b j e c t i o n Aurobindo would r e p l y 
(1) L i f e D i v i n e . p.30l+. 
(2) Isha Upanishad, p.37. 
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t h a t Brah'ian i s never determined by I t s e t e r n a l i n d i v i d u a l i s a t i o n . 
i . e . , the m a n i f e s t a t i o n of the many souls; the non-dual 
e s s e n t i a l i t y (Adwaito) of the Absolute i s never modified. 
T r u l y , as Shankara i n s i s t e d , only Brahman ig.. But, as 
Aurobindo declares, "That (brahman) i s i d e n t i c a l , not s i n g l e . 
I t i s i d e n t i c a l always and everywhere i n Time and Space as w e l l 
as i d e n t i c a l beyond Time and Space. Numerical oneness and 
m u l t i p l i c i t y are equally v a l i d terms of i t s e s s e n t i a l u n i t y " . ^ 

The Hany, t h e r e f o r e , may be c a l l e d ' p a r t s 1 of Brahman i n the 
(?) 

same sense t h a t the waves are 'parts' of the sea. The t r u t h 
here i s t h a t each wave i t yet t h a t very sea, the apparent 
d i v e r s i t i e s being those of f r o n t a l appearances caused by the 
seas's m o t i o n . S h a n k a r a , however, would and does take 
exception t o such an analogy: i t does not r e a l l y apply here, 
f o r the waves and the sea are objects of the senses but Brahmen 
i s n o t . ^ The t r u t h of Brahman, says Shankara,- i s t h a t of 
n o n - d u a l i t y (Adwaita) but non-duality which i s not both one and 
h:ony at the same time. U l t i m a t e R e a l i t y , Brahman, " i s not a 
s i n g l e p r i n c i p l e which i s r e d u c i b l e t o i. any but i t i s one s i n g l e 

( ^ ) 

p r i n c i p l e which for e v e r remains one without s second". J 

Therefore, concludes ^hankara, "to people who through wont of 
experience have not t h i s i n s i g h t i n t o t h i n g s , there w i l l always 
be d i f f e r e n c e and n c n - d i f f e r e n c e , even as i n the cose of the sea 
(1) Isha Upanishad, p.38. 
(2) I b i d , pp.37f-
(3) I b i d . , p.38. 
0+) Brahma Sutra, 2.1,lk. 
(5) M.N.Sastri, A study n f S h a n V a r a , U n i v e r s i t y of Calcutta,1^*2, 
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and i t s waves, but i n r e a l i t y these d i f f e r e n c e s r.re r e l a t i v e 
and not •cruel1 ^ To such an argument Aurobindo would probably 
reply t h a t the two terms,numerical oneness and m u l t i p l i c i t y , are, 
l i k e a l l other such terms, but representations i n a d i v i n e 
Consciousness ( C h i t ) which i s capable of regarding u l t i m a t e 
Being v a r i o u s l y , i n f i n i t e l y , and o f f o r m u l a t i n g what i t so 

(2) 
regards. This consciousness i s not only a power of 
knowledge ( i . e . of vi.inana or Real-Idea of d i v i n e Being, Sat) 
but also a power of expressive w i l l , of formative r e p r e s e n t a t i o n . 
For Aurobindo the key t o the understanding of the r e l a t i o n s h i p 
of the Jivatman or i n d i v i d u a l s e l f t o Brahman i s found i n an 
understanding of the nature of t h i s d i v i n e Consciousness. 

Whereas i n our normal mental consciousness 'one' and "many1 

are l o g i c a l l y exclusive terms, i n the d i v i n e Consciousness they 
represent only two possible Ixodes of an i n f i n i t e self-awareness. 
Brahman as one can conceive of i t s e l f as many, and as the d i v i n e 
Consciousness i s not only conceptually c r e a t i v e but c r e a t i v e l y 
executive, the act of conceiving and knowing i s at once the f a c t 
of v a i l i n g and becoming. Moreover, j u s t as the one knows i t s e l f 
e t e r n a l l y as many, so the many Jivas know themselves as one w i t h 
each other and w i t h the one d i v i n e S e l f . I n other words, each 
i n d i v i d u a l centre of the d i v i n e Consciousness, each J i v a , i s 
t h a t Consciousness and i s one w i t h t h a t Consciousness i n a l l and 

(1) Brahma Sutra, 2. l.lh. 
(2) Isha Uuanishad, p.38. 



-300-

i n the u n i t y c f a l l . The i n f i n i t e and e s s e n t i a l nature of 
Brahman as non-dual (Adwaita), 'one without a second', i s , 
t h e r e f o r e i r e s e r v e d ; f o r each Jiva and a l l Jivas are e t e r n a l l y 
the One i n i t s manifold s e l f - e x p r e s s i o n . Furthermore, although 
the p r i n c i ; l e of i n d i v i d u a l i s a t i o n i s contained e t e r n a l l y w i t h i n 
the nature of Brahman, i t i s not o b l i g a t o r y f o r Brahman t o 
i n d i v i d u a l i s e I t s e l f ; bub the f a c t i s t h a t I t docs so e t e r n a l l y . 
From t h i s p o i n t of view Brahman i s e t e r n a l l y what I t e t e r n a l l y 
becomes, and what i s , i s e t e r n a l l y Brahman. Whereas Shankara 
would say t h a t only Brahman is., Aurobindo would express the same 
Adwaita t r u t h perhaps more f u l l y by saying t h a t a l l t h a t is. i s , 
Brahman. Thus, whereas f o r Shankara the sole r e a l i t y of Brahman 
excludes the r e a l i t y of the i n d i v i d u a l , as w e l l as the wor l d , as 
i l l u s i o n s and superimpositions upon r e a l i t y ( B r a h m a n f o r 
Aurobindo the i n f i n i t e r e a l i t y of Brahman includes the r e a l i t y 
of both the i n d i v i d u a l and the world - as i t s s e l f - m a n i f e s t a t i o n s . 

I t i s on the matter of the i d e n t i t y of the Jiva end Brahman 
t h a t Aurobindo i s at variance w i t h *ia&.anuja who, i n speaking of 
the s e l f as an a t t r i b u t e (visesana) or mode of Brahman, declares 
the i n d i v i d u a l s e l f t o be e t e r n a l l y d i f f e r e n t from and not 
i d e n t i f i a b l e w i t h God, j u s t as an a t t r i b u t e i s d i f f e r e n t from 
and not i d e n t i f i a b l e w i t h i t s substance. But w h i l e Aurobindo 
would disagree w i t h Rarnanuja i n the l e t t e r ' s d e n i a l of the 
e s s e n t i a l and e t e r n a l oneness of the Jiva and Brahman, he would 
agree w i t h Ramanuja against Shankara t h a t the i n d i v i d u a l s e l f i s 
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r e a l and not j u s t an i l l u s i o n . For Ramanuja and Aurobindo the 
d i s t i n c t i o n of a p l u r a l i t y of i n d i v i d u a l selves ( J i v a s ) i s not due 
t o nescience (Avidya) and hence u n r e a l . On the cont r a r y they are 
e t e r n a l l y r e a l . But, according t o Aurobindo, the many Jivas are 
not simply modes or a t t r i b u t e s of Brahman, as they are f o r 
Ramanuja; they are o r i g i n a l l y and e t e r n a l l y one w i t h Brahman 
because they are s e l f - m a n i f e s t a t i o n s of Brahman. The i n d i v i d u a l 
selves, the Jivatmans, are, t h e r e f o r e , both e t e r n a l l y r e a l and 
d i s t i n c t and e t e r n a l l y and e s s e n t i a l l y one w i t h Brahman. They 
are r e a l and d i s t i n c t because they are the e t e r n a l and i n f i n i t e 
i n d i v i d u a l i s a t i o n s of an e t e r n a l and i n f i n i t e oneness. For 
the same reason they are e s s e n t i a l l y one w i t h the Divine: 
so'ham, t a t tvam a s i . 

Ramanuja, however, objects t h a t s c r i p t u r a l t e x t s such as 
t a t twarn a s i , 'Thou a r t t h a t 1 , r o i n t not t o i d e n t i t y of Brahman 
and the i n d i v i d u a l s e l f . Instead, as i n a l l cases of p r e d i c a t i o n , 
what i s predicated i s a substance characterised by d i f f e r e n t 
a t t r i b u t e s , such t h a t the 'Thou' cannot be i d e n t i f i e d with the 
' t h a t 1 . ^ Extending the p o i n t , Ramanuja argues t h a t Brahman 
i s t o the i n d i v i d u a l s e l f ( J i v a ) as the soul i s t o the body. 
Each has i t s d i s t i n c t i v e a t t r i b u t e s butyet the body i s under the 
c o n t r o l of the soul.(2) I n l i k e manner the s e l f i s the body 

(1) Sribhasya, t r a n s . Thibaut, Sacred Books o f t h e East, Vol.1+8, 
pp.363f. See B. Kumarappa, Hindu Conception of the D e i t y , 
Luzac, London, 193^, pp.2 lf9ff. 

(2) Brahma Sutra, i . I.31. 
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of Brahman which abides t h e r e i n as Self and as i t s inner r u l e r . ^ 
This f o r Ramanuja would be the meaning of the Isha Upanishad's 
statement about seeing everywhere "the Self i n a l l existences 
and a l l existences i n t h e S e l f " ^ or the d e c l a r a t i o n of the G i t a , 
" I am the Self which abides w i t h i n a l l t h i n g s ".(3) Brahman i s 
present i n the Jiva as i t s Self and i t s r u l e r , j u s t as the soul 
i s present i n the body as i t s s e l f and i t s r u l e r . 

At t h i s p o i n t Aurobindo*s view of the i n d i v i d u a l s e l f , the 
Jivatman, stands d i s t i n c t l y apart from t h a t of Ramanufta. The 
Jivatman i s an e t e r n a l s e l f - m a n i f e s t a t i o n of the D i v i n e , standing 
behind n a t u r a l existence supporting t h e i r e v o l u t i o n but i s i t s e l f 
non-evolved. Th e J i v a , according t o Aurobindo, i s Brahman as 
i n d i v i d u a l s e l f . I t cannot, t h e r e f o r e , be viewed e i t h e r as an 
a t t r i b u t e of a d i v i n e substance or as the body of a d i v i n e S e l f . 
I t i s t h a t "one without a second" and at the same time t h a t One 
which i s e t e r n a l l y iiany. Between the Jiva and the Brahman, the 
i n d i v i d u a l d i v i n e and the transcendent d i v i n e , "there would be 

0+) 
no e s s e n t i a l d i f f e r e n c e but only a p r a c t i c a l d i f f e r e n t i a t i o n " ; 
the i n d i v i d u a l s e l f i s according t o Aurobindo both d i s t i n c t from 
and i d e n t i c a l w i t h the transcendent Divine. 

Shankara and Ramanuja thus seem t o be r e c o n c i l e d here. 
Moreover, the p l u r a l i s t i c d o c t r i n e (Dwaita) of Madhva t h a t the 
i n d i v i d u a l selves are innumerable and are d i s t i n c t from God, as 
Cl) Sribhasya, Thibaut, p.228ff. 
(2) Isha Upanishad, Verse 6. 
(3) G i t a . X, 20. 
Of) L i f e D i v i n e , p.136. 
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w e l l as from each o t h e r , would f i n d a place i n Aurobindo's 
d e f i n i t i o n of J i v a . ^ For i'iadhva the J i v a i s d i s t i n c t from 

(2) 
God both i n the world of bondage (saRsara) and i n release (mokga) 

Although the J i v a , according t o Aurobindo, does not enter d i r e c t l y 
i n t o safcSara, i t nonetheless i s the c e n t r a l being behind the 
man i f e s t a t i o n of i n d i v i d u a l being and as such i s d i s t i n c t from 
Brahman, the supreme S e l f , and a l l other J i v a s . 

According t o Aurobindo, these three Vedantic d e f i n i t i o n s of 
the i n d i v i d u a l s e l f , - i . e . Shankara's monism (Adwaita), 
Ramanuja's q u a l i f i e d n on-duality (Vishishtadwaita) and mdhva's 
dualism (Dwaita) - are not n e c e s s a r i l y mutually e x c l u s i v e , but 
rat h e r they represent aspects of the t o t a l t r u t h of the nature 
of the i n d i v i d u a l s e l f , the Jivatman. The Jiv a i s at the same 
time r e a l , d i s t i n c t from and one w i t h the Divine. 1'nis i s the 
t r u t h contained i n the t r i p l e consciousness of the Jiv a whereby 
as an i n d i v i d u a l centre of the d i v i n e Consciousness i t may view 
i t s e l f as completely one w i t h d i v i n e Existence i n pure i d e n t i t y 
(Adwaita), e t e r n a l l y one wit".-. I t , yot d i f f e r e n t ( V i s h i s h t a d w a i t a ) . 
or e t e r n a l l y d i f f e r e n t from I t (Dwaita). ̂  j n a r ly c a s e ^< a e 

i n d i v i d u a l s e l f "can never regard himself as independent of some 
k i n d of U n i t y , f o r such a view would correspond t o no conceivable 

(1) The main d i f f e r e n c e between Ladhva 1s and Ramanuja 1s_views of 
i n d i v i d u a l souls i s t h a t w h i l e Ra.ma.nuia t h i n k s the Jivas are 
s i m i l a r i n n a t u r a l essence, l^adhva considers them as ! 

t o t a l l y d i s t i n c t and d i f f e r e n t from God. See Radhakrishnar. 
o p . c i t . Vol. I I , p.730. 

(2) See H. von Glasenapp, 1-iadhva's Philosophie des Vishnu-
Glaubens, Schroeder, Bonn, 1923, pp. 9t-57, 76-CO, l O l f . 

(3) Aurobindo, Isha Upanishad, pAO. 

http://Ra.ma.nuia
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t r u t h i n the universe or beyond i t " . ^ 
Each of these views, then, nis f o r Aurobindo v a l i d and no 

one completely t r u e without the others. I n a sense the e x i s t 
ence of these three "mutually d e s t r u c t i v e schools of philosophy", 
each claiming t o present the t r u t h of the i n d i v i d u a l , p o i n t s t o 
the dangerous tendency t o place an exclusive emphasis on one side 

(2) 
or one aspect of the t o t a l s p i r i t u a l experience. When i t 
comes t o c h a r a c t e r i s i n g the soul's experience of the Divine 
R e a l i t y or even the nature of R e a l i t y i n i t s e l f , we are l i k e the 
p r o v e r b i a l b l i n d men pronouncing on the nature of the elephant 
s o l e l y i n terms of t h a t one pa r t of the animal which each had 
touched. So also we f a l l i n t o the e r r o r of 'touching' only one 
or another aspect of U l t i m a t e R e a l i t y - emphasising I t s oneness 
to the exclusion of an ' i l l u s o r y ' Many or emphasising the play 
of the One i n the Many, a f f i r m i n g both terms as e t e r n a l l y r e l a t e d 
i n a q u a l i f i e d u n i t y but f a i l i n g t o see t h e i r e s s e n t i a l i d e n t i t y , 
or emphasising s o l e l y the d i f f e r e n c e without any experience of 
a "pure consciousness' which would exceed and a b o l i s h t h a t 
d i f f e r e n c e . An i n t e g r a l view demands the i n c l u s i o n of a l l 
poss i b l e modes o f r e l a t i o n s h i p between the i n d i v i d u a l and the 
Ul t i m a t e . 

According t o Aurobindo, t h e r e f o r e , the Jivatman or 
i n d i v i d u a l s e l f e x i s t s both p o t e n t i a l l y and a c t u a l l y w i t h i n the 
(1) Aurobindo, Isha Upanishad, p.MD. By 'u n i t y ' Aurobindo must 

mean some k i n d of p o s i t i v e r e l a t i o n s h i p and not necessarily 
union or i d e n t i f i c a t i o n ; otherwise the d u a l i s t i c p o s i t i o n of 
Madhva would have t o be t o t a l l y r e j e c t e d . 

(2) L i f e D i vine, p.138. 



-305-

d i v i n e Consciousness (C h i t ) as a s e l f - f o r m (svarupa) of the 
d i v i n e Being ( S a t ) . I t i s t h i s view of the i n d i v i d u a l s e l f as 
an i n f i n i t e and e t e r n a l s e l f - f o r m of Brahman, e x i s t i n g e t e r n a l l y 
i n the supreme Nature of Brahman as pure Being-Consciousness-
B l i s s (Sachchidananda), which marks Aurobindo's d e f i n i t i o n o f the 
Jiva as unique and r a d i c a l l y d i f f e r e n t from the other Vedantic 
i n t e r p r e t a t i o n s . 

As a s e l f - f o r m of the D i v i n e , the Jivatman possesses a 
consciousness which i s pure and u n l i m i t e d . I t i s thereby able to 
apprehend a l l of i n f i n i t e t r u t h and i n i t s immutable existence 
to know i t s e l f as an e t e r n a l m a n i f e s t a t i o n of the Absolute, 
a p r i m o r d i a l s e l f - e x p r e s s i o n and s e l f - f o r m of the Transcendence, 
of d i v i n e Sachchidananda. " I n i t s every s t a t e or act of know
ledge i t would be aware of the Unknowable cognising i t s e l f by 
a form of v a r i a b l e self-knowledge; i n i t s every s t a t e or act of 
power, w i l l or f o r c e aware of the Transcendence possessing i t s e l f 
by a form of conscious power of being and knowledge; i n i t s 
every s t a t e or act of d e l i g h t , j o y or love aware of the Trans
cendence embracing i t s e l f by a form of conscious self-enjoyment^. 
The J i v a , thus p a r t i c i p a t e s i n the d i v i n e Nature (Sachchidananda) 
and i s a self-expression o f t h a t d i v i n e Nature. I t i s e t e r n a l l y 
contained i n the d i v i n e Nature as a p o t e n t i a l s e l f - f o r m o f 
d i v i n e Being ( S a t ) , e t e r n a l l y a c t u a l i s e d by a movement of d i v i n e 
Consciousness ( C h i t ) apprehending and expressing i t . Dwelling 

(1) L i f e D i v i n e , p.Ih2. 
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e t e r n a l l y i n the d i v i n e Nature and being a m a n i f e s t a t i o n of t h a t 
Nature, the Jivatman l i v e s simultaneously i n the two inseparable 
poles of the e t e r n a l existence of the Absolute as One and the 
Many and consciously experiences i t s e l f as the One Self who has 
e t e r n a l l y become the Many selves which I J J e t e r n a l l y i s . The 
Jivatman i s aware at once of the i n f i n i t e s e l f - c o n c e n t r a t i o n and 
the i n f i n i t e s e l f - e x t e n s i o n and s e l f - d i f f u s i o n . I t possesses 
t h a t comprehensive self-knowledge of the t r i u n e nature of the 
Divine as e t e r n a l l y transcendent, u n i v e r s a l and i n d i v i d u a l and 
of i t s own t r i u n e existence as t h a t One Self becoming a l l 
existences, containing a l l existences and i n h a b i t i n g a l l 
e x i s t e n c e s . ^ I t knows and enjoys " t h a t oneness of God w i t h 
i t s e l f i n i t s own i n d i v i d u a l i t y and w i t h i t s other selves i n the 
u n i v e r s a l i t y " . ^ ' Thus, says Aurobindo, " s p i r i t u a l i n d i v i d u a l 
i t y means t h a t each i n d i v i d u a l s e l f or s p i r i t i s a centre of 
s e l f - v i s i o n and a l l - v i s i o n ; the circumstance - the boundless 
circumference, as we may say - of t h i s v i s i o n may be the same 
f o r a l l , but the centre may be d i f f e r e n t , - not located as i n a 
s p a t i a l p o i n t i n a s p a t i a l c i r c l e , but a psychological centre 
r e l a t e d w i t h others through a co-existence of the d i v e r s e l y 
conscious mind i n the u n i v e r s a l b e i n g " . ^ ) 
The U l t i m a t e Nature, of I n d i v i d u a l i t y . ^ ) 

As we have seen, the Jivatman i s t h a t e t e r n a l and unevolved 
(1) L i f e D i v i n e . p.Ihh. 
(2) I b i d . , p.ll*6. 
(3) I b i d . , p.310. 
Q+) We have here t o repeat some of our previous p o i n t s about the 

i n d i v i d u a l i n h i s various aspects i n order t o consider t h i s 
very important t o p i c . 
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p o r t i o n of the Divine which stands above the processes of 
e v o l u t i o n , d i r e c t i n g and supporting the development of the 
i n d i v i d u a l being. I t sends f o r t h t h a t "spark of the D i v i n e " , the 
psyche or soul-power, which develops through the e v o l u t i o n of 
matter, l i f e and mind i n t o the psychic being or s o u l - i n d i v i d u a l 
which stands behind and supports both the inner and outer mental, 
v i t a l and p h y s i c a l natures. At t h i s p o i n t , t h e r e f o r e , i n d i v i 
d u a l i t y i s t o be understood i n terms o f the concept o f the 
' c e n t r a l being 1 w i t h i t s dual aspect: above, the jivatman - the 
t r u e and e t e r n a l being or s e l f ; below, the psychic being - the 
t r u e ' e m p i r i c a l ' ( i . e . , 'evolved' or 'manifested') i n d i v i d u a l . 
"The Jivatman i s above the m a n i f e s t a t i o n i n l i f e and presides 
over i t ; the psychic being stands behind the m a n i f e s t a t i o n i n 
l i f e and supports i t " . ^ The Jivatman, then, i s the e s s e n t i a l 
s e l f of the i n d i v i d u a l which, as an 'eternal p o r t i o n o f the 
D i v i n e 1 , i s p r i o r t o and stands above world m a n i f e s t a t i o n . I t 
i s t h a t which defines the e m p i r i c a l i n d i v i d u a l i n h i s essence as 
i n d i v i d u a l - one, d i s t i n c t , i n d i v i s i b l e - and bestows upon him 
e t e r n a l r e a l i t y and u l t i m a t e s i g n i f i c a n c e . A l l p o s s i b l e modes 
of u n i t y are u n i t e d w i t h i n the Jivatman i n i t s e s s e n t i a l nature 
as Divine Being; a l l p o ssible forms o f m a n i f e s t a t i o n (apara -

p r a k r t i ) are contained w i t h i n i t i n i t s e s s e n t i a l being as 
absolute p o t e n t i a l i t y . I n the course o f e v o l u t i o n the psychic 
being, c a i t y a purusa, grows by s p i r i t u a l experience t o t h a t f o r c e 

Cl) Lights on Yoga, p ^ . 
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of consciousness whereby i t overcomes the b a r r i e r s and l i m i t a t i o n s 
of the f r a c t i o n a t e d ego-consciousness and a t t a i n s the supra-
mental consciousness of i t s t r u e s e l f , t he Jivatman, transforming 
thereby not only mind but the v i t a l and p h y s i c a l natures as w e l l . 
I n t h i s f u l l consciousness the psychic being becomes one w i t h 
the Jivatman, and the i n d i v i d u a l knows himself as one w i t h the 
One, the Divine. 

But does the Jivatman c o n s t i t u t e the f i n a l term i n i n d i v i 
d u a l i t y ? What i s i t s r e l a t i o n s h i p t o the unmanifested U l t i m a t e 
R e a l i t y , t o the Absolute i n I t s e l f ? According t o Aurobindo, the 
Jivatman represents the "second poise of the Supermind" i n which 
"the Divine Consciousness stands back i n the idea from the 
movement which i t contains, r e a l i s i n g i t by a s o r t of apprehend
ing consciousness, f o l l o w i n g i t , occupying and i n h a b i t i n g i t s 
works, seeming t o d i s t r i b u t e i t s e l f i n i t s f o r m s " . ^ The 
Jivatman i s the i n d i v i d u a l D i v i n e , a very r e a l concentration o f 
conscious Self which i s the basis of the cosmic processes of 
e v o l u t i o n and i n v o l u t i o n - the becoming o f the One as the Many, 
the m a n i f e s t a t i o n o f soul-essence i n varying soul-forms. More
over, i n i t s e s s e n t i a l nature the Jivatman i t s e l f n e i t h e r changes 
nor evolves, f o r i n i t s essence i t i s e t e r n a l and u l t i m a t e d i v i n e 
S p i r i t . But the Jivatman has a dual nature: i n terms of i t s 
r e l a t i o n t o the Absolute i t i s ' u n l i m i t e d 1 i n the d i v i n e essence; 
i n terms of i t s r e l a t i o n t o e v o l u t i o n - i n v o l u t i o n i t i s a 'self-

CD L i f e D i v i n e , p.136. 
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l i m i t i n g 1 (or 'contraction') of the Divine as an e t e r n a l 'form' 
or ' p r o j e c t i o n ' of consciousness-force (and t h i s "knows i t s e l f 

(1] as one centre of the m u l t i p l e D i v i n e , hot as the Parameshwara").' 
This i s not t o say t h a t there i s any e s s e n t i a l d i f f e r e n c e 
between the Absolute and the Jivatman, between the u n i v e r s a l 
Divine and the i n d i v i d u a l D i v i n e , "but only a p r a c t i c a l d i f f e r 
e n t i a t i o n " . ^ From the standpoint of the supramental con
sciousness of the Jivatman both aspects are comprehended, j u s t 
as from the standpoint of the Absolute Consciousness the univer
s a l and i n d i v i d u a l s i g n i f i c a n c e of the Jivatman i s comprehended. 
Thus, "the u n i v e r s a l Divine would know a l l soul-forms as i t s e l f 
and yet e s t a b l i s h a d i f f e r e n t r e l a t i o n w i t h each separately and 
i n each w i t h a l l the o t h e r s . The i n d i v i d u a l Divine would 
envisage i t s existence as a soul-form and soul-movement of the 
One and, w h i l e by the comprehending a c t i o n of consciousness i t 
would enjoy i t s u n i t y w i t h the One and w i t h a l l soul-forms, i t 
would also by a forward or f r o n t a l apprehending a c t i o n support 
and enjoy i t s i n d i v i d u a l movement and i t s r e l a t i o n s of a f r e e 
d i f f e r e n c e i n u n i t y both w i t h the One and w i t h a l l i t s forms''.^ 

Hence the Jivatman i s an e t e r n a l form of Divine Conscious-
ness-Fofce, e x i s t i n g i n d i v i d u a l l y i n union w i t h the One Univer
s a l and a l l other Divine soul-forms and manifesting i t s e l f 
through the psyche i n the e v o l u t i o n o f matter, l i f e and mind and 

(1) Lights on Yoga, p.25-
(2) L i f e D i v i n e , p.136. 
(3) . I b i d . 
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i n the psychic being. Thus i t may be characterised as "the 
m u l t i p l e Divine manifested here as the i n d i v i d u a l s e l f or 
s p i r i t of the created being". ' The evolved psychic being i s 
the t r u e i n d i v i d u a l of e v o l u t i o n standing behind the s h i f t i n g 
ego-formation, whereas the Jivatman i s the t r u e cosmic i n d i v i d u a l 
standing above the psychic being i t s e l f . 

The Jivatman - the psychic being i t s r e p r e s e n t a t i v e i n 
e v o l u t i o n - i s , t h e r e f o r e , the i n d i v i d u a l s e l f , one i n essence 
w i t h the transcendent Absolute but i n the m u l t i p l i c i t y of the 
One an i n d i v i d u a l s e l f and centre of u n i v e r s a l consciousness. 
However, metaphysically speaking, the Jivatman i s not i t s e l f 
the u l t i m a t e term of i n d i v i d u a l i t y , f o r i t i s i t s e l f a projec
t i o n of Divine Consciousness and an e x i s t e n t form of the 
Consciousness-Force. I t i s accordingly i n the innermost nature 
of Divine Consciousness t h a t the secret of i n d i v i d u a l i t y 
u l t i m a t e l y r e s i d e s . A l l t h a t we can ever p o i n t t o as i n d i v i d u a l 
i t y , whether transcendent or cosmic or e m p i r i c a l has i t s u l t i m a t e 
basis and ground of being i n the dynamic play of Absolute 
Consciousness. I f i t i s t r u e t h a t "we human beings are 

(2) 
phenomenally a p a r t i c u l a r form of consciousness", then apart 
from the a c t i v e Force of Divine Consciousness - the w i l l i n g of 
the Idea of the Many - there can be no phenomenal i n d i v i d u a l i t y . 
This means t h a t i n the pure, i n f i n i t e and i n v a r i a b l e Absolute 
Consciousness concentrated i n i t s e l f as the immutable essence of 
(1) Lights on Yoga, p.27-
(2) L i f e D i v i n e , p.135-
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pure Being - i n the Godhead, the paro avyktah, the Supreme 
Unmanifest - there i s no i n d i v i d u a l i s a t i o n . 

Does not t h i s r e d u c t i o n t o the nature o f Ul t i m a t e R e a l i t y 
lead t o the I l l u s i o n i s t p o s i t i o n t h a t f i n a l l y there i s no r e a l 
i n d i v i d u a l i t y , t h a t a l l which appears t o be i s , i n the l a s t 
a n a l y s i s , unreal? According to Aurobindo the answer t o t h i s 
question must be 'No'. F i r s t l y , the Absolute I t s e l f - param 
brahma - though i n i t s e s s e n t i a l nature beyond a l l d i s t i n c t i o n s , 
i n c l u d i n g those of 'personal' and 'impersonal', i s , nonetheless, 
the Transcendent, I n f i n i t e , E t e r n a l I n d i v i d u a l , f u l f i l l i n g a l l 
the necessary terms of a d e f i n i t i o n o f the i n d i v i d u a l : one, 
d i s t i n c t , i n d i v i s i b l e , u n i t i n g w i t h i n i t s e l f a l l possible modes 
of u n i t y - u n i t y of i n t r i n s i c form, cause, purpose and a c t i o n . 
Moreover, by v i r t u e of the very a s c r i p t i o n of oneness t o the 
Absolute, t h e r e i s pointed t o , contrary t o the Mayavada, a 
non-numerical u n i t y , a dynamic nature of U l t i m a t e R e a l i t y whereby 
the Many are contained and f u l f i l l e d i n the One and the One 
contained and f u l f i l l e d i n the Many. For the One and the Many 
are inseparable terms of Absolute Being. What t h i s means i s 
t h a t even i n the unmanifested and p r i m o r d i a l nature of the 
Absolute, s e l f - e x t e n s i o n as the Many i s an e t e r n a l - indeed, 
'pre-eternal' - p o t e n t i a l i t y . The Idea o f the Many i s ever 
contained i n the Consciousness of the One. 

The u l t i m a t e nature o f i n d i v i d u a l i t y f o r Aurobindo, hence, 
l i e s i n the dynamic b i p o l a r i t y of the One and the Many i n the 
u n i t y of Consciousness and the play o f Force or V / i l l as s e l f -
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expressive self-knowledge. The u n f o l d i n g or p r o j e c t i o n from 
Sachchidananda the I^any i s but the self-expression i n manifold 
forms o f the one Being i t s e l f ; i t i s the i n f i n i t e s e l f - v a r i a t i o n 
of i n f i n i t e self-consciousness. The transcendent, the u n i v e r s a l , 
and the evolved i n d i v i d u a l are i n a c t u a l i t y t hree d i f f e r e n t , 
though equally r e a l , poises or states of one Consciousness. The 
unbound and i l l i m i t a b l e Absolute " i s at once transcendental, 
u n i v e r s a l and i n d i v i d u a l ; i t i s the supreme supracosmic Being 
that" i s aware of i t s e l f as 'All-Being, as the Cosmic S e l f , as 
the consciousness-force of cosmic Nature, and a t the same time 
experiences i t s e l f as the i n d i v i d u a l being and consciousness i n 
a l l existences. The i n d i v i d u a l consciousness can see i t s e l f as 
l i m i t e d and separate, but can also put o f f i t s l i m i t a t i o n s and 
know i t s e l f as u n i v e r s a l and again as transcendent of the universe; 
t h i s i s because th e r e i s i n a l l these states or p o s i t i o n s or 
underlying them the same t r i u n e consciousness i n a t r i p l e s t a t u s . 
There i s then no d i f f i c u l t y i n the One thus seeing or experienc
i n g i t s e l f t r i p l y , whether from above i n the Transcendent 
Existence or from between i n the Cosmic Self or from below i n the 
i n d i v i d u a l conscious b e i n g " . ^ 

This t r i u n e consciousness i s exemplified i n the supramental 
gnostic being, the i n d i v i d u a l who i n the f u l l n e s s o f conscious
ness knows hi s i n d i v i d u a l i t y t o be u n i v e r s a l , " f o r he i n d i v i d u a l 
i s e s the universe", and at the same time t o be " d i v i n e l y emergent 

(1) L i f e D i v i n e , p.309. 
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i n a s p i r i t u a l a i r of transcendent i n f i n i t y , l i k e a high cloud-
surpassing summit; f o r he i n d i v i d u a l i s e s the d i v i n e Transcend
e n c e " . ^ The aupramental being would be a f u l f i l l i n g and 
harmonious u n i t y o f the three terms o f existence: i n d i v i d u a l , 
u n i v e r s a l , transcendent. Moreover, a race of such beings "would 
not be a race made according to a s i n g l e type., moulded i n a 
s i n g l e f i x e d p a t t e r n ; f o r the law of the supermind i s u n i t y 
f u l f i l l e d i n d i v e r s i t y , and t h e r e f o r e t h e r e would be an i n f i n i t e 
d i v e r s i t y i n the m a n i f e s t a t i o n of the gnostic consciousness a l 
though t h a t consciousness would s t i l l be one i n i t s basis, i n 

(2 
i t s c o n s t i t u t i o n , i n i t s a l l - r e v e a l i n g and a l l - u n i t i n g order"-. 
There would not be a s i n g l e type of i n d i v i d u a l i t y - not one 
mould, so t o speak; r a t h e r each i n d i v i d u a l would be one centre 
of the Divine Consciousness i n a t r i p l e poise. I n the t r i u n e 
consciousness of the Supermind he would know himself t o be a 
u n i v e r s a l i s e d p e r s o n a l i t y and personal i n d i v i d u a l m a n i f e s t a t i o n 
of the Absolute and at the same time one i n being w i t h the 
impersonal Brahman i n which a l l p e r s o n a l i t y disappears and there 
i s only "the s i l e n t , immobile i d e n t i t y of the Ji v a w i t h the 
Atman". J F i n a l l y , there would be the awareness of t h a t 
U l t i m a t e R e a l i t y beyond the personal and impersonal - the 
unmanifested Purushottama, u l t i m a t e l y r e c o n c i l i n g a l l terms of 
existence i n I t s e l f . The t r u t h o f t h i s t r i p l e knowledge i s 
(1) L i f e D i v i n e . pp.863-6l+. 
(2) I b i d . , p.862. 
(3) Essays on the G i t a , pA77-



"tiius formulated i n the Upanishad, "He who sees a l l existences 
i n the S e l f , 'He who sees the Self i n a l l existences', 'He i n 
whom the Self has become a l l existence', - i n c l u s i o n , i n d w e l l i n g 
and i d e n t i t y . . . " ^ 

Moreover, i n mokga or l i b e r a t i o n there are by v i r t u e of the 
t r i u n e knowledge o f Supermind not j u s t one but various possible 
r e l a t i o n s h i p s w i t h the Divine. In the l i b e r a t i n g r e a l i s a t i o n 
by the s o u l - i n d i v i d u a l of i t s e l f as the One which i s yet Many, 
the Jivanmukta "may plunge i n t o the One and merge or hide i t s e l f 
i n i t s bosom - t h a t i s the laya of the Adwaite; i t may f e e l i t s 

oneness and yet as p a r t of the Many t h a t i s One enjoy the 
Divi n e , t h a t i s the Dwaitadwaita l i b e r a t i o n ; i t may l a y str e s s 
on i t s Many aspect and be possessed by the Di v i n e , the 
Visishtadwaita or go on pla y i n g w i t h Krishna i n the e t e r n a l 
Vrindavan, the Dwaita l i b e r a t i o n . Or i t may, even being 
l i b e r a t e d , remain i n the L i l a or m a n i f e s t a t i o n or descend i n t o 

(2) 
i t as o f t e n as i t l i k e s " . 

CD L i f e D i v i n e , p.if88. 
(2) Lights on Yoga, pp.30-31-
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CHAPTER V I . 
The Destiny of Man. 

We have thus f a r seen the d i v i n e o r i g i n of man and examined 
h i s nature; we must now consider h i s f i n a l d e s tiny. 

I n the c l a s s i c a l systems of I n d i a n philosophy and i n a l l 
of I n d i a n r e l i g i o n the destiny o f the i n d i v i d u a l i s , i n a word, 
l i b e r a t i o n , release, - freedom, mukti. Release or l i b e r a t i o n 
from samsara, from phenomenal existence, from the e t e r n a l round 
of b i r t h and death, i s the end towards which v i r t u a l l y a l l 
t r a d i t i o n a l schools of Indian s p i r i t u a l i t y d i r e c t the i n d i v i d u a l , 
k u k t i or l i b e r a t i o n means t o be e t e r n a l l y f r e e from a l l f e t t e r s , 
from a l l t h a t binds the i n d i v i d u a l , - no matter what h i s nature 
may u l t i m a t e l y be, - t o phenomenal existence, t o the imperfec
t i o n s , the ignorance, the i l l u s i o n and the sorrow of the body, 
l i f e and mind. I n sh o r t , mukti i s l i b e r a t i o n from bondage. 

Bondage has been v a r i o u s l y conceived. I t i s the attachment 
of the mind t o i t s objects or the being f i l l e d w i t h d e s i r e of 
a l l k i n d s . ^ To regard the s e l f as an object of perc e p t i o n , 
t o have the sense of the t r u e existence of o b j e c t i v e r e a l i t y or 
to have the f a l s e sense of the s e l f i n the non-self (such as the 
body), e L l - a l l t h i s i s bondage. Bondage i s the t h i r s t f o r 
objects and the s e l f i s h craving (tanha) f o r enjoyment. I t i s 
attachment t o the body, ignorance of the t r u e s e l f ^ and the 
possessing o f t h a t i m p u r i t y (pudgala) of mind which generates 
(1) Cf. M a i t r i Upanishad, V I . 30,31+. 
(2) Sqimk,hyfl KSrikfl I , I I . Sankhya-Pravacana Sutras 1.19. 
(3). Gita X I I I . 21. 
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d m p i r i c a l selfhood, the ego-sense. To a t t r i b u t e pleasure and 
pain , a l l q u a l i t i e s or sensations or experiences of body and 
mind to the pure, q u a l i t y l e s s S e l f , Atman, i s bondage. A l l t h i s 
i s bondage, and bondage i s sorrow and pain (duhkha). 

L i b e r a t i o n , then, i s deliverance from bondage and s u f f e r i n g . 
I t i s the r e n u n c i a t i o n of a l l desire and craving. I t i s the 
d e s t r u c t i o n of ignorance concerning r e a l i t y and the a c q u i s i t i o n 
of d i s c r i m i n a t i v e knowledge about the n o n - i d e n t i t y of soul and 
n a t u r e . ^ I t i s the loss of the f a l s e i n d i v i d u a l i t y due t o 
as s o c i a t i o n w i t h nature and i d e n t i f i c a t i o n w i t h body. I t i s 
the attainment of i d e n t i t y w i t h Brahman. To r e a l i s e one's 
t r u e nature, t o become Brahman, t o a t t a i n i m m o r t a l i t y , t o 
transcend a l l or t o achieve u n i t y w i t h a l l , - t h i s i s l i b e r a t i o n . 

These various conceptions of release or l i b e r a t i o n (moksha) 
are t o be seen i n the d o c t r i n e s of the great Vedanta philosophers. 
Shankara, f o r example, regards l i b e r a t i o n as the attainment by 

(2) 
the j i v a o f h i s own e t e r n a l nature. But t h i s attainment i s 
not the a c q u i s i t i o n of any new or a d v e n t i t i o u s q u a l i t y ; i t i s the 
r e a l i s a t i o n of h i s complete i d e n t i t y w i t h Brahman which i s h i s 
e t e r n a l nature.^3) L i b e r a t i o n i s the becoming one w i t h 
Brahman; however, since the i d e n t i t y of the Self or Soul w i t h 
Brahman has e t e r n a l l y subsisted and has only been hidden by-
ignorance, i l l u s i o n , l i b e r a t i o n i s r e a l l y the awakening of 
(1) . Samkhva Karika LXIV. Y o g a Sutras 11.26. 
(2) Brahma- Sutras 1.3^0; 3. 1+.l. Also Deussen, System of the 

Vedanta. Ch. XXXV. 
(3) Brahma Sutras, k.h.1-2, h. 
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consciousness t o the f a c t of the i d e n t i t y o f Self w i t h Brahman. 
L i b e r a t i o n i s the attainment of knowledge o f what has e t e r n a l l y 
b e e n . ^ I t i s not achieved through any s o r t of work or moral 
achievement, but through knowledge alone comes l i b e r a t i o n 

(2) 
(jnanam mokshah), - knowledge o f Brahman. This knowledge i s 
the immediate i n t u i t i o n (anubhava) of the i d e n t i t y of the Self 
w i t h Brahman and, f o l l o w i n g upon t h i s , the r e a l i s a t i o n of the 
i l l u s o r i n e s s of p l u r a l i t y and i n d i v i d u a l i t y . The world and the 
j i v a disappear i n l i b e r a t i o n . The disappearance of the j i v a , 
however, does not mean f o r Shankara a disappearance i n t o non-
being, i n t o v o i d , - as he undersbands the Buddhist nirvana 
(nihsesa nirvana) t o mean, - but a disappearance i n t o Brahman 
which i s being. J / Brahman, - or Brahmahood, - and l i b e r a t i o n 
are the same Chrahma eva h i mukti-avasthfl) . ̂  With Brahman-
knowledge (Brahmajnana) the j i v a becomes released here and now i n 

(5) 
the body; he becomes a .jivanmukta. J 

For Ramanuja l i b e r a t i o n from phenomenal existence, from 
p a i n , from r e b i r t h i s t o be achieved by the a s q u i s i t i o n of 
knowledge of Brahman. But such knowledge i s not pu r e l y i n t u i t i o n ; 

(6) 
i t i s b h a k t i or devotion. This redeeming knowledge i s a t t a i n 
able o n l y by those who observe r i g h t conduct: God demands v i r t u 
ous l i v i n g and grants l i b e r a t i o n only t o those who have whole-
CD Brahma Sutras. 3.If.52. 
C2) I b i d . , 3.If.25-27. 
(3) I b i d . , if.1+.5-7. 
( I f ) Deussen, o p . c i t . p.'+Ol. 
(5) Brahma Sutras, i f . l . 1 3 . 
(6) S r i Bhasya, 1.1.1.; if.1.1. 
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hearted d e v o t i o n . ^ The f i r s t step t o r i g h t conduct, devotion 
and release i s knowledge of one's e s s e n t i a l nature. A l l e v i l 
f o l l o w s from nescience whereby soul i d e n t i f i e s i t s e l f w i t h the 
body and thus pursues b o d i l y ends*, i t i s necessary then f i r s t 
t o perceive the t r u e Self as d i s t i n c t from the body. 1 The 
saving knowledge of Brahman which i s the work of grace given t o 
those who have t r u e devotion i s , c o n t r a r y t o Shankara, possible 
only t o those who have prepared themselves through Vedic know-

(3) 
ledge and s a c r i f i c e . Moreover, i n l i b e r a t i o n jivahood 
p e r s i s t s ; the s e l f - i d e n t i t y of the j i v a remains. There i s no 
disappearance of the j i v a i n t o Brahman, f o r there i s no i d e n t i t y 
between Brahman and j i v a ; the two are e t e r n a l l y d i s t i n c t . ^ 
However, there i s no l i b e r a t i o n of the j i v a w h i l e i n the body, 
no j i v a n m u k t i , as t h e r e i s f o r Shankara; f o r the body i s the 
r e s u l t of ignorance. Only when the body i s gone can i t be 

(5) 
released from t h i s ignorance. I n l i b e r a t i o n the i n d i v i d u a l 
s e l f experiences i t s t r u e nature which was p r e v i o u s l y obscured 
by nescience, and t h a t t r u e nature i s one of freedom from s i n , 
death, g r i e f , hunger, t h i r s t , d e s i r e s , s u f f e r i n g . ^ ) i n a d d i t i o n 
i t a t t a i n s tadatmya or s i m i l a r i t y of nature w i t h Brahman; i t 

(7) 
enjoys the f u l l and absolute b l i s s (ananda) of the Divine. 
(1) See Kumarappa, Hindu Conception of t h e D e i t y . pp.28*fff. 
(2) Bhagavadlta Bhasya I I . 3 8 . S r i Bhasya 3-3.52. 
(3) £ri Bhasya 1.3.32. 

I b i d . , p.l+.21-22. 
(5) I b i d . , 1.1.l+. Also 0. Lacombe, L'Absolu selon l e Vedanta, 

pp.37^f-
(6) I b i d . , -4-.if.3-
(7) Ibid-, 1.3-7; ̂ .-+.19. 

http://-4-.if.3-
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I t has t o t a l communion w i t h God who i s i t s Lord and Master and 
whose love and p e r f e c t i o n i t shares as i t s own e s s e n t i a l nature. 
I n l i b e r a t i o n the j i v a f r e e d from e v i l and f i l l e d w i t h love w a i t s 
e t e r n a l l y upon God i n the highest heavens. Here the j i v a 
acquires a s p i r i t u a l , non-material (aprakyta) body through which 
i t enjoys the b l i s s of a s s o c i a t i o n w i t h the Divine. The j i v a , 
t h e r e f o r e , though r e t a i n i n g i t s i n d i v i d u a l i t y i n release and 
a t t a i n i n g u n i t y or s i m i l a r i t y i n nature w i t h Brahman, remains 
always dependent upon Brahman as i t s mode (p r a k a r a ) . This i s 
the t r u e nature of the j i v a which i s manifested when nescience 
i s destroyed, when the body i s put o f f and knowledge gained: the 
j i v a i s equal t o Brahman i n p u r i t y , but, as a mere mode of 
Brahman, i s dependent upon Brahman f o r the permanence of i t s 
manifested q u a l i t i e s (freedom, b l i s s , e t c . ) . ^ The j i v a i s 
thus e t e r n a l l y atomic and f i n i t e , l a c k i n g the c r e a t i v e and 
r u l i n g power of Brahman; Brahman i s the inner Self of a l l j i v a s 
and o m n i p o t e n t . ^ 

For Madhva the j i v a i s an e t e r n a l , i m m a t e r i a l , purely 
s p i r i t u a l being, and i t s bondage i s i t s beginningless connection 

(3) 
w i t h matter. J L i b e r a t i o n i s release from nescience (which i s 
a product of matter) from desire and works and thus from connec
t i o n w i t h m a t e r i a l bodies and t h e i r organs.^"' The means of 
(1) S r i Bhasya, 1.if.21-22. 
(2) I b i d . , if.if.lM-, 17-
(3) H. von Glasenapp, Madhva's Philosophie des Vishnu - Glaubens 

p p . ^ f f . 
(if) mA., pp.76ff-

http://if.if.lM-
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a t t a i n i n g miksha or release includes p h y s i c a l , moral and 
s p i r i t u a l d i s c i p l i n e s based on Upanishadic i n j u n c t i o n s and 
comprises b o d i l y p u r i t y , moral excellence, study of s c r i p t u r e 
and s p i r i t u a l i n t r o s p e c t i o n / 1 ^ As f o r Ramanuja, so f o r Madhva 
these d i s c i p l i n e s and good works have t h e i r consummation i n the 

(2) 
highest devotion, b h a k t i , and med i t a t i o n o f the Divine (Vishnu). 
Those are l i b e r a t e d who have r e a l i s e d God, enjoy Him unceasingly 
and who having given up the m a t e r i a l body, achieve a new luminous 
( s u p e r n a t u r a l , non-material) body and l i v e i n t h a t body o f l i g h t 

(3) 
f o r ever. However, i n l i b e r a t i o n there i s n o t , according t o 
Madhva, e i t h e r i d e n t i t y between Brahman and the j i v a (as 
Shankara taught) or s i m i l a r i t y ( u n i t y , tadatnjya) between the two 
(as Ramanuja t a u g h t ) . The j i v a and Brahman are e t e r n a l l y and 
t o t a l l y d i f f e r e n t and d i s t i n c t as creature and c r e a t o r . ^ The 
j i v a ever r e t a i n s i t s i n d i v i d u a l i t y and being f r e e d from connec
t i o n w i t h matter enjoys s p i r i t u a l b l i s s , there being d i f f e r e n c e s 
i n the enjoyment of the b l i s s of Brahman depending upon the 

(5) 
p e c u l i a r i t y of each j i v a . 

These three d o c t r i n e s of mukti or l i b e r a t i o n are represen
t a t i v e of three main streams of Vedanta philosophy, - v i z . 
Advaita or Non-Dualism (Shankara), V i s h i s h t a d v a i t a or Q u a l i f i e d 
Non-Dualism (Ramanuja) and Dvaita or Dualism (Madhva). Accord-
(1) Bhasya on Brahma Sutras, 3.2.1*1; 3.3.I; 3.3.^3; 13.^.26; 

3.^.37. 
(2) I b i d . , 3-3-9+-
(3) I b i d . . if.l+.10-15. 
Of) I b i d . , 2.3.23-50; 3.2.18. 
(5) von Glasenapp, o p . c i t . , p p . l O l f f . 
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ing to: the f i r s t the j i v a i n i t s s p i r i t u a l nature i s t o t a l l y 
i d e n t i c a l w i t h Brahman and i n l i b e r a t i o n disappears i n t o Brahman 
which i s the sole r e a l i t y . I n the second d o c t r i n e the j i v a i n 
l i b e r a t i o n recovers i t s t r u e nature which i s one of s i m i l a r i t y 
w i t h Brahman, though i t always r e t a i n s i t s i n d i v i d u a l i t y and 
dependence upon Brahman. F i n a l l y , according t o the t h i r d view, 
the nature of the j i v a i n l i b e r a t i o n i s n e i t h e r one o f i d e n t i t y 
and disappearance nor of s i m i l a r i t y w i t h Brahman but t h a t of 
being e t e r n a l l y separate., d i s t i n c t and d i f f e r e n t from Brahman, 
of being released from ignorant and p a i n f u l a s s o c i a t i o n w i t h 
matter and of enjoying the p a r a d i s a l b l i s s of the Divine i n a 
supernatural, non-material body. 

There i s a f o u r t h view o f l i b e r a t i o n d i f f e r e n t from these 
t h r e e i n p o i n t of the soul's nature and r e l a t i o n w i t h Brahman 
which i s of considerable s i g n i f i c a n c e , - v i z . t h a t of Kashmir 
Shaivism. ̂  According jbo Abhinavagupta, a foremost philosopher 
of t h i s school, "moksha i s the m a n i f e s t a t i o n of the Self's 

(2 
inherent Shakti a f t e r c u t t i n g through the f e t t e r s of ignorance". 
L i b e r a t i o n i s not j u s t pasa-ksaya and Sivatvaryo;iana ? the 
d e s t r u c t i o n o f the f e t t e r s which bind the soul and the r e s t o r a 
t i o n o f Shivahood through d i v i n e grace, - as i t i s f o r the Saiva 
Siddhanta. I t i s more f u l l y the " a b s o l u t i s a t i o n " of the i n d i v i 
d u al. The j i v a does not simply become Shiva; he i s . Shiva, the 
pure " I " (aham) outside which there i s n o t h i n g . He does not 
(1) See A. Basu, "Kashmir Saivisa"iy o p . c i t . pp.92ff. 
(2) . Paramarthagara, o p . c i t . , 60. 
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disappear i n t o Shiva or Brahman; he is. Brahman. V/ith the release 
of the s h a k t i inherent i n the i n d i v i d u a l there i s the "recognition 1 

by the j i v a of i t s i d e n t i t y w i t h a l l . A l l t h a t i s , i s himself, 
and he knows a l l as himself. This i s f u l l l i b e r a t i o n , t r u e 
Shivahood, - the s t a t e of Paramas'iva.. the Supreme .Shiva, - not 
j u s t deli.verance from maya, but t o t a l d i v i n i s a t i o n . 
L i b e r a t i o n and t r a n s f o r m a t i o n . 

The above d e s c r i p t i o n s may be said t o represent, -
a l l o w i n g , of course, f o r minor v a r i a t i o n s and m o d i f i c a t i o n s , -
the essence of l i b e r a t i o n f o r most schools of I n d i a n s p i r i t u a l i t y . 
L i b e r a t i o n i s goal o f s p i r i t u a l d i s c i p l i n e , and i n i t s broadest 
terms l i b e r a t i o n means the transcending of the imperfections of 
nature and the s u f f e r i n g s of embodied existence and the entering 
i n t o the peace and b l i s s of the Divine. For Aurobindo such a 
goal of l i b e r a t i o n i s t r u e and d e s i r a b l e , - but only up t o a 
p o i n t . There i s a greater s p i r i t u a l goal, and t h a t i s the goal 
o f t r a n s f o r m a t i o n . As he says i n speaking of h i s own d i s c i p l i n e , 
"the way of Yoga follo\tfed here has a d i f f e r e n t purpose from 
o t h e r s , - f o r i t s aim i s not only to r i s e out of the o r d i n a r y 
i g n o r a n t world-consciousness i n t o the d i v i n e consciousness, but 
t o b r i n g the supramental power of t h a t d i v i n e consciousness down 
i n t o the ignorance of mind, l i f e and body, t o transform them, t o 
manifest the Divine here and create a d i v i n e l i f e i n M a t t e r " . ^ 

I t must be stressed t h a t Aurobindo n e i t h e r r e j e c t s nor deva
lues the experience of S e l f - r e a l i s a t i o n , of l i b e r a t i o n . On the 

(1) Lights on Ypga, p . l . 
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c o n t r a r y , i t i s a necessary experience but only as the f i r s t 
step t o the goal o f t r a n s f o r m a t i o n . Mukti as g e n e r a l l y under
stood, - as a release from ego-desire and the imperfections of 
the lower nature, - i s f o r Aurobindo but an "instrumental 
l i b e r a t i o n " leading t o the greater mukti which i s "an opening 
out of mortal l i m i t a t i o n i n t o the i l l i m i t a b l e i m m o r t a l i t y of the 
S p i r i t " . ^ Aurobindo's view o f mukti i s , we may say, the 
l i b e r a t i o n of both the s p i r i t and nature-, i t i s , i n a word, 
t r a n s f o r m a t i o n . The soul must be f r e e d from the ignorance and 
separativeness of the ego and des i r e i n t o the calm of the 
u n i v e r s a l S e l f , the Atman, there t o enjoy i n the b l i s s of the 
s p i r i t h i s oneness w i t h u n i v e r s a l existence, w i t h the timeless 
D i v i n e , w i t h a l l other beings. This i s s p i r i t u a l l i b e r a t i o n , 
but there m\ist also be the coming down of the d i v i n e consciousness, 
the Supermind, i n t o imperfect nature so t h a t i t i s brought t o 
f u l l p e r f e c t i o n , i s transformed from the undivine lower nature 
i n t o the d i v i n e nigher nature. These two l i b e r a t i o n s , - of s p i r i t 

and nature, - from i m p e r f e c t i o n c o n s t i t u t e f o r Aurobindo the f u l l 
(2) 

m u k t i , " i n t e g r a l l i b e r a t i o n " and " i n t e g r a l p e r f e c t i o n " . ' 
Aurobindo's c h i e f c r i t i c i s m of the " o l d Yogas", as he c a l l s them, 
and of the Vedanta philosophies i s t h a t they abandon l i f e , 
abandon the m e n t a l - v i t a l - p h y s i c a l nature, f o r e n t r y i n t o a 
nirvana or heaven. ° They a l l , - even though some may admit 
CD Synthesis of Yoga, p.770. 
(2) Ib_id., pp.775-781. 
(3) L e t t e r s , >+th Series, p A . 
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the p o s s i b i l i t y of ji v a f r m u k t i or release i n the body, - f i n a l l y 
seek some e x t r a - t e r r e s t r i a l , supracosmic goal. A l l the t r a d i 
t i o n a l systems, says Aurobindo;,. "proceed on the b e l i e f or percep
t i o n t h a t the E t e r n a l and Absolute can only be or at l e a s t can 
only i n h a b i t a pure transcendent s t a t e of non-cosmic existence 
or else a non-existence. A l l cosmic existence or. a l l t h a t we 
c a l l existence i s a s t a t e of i g n o r a n c e " . ^ The t r a d i t i o n a l way 
of knowledge (jnana-marga) prescribes the successive r e j e c t i o n 
of the body, the l i f e , the sense, the heart, the mind i n order 
to a t t a i n knowledge of the Di v i n e , S e l f - r e a l i s a t i o n . The Monist, 
set on the path of such an exclusive knowledge, has as h i s goal 
an e n t i r e e x t i n c t i o n or immersion of the j i v a i n the Absolute. 
The D u a l i s t or q u a l i f i e d Monist, set on a path of devotion 
(bhakti-marea), seeks i n s t e a d of the self-immersion of the 
A d v a i t i n or s e l f - e x t i n c t i o n of the Buddhist a goal of absorption 
i n the thought, love and enjoyment of the Supreme Lord. Both 
are f o r Aurobindo incomplete goals as s t a t e d . On the one hand, 
t r u e knowledge i s the " i n t e g r a l knowledge" which sees the 
i n d i v i d u a l , the u n i v e r s a l and the transcendent as three manifest
ing powers of one d i v i n e essence and nature and which r e j e c t s or 
eliminates only ignorance and the e f f e c t s of ignorance but seeks 

an " i n t e g r a l s e l f - f u l f i l l m e n t " of body, l i f e , senses, heart and 
(2) 

mind i n a d i v i n e t r a n s f o r m a t i o n . On the other hand, devotion 
and a c t i o n (karma) are complete as paths of r e a l i s a t i o n and 
(1) Synthesis o f Yoga, p.327-
(2) Ibid.., pp.332f., hie. 
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l i b e r a t i o n only when there i s achieved an " e s s e n t i a l and i n t e g r a l 
oneness w i t h the Supreme", - when the seeker i s one w i t h the 
Divine w i l l i n mind, l i f e and body and when lo v e r and Beloved 
are u n i f i e d and a l l d i f f e r e n c e i s abolished i n ecstasy of a 
d i v i n e oneness i n which "there i s the sole existence of the 
Beloved but no e x t i n c t i o n or absorption of the l o v e r " . ^ 

The t r a d i t i o n a l goals of mukti are, then, according t o 
Aurobindo, r e a l and important but l i m i t e d . The r e a l i s a t i o n of 
the Self and the impersonal Brahman i s a valuable f i r s t step but 
t r a n s f o r m a t i o n of nature, of the e n t i r e i n d i v i d u a l being, can 
only be achieved i n the f u l l m a n i f e s t a t i o n of the d i v i n e srapra-
mental consciousness. I f the goal of s p i r i t u a l d i s c i p l i n e were 
purely m u k t i , then, i n a sense, the Supermimd or the supramental 
m a n i f e s t a t i o n would not be necessary ; f o r the Self can be 
r e a l i s e d on any plane of conscious existence since the Self i s 
everywhere. The Supermind i s not necessary f o r the r e a l i s a -
of the S e l f , but i t i s necessary f o r the t r a n s f o r m a t i o n of 
t e r r e s t r i a l l i f e . Moreover, the r e a l i s a t i o n o f the Self i s not 
the same as the r e a l i s a t i o n of the Supermind; the two experiences 
are completely d i f f e r e n t i n nature. J The r e a l i s a t i o n of the 
S e l f , of Brahman or the Lord, i s something which sages and yogis 
and seekers throughout the ages have done, but these " r e a l i s e d " 
souls have not been supramentalised. On the other hand, the 
(1) Synthesis of Yoga. pAl3. 
(2) L e t t e r s . 1st Series, pp.30, 10l+f, 121f, 129f- More Li g h t s 

on Yoga, pp.Jjf-
(3) I b i d . , p.21. 
(M-) More L i g h t s on Yoga, p p . l l f . 
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s p i r i t u a l r e a l i s a t i o n i s a necessary p r e p a r a t i o n f o r and step 
towards the s u p r a m e n t a l . ^ 

F i n a l l y , u n l i k e the t r a d i t i o n a l goal of s e l f - r e a l i s a t i o n 
and mukti, the goal of supramental t r a n s f o r m a t i o n i s nothing 
supracosmic or purely f o r the sake of the i n d i v i d u a l but i s 

(20 
something f i n a l l y t o be achieved by a l l beings here and now. 
Indeed, as Aurobindo p o i n t s o u t , " t h i s t r a n s f o r m a t i o n cannot 
be done i n d i v i d u a l l y or i n a s o l i t a r y way only . No i n d i v i d u a l 
s o l i t a r y t r a n s f o r m a t i o n unconcerned w i t h the work f o r the 
e a r t h (which means more than any i n d i v i d u a l transformation) 

(:>) 
would be e i t h e r possible or u s e f u l . " -> However, t h i s does 
not mean t h a t a l l humanity w i l l at once become transformed, 
supramentalised. On the c o n t r a r y , the supramental.conscious
ness w i l l f i r s t manifest i t s e l f i n a few who are prepared t o 

(l+) 

receive i t and then spread. The supraraental p r i n c i p l e 
w i l l be established i n the e v o l u t i o n by the descent of the 
Supermind from above, and f i x e d i n the e a r t h the supra
mental consciousness w i l l "create a new race w i t h the p r i n c i p l e 
o f the supramental consciousness governing the inner and outer 
i n d i v i d u a l and c o l l e c t i v e l i f e . 1 1 ̂  According t o Aurobindo 
such a supramental t r a n s f o r m a t i o n , a race of supramental beings '̂Ls 
(1) L e t t e r s , 2nd Series, pp.*+7f. More Lights on Yoga, pp.8f. 
(2) l e t t e r s , 1st Series, p.27. 
(3) More Lights on Yoga, p.12". 
(h) L e t t e r s , 1st Series, p.13* 
(5) I b i d . , p.16. 
(6) Ifere Lights on Yoga, p.l3« 
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an i n e v i t a b l e necessity i n the l o g i c o f th i n g s and i s t h e r e f o r e 
s u r e . " ^ That i s , i n the o r i g i n a l c r e a t i v e descent of consci
ousness from Supermind consciousness became imprisoned i n Matter 
but because of i t s own urge from w i t h i n and the pressure from i t s 
higher statuses above, consciousness manifested i t s e l f out of 
Matter as l i f e , then as mind. I t i s , t h e r e f o r e , "an i n e v i t a b l e 
n e c e s s i t y " t h a t by i n t e r n a l t h r u s t upwards and the descent from 
the higher planes above, mental consciousness w i l l evolve i n t o 
overmental and f i n a l l y supraraental consciousness. I n s h o r t , 
consciousness has evolved mind, and i t w i l l evolve Overmind 
and Supermind. Just as matter and l i f e were "mentalised" w i t h 
the appearance o f mind, so they w i l l be supramentalised w i t h the 
ma n i f e s t a t i o n of the Superraind. Supraraentalisation or t r a n s 
formation does not mean f o r Aurobindo any sor t of "Sainthood", 
moral and e t h i c a l p e r f e c t i o n , the a c q u i s i t i o n of a transcendent
a l (cinmaya) body of even the s p i r i t u a l p u r i f i c a t i o n u s u a l ly 

achieved by the " l i g h t of r e a l i s a t i o n " f i l l i n g the mind or by 
(2) 

psychic growth. Transformation means "a p u t t i n g on of the 
s p i r i t u a l consciousness, dynamic as w e l l as s t a t i c , i n every 
p a r t of the being down t o the subconscient ... I t means a 
b r i n g i n g down o f the d i v i n e consciousness i n t o a l l these p a r t s 
and the e n t i r e replacement of the present consciousness by t h a t . " 
This i s the goal o f trans f o r m a t i o n which, according t o 
Aurobindo, has t h r e e statuses or l i n e s : " p s y c h i c i s a t i o n " , an 
(1^ L e t t e r s , 1st Series, p.13. Also L e t t e r s , 2nd Series, pp.67ff. 
(2) I b i d . , pp.22ff. 
(3) L e t t e r s . 2nd Series, 
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ascent t o the Supermind and the descent of the S u p e r m i n d . ^ 
P s y c h i c i s a t i o n . 

As we have seen, the psyche or soul comes i n t o the lower 
nature so as t o accomplish the p e r f e c t m a n i f e s t a t i o n of the 
Divine i n i t s process of self-becoming, - i n phenomenal e x i s t 
ence. This i t does on the basis of an i n d i v i d u a l existence 
which i t evolves as the o b j e c t i v e s e l f - e x p r e s s i o n of the 
i n d i v i d u a l D i v i n e , the jivatman or s e l f above the t e r r e s t r i a l 
process. The outer being of the i n d i v i d u a l i s formulated by 
the psyche as i t s means of worid-experience and hence i t s growth 
and s e l f - e x p r e s s i o n , - the expression of the Divine i n nature 
and human nature. As e v o l u t i o n proceeds the psyche puts forward 
3 psychic being, a soul p e r s o n a l i t y , which evolving i n and 
working from the s u b l i m i n a l p a r t of the i n d i v i d u a l exercises an 
increasing c o n t r o l over the surface nature. The i n f l u e n c e of 
the soul i s manifested i n a number of ways i n c l u d i n g , perhaps 
most ob v i o u s l y , "a c e r t a i n s e n s i t i v e f e e l i n g f o r a l l t h a t i s 
t r u e and good and b e a u t i f u l , f i n e and pure and noble, a 
response t o i t , a demand f o r i t , a pressure on mind and l i f e to 
accept and formulate i t i n our thought, f e e l i n g s , conduct, 
character ... o f the man who has not t h i s element i n him oa? does 

(2) 
not respond at a l l t o t h i s urge, v/e say t h a t he has no s o u l " . 

The psychic being, as i t grows, works more and more 
po w e r f u l l y and openly t o transform the surface nature and to 
(1) L i f e D i v i n e , pp.791ff. 
(2) I b j u l . , p.795-
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t u r n i t i n the d i r e c t i o n of what i s d i v i n e and luminous, towards 
the supramental goal of e v o l u t i o n . But i t has always to s t r i v e 
against t h a t double knot of Ignorance i n the i n d i v i d u a l , the 
ego and d e s i r e - s o u l . The ego and d e s i r e - s o u l are always t h e r e , 
so t o speak, holding the surface i n d i v i d u a l down i n the Ignorance, 
clouding and v i t i a t i n g the i n f l u e n c e s of the psychic being i n i t s 
e f f o r t s t o transform the lower nature so t h a t i t might continue 
i t s e v o l u t i o n , - i t s e f f o r t s t o p u r i f y and p e r f e c t the lower 
nature so t h a t i t might receive the higher consciousness. I f 
t h i s psychic t r a n s f o r m a t i o n or " p s y c h i c i s a t i o n " were l e f t s o l e l y 
t o the a c t i o n of e v o l u t i o n , then, Aurobindo declares, i t would 
be a slow and long process; " i t i s o n l y when man awakes t o the 
knovrledge of the soul and f e e l s a need t o br i n g i t t o the f r o n t 
and make i t the master of h i s l i f e and a c t i o n t h a t a quicker 
conscious- method of e v o l u t i o n intervenes and a psychic t r a n s f o r 
mation becomes p o s s i b l e . ^ The f u r t h e r e v o l u t i o n o f man 
beyond mind, i s , then, aided by the conscious e f f o r t of mind. 
Man i s a mental being, and i t i s h i s mind which must lead h i s 
l i f e and body. By the p u r i f i c a t i o n of mind and an i m p o s i t i o n 
of a mentalised harmony upon the v i t a l and p h y s i c a l natures the 
psychic being i s enabled t o e f f e c t a more sure surface c o n t r o l . 

I n order t o emerge f u l l y the psychic works t o convert the 
surface instruments by achieving a d i r e c t contact on the surface 
w i t h the D i v i n e . I t works i n the mental nature t o t u r n the 

(1) L i f e D i v i n e , p.797-
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i n t e l l e c t and i n t u i t i o n a l i n t e l l i g e n c e towards a supreme T r u t h , 
Good, Beauty, P u r i t y , B l i s s . The mind t h i s s p i r i t u a l i s e d becomes 
aware of "the formless I n f i n i t e and the nameless Absolute. 

The mind r i s e s t o and r e a l i s e s the pure Existence which 
transcends a l l d u a l i t i e s of good or e v i l , t r u e or f a l s e , b e a u t i f u l 
or u n b e a u t i f u l and experiences supreme oneness, i n f i n i t y , e t e r n i t y . 
"A s p i r i t u a l i s e d consciousness i s achieved and the l i f e f a l l s 
q u i e t , the body ceases t o meed and to clamour, the soul i t s e l f 
emerges i n t o the s p i r i t u a l s i l e n c e . T h i s , we may say, i s 
the experience of moksha or nir v a n a , but i t i s not yet t h e 
i n t e g r a l t r a n s f o r m a t i o n . 

The psychic being also works through the he a r t , the emotions, 
to achieve a d i r e c t contact o f the surface being w i t h the Divine. 
Here the approach t o the Divine i s through a d o r a t i o n , and 
Ul t i m a t e R e a l i t y i s apprehended no longer as the impersonal and 
s t a t i c Self but as the supreme Personal Being. The emotions 
become s p i r i t u a l i s e d ; a t o t a l s e l f - g i v i n g t o the Divine becomes 
imperative. I f the devotee, the bhakta, u n i t e s h i s emotional 
nature w i t h his psychic being and changes h i s l i f e by p u r i t y and 
love f o r God and a l l existence i n t o a t h i n g of beauty, f i l l e d 
w i t h d i v i n e l i g h t and good, he becomes a s a i n t . S t i l l t h i s i s 
not enough; a l a r g e r change i s necessary f o r an i n t e g r a l 
t r a n s f o r m a t i o n . "There must be a transmutation o f the t h i n k i n g 
mind and a l l the v i t a l and p h y s i c a l p a r t s of consciousness i n 

(1) L i f e D i v i n e , p.802. 
(2) I b i d . 
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t h e i r own c h a r a c t e r " . ^ 
The l a r g e r change w i l l be p a r t l y achieved by a psychic 

conversion of the w i l l along w i t h t h a t of the heart and mind. 
The p s y c h i c i s a t i o n of the w i l l proceeds by a gradual e l i m i n a t i o n 
of the e g o - w i l l and i t s m o t i v a t i n g f o r c e of d e s i r e . By a 
consecration of the w i l l t o the Divine the ego f i n a l l y effaces 
i t s e l f . The personal w i l l surrendered t o the greater d i v i n e 
W i l l becomes one w i t h i t . "A combination of a l l these three 
approaches, the approach of the mind, the approach of the w i l l , 
the approach of the heart, creates a s p i r i t u a l or psychic 
c o n d i t i o n of the surface being and nature i n which there i s a 
l a r g e r and more complex openness t o the psychic l i g h t w i t h i n us 
and t o the s p i r i t u a l Self or the Ishwara, t o the R e a l i t y now 

(?) 
f e l t above and enveloping and p e n e t r a t i n g us". 

The process of p s y c h i c i s a t i o n , of psychic t r a n s f o r m a t i o n , 
does not achieve i t s f u l l e s t f o r c e , however, u n t i l there i s an 
a c t u a l " s h i f t " i n centre of consciousness from the surface t o 
the s u b l i m i n a l . The w a l l between the outer and inner parts must 
be broken, and the i n d i v i d u a l must l i v e i n the psychic 
p e r s o n a l i t y . This can be achieved most e f f e c t i v e l y , Aurobindo 
advises, by "a s e l f - o f f e r i n g and surrender of ourselves and of 
our p a r t s of nature t o the Divine Being, the Ishwara."(3) 
As the w a l l between the s u b l i m i n a l and outer nature f a l l s away, 
(1) L i f e D i v i n e , p.803. 
(2) I b i d . , pp.803-80»+. 
(3) I b i d . , p.8O7. 



the psychic being reveals i t s e l f as the t r u e person of the 
i n d i v i d u a l , as the c e n t r a l being and inner c o n t r o l l e r upholding 
and governing the b o d y , l i f e and mind. The psychic being 
assumes complete c o n t r o l of the i n d i v i d u a l and completes the 
p u r i f i c a t i o n of every part of the being, - surface, s u b l i m i n a l 
and sub-conscient. As a r e s u l t the i n d i v i d u a l i s made ready 
f o r a l l kinds of s p i r i t u a l experience which come f r e e l y t o i t . 
I t experiences not only the S e l f , Ishwara and the d i v i n e S h a k t i , 
but cosmic consciousness, cosmic forces and the o c c u l t movements 
of u n i v e r s a l nature. I n a d d i t i o n i t achieves a u n i t y and inner 
communicntion w i t h a l l other beings, supramental c o g n i t i o n s , a 
d i r e c t knowledge and si g h t of t r u t h , a d i r e c t i n t u i t i o n of 
r i g h t w i l l and a c t i o n , a t o t a l r u l e and power of c r e a t i o n over 
the e n t i r e b e i n g . ^ A l l t h i s change would s t i l l be on the 
p h y s i c a l , v i t a l and mental l e v e l ; i t would be r e s t r i c t e d , - no 
matter how enlarged the l i m i t s , - to an " i n f e r i o r instrument
a t i o n " . "A highest s p i r i t u a l t r a n s f o r m a t i o n must intervene on 
the psychic movement inward to the inner being, the Self or 

D i v i n i t y w i t h i n us, must be completed by an opening upward t o a 
(2) 

s p i r i t u a l status or a higher existence". 
The Ascent towards Supermind 

The psychic change makes possible an ascent of consciousness 
i n the i n d i v i d u a l t o the ranges of the Overmind and Supermind 
where the sense of s e l f and s p i r i t i s ever unveiled and abiding 
Cl) L i f e D i v i n e . , pp.807f. 
(2) I b i d . , p.809. 
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and where the power of s e l f and s p i r i t works f r e e l y and f u l l y , 
not r e s t r i c t e d or d i v i d e d as i n the lower nature of mind, l i f e 
and body. The ascent t o the higher l e v e l s of consciousness i s 
necessary i n order t o prepare the lower nature f o r and t o open 
i t t o the descent of the Superrnind whereby i s e f f e c t e d the f u l l 
t r a n s f o r m a t i o n . Unless the lower nature, even though p s y c h i c a l l y 
transformed, i s f i r m l y f i x e d i n the states of conscious existence 
above mind, - v i z . Higher l a n d , I l l u m i n e d Mind, I n t u i t i v e l i i n d , -
i t w i l l not be able t o r e c e i v e , respond t o or a s s i m i l a t e the 
supreme f o r c e of the Supermind. These gradations of conscious 
existence above mind represent "a series of sublimations of 
consciousness", "a succession of s e l f - t r a n s m u t a t i o n s at the 
summit of which l i e s the Supermind or Divine G n o s i s " . ^ ^hey 
are a l l gnostic i n t h e i r p r i n c i p l e and power, - i . e . they are 
a l l based upon and are operations of the s e l f - e x i s t e n t , supramental 
t r u t h , knowledge. However, i n l i n e of ascent there i s an ever 
greater power of consciousness, i n t e n s i t y of L i g h t , i n s t r u m e n t a l i t y 
of f o r c e culminating i n the Supernind,^) each ascending grade 
being a higher status of the substance and energy of the S p i r i t , 
consciousness-force. ^'hus by the ascent there i s a heightening 
and widening of consciousness a greater p a r t i c i p a t i o n i n the 
u n i v e r s a l consciousness-force', each ascent t o a new l e v e l means 
the t a k i n g up of a l l the lower l e v e l s , t h e i r i n t e g r a t i o n and 

(1) L i f e D i v i n e . p.833. 
(2) L e t t e r s , 2nd Series, pp.l26f. 



-33^-

t r a n s f o r m a t i o n by a superior power of Being. F i n a l l y , the psychic
a l l y transformed nature i s t o t a l l y s p i r i t u a l i s e d and ready t o 
receive i n t o i t s e l f the f u l l f o r c e c f the supramental consciousness 

The f i r s t step of the ascent i s i n t o the Higher Hind. This 
l e v e l of consciousness or conscious existence i s what Aurobindo 
c a l l s "a luminous thought-rnind, a mind of s p i r i t - b o r n conceptual 
k n o w l e d g e " . ^ The mind possesses, u n l i k e ordinary m e n t a l i t y , 
a u n i t a r i a n sense of being w i t h the powers of forming a m u l t i t u d e 
of aspects of knowledge and ways of a c t i o n . I t i s an " a l l -
awareness" based on the o r i g i n a l supermental i d e n t i t y which 
formulates and, by the self-power of the Real-Idea. (Vijnana) 
inherent i n i t , e f f e c t u a l l y r e a l i s e s a l l i t s f o r m u l a t i o n s . This 
Higher kin d i s the f i n a l stage of such c o g n i t i o n which emerges 

from the o r i g i n a l s p i r i t u a l i d e n t i t y before the beginning of the 
(2) 

separative knowledge of mind, the foundation of the Ignorance. 
(1) L i f e D i v ine. p.£35-
(2) I n h i s l a s t w r i t i n g , The Supramental Manifestation,Aurobindo 

spoke of a "Kind of Light"which i s " t h e l a s t of a series of 
descending planes of consciousness i n which the Supermind v e i l ! 
i t s e l f by a self-chosen l i m i t a t i o n or m o d i f i c a t i o n of i t s self-
manifesting a c t i v i t i e s , but i t s e s s e n t i a l character remains t h 
same; there i s i n i t an a c t i o n of l i g h t , of t r u t h , of knowledj^ 
i n which inconscience, ignorance and e r r o r claim no place", 
(p.131). I t i s "a t r a n s i t i o n a l passage by which we can pass 
from supermind and superhumanity t c an i l l u m i n e d humanity.For 
the new humanity w i l l be capable of at lea s t a p a r t l y d i v i n 
i s e d way of seeing and l i v i n g because i t v a i l l i v e i n the 
l i g h t and i n knowledge and not i n the obscuration of the 
Ignorance".(p.133)• The hind of L i g h t represents "a t r a n s 
i t i o n a l border" between Ignorance and knowledge, (p. 131+> I t 
i s the f i r s t plane o f higher m e n t a l i t y which w i l l evolve i n 
response to the growing i n f l u e n c e o f the Supermind i n the e a r t h 
consciousness, and when f u l l y developed, i t w i l l be the means 
by which the mass of humanity w i l l receive some of the Light 
and Power of the f i r s t supramentalised beings. 
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Descending i n t o the p s y c h i c a l l y transformed nature the Higher 
kind would work i n a l l p a r t s , not only the mind but the heart, 
w i l l , f e e l i n g s , l i f e , body, t o modify t h e i r substance and 
c h a r a c t e r i s t i c actions from ignorance t o knowledge, t o p u r i f y 
and t o charge the whole being w i t h a new and superior conscious
ness. However, the Higher k i n d , - nor the other higher forces 
of consciousness, - i n i t s descent does not immediately work a l l -
p o w e r f u l l y ; f o r i n the e v o l u t i o n i n matter i t has t o i n h a b i t a 
f o r e i g n and i n f e r i o r medium and work upon i t . I t has t o s t r u g g l e 
t o e s t a b l i s h i t s e l f against t h e obscurations and i n f l u e n c e s of the 
Ignorance. The psychic t r a n s f o r m a t i o n has g r e a t l y lessened the 
hold of the Ignorance on the being but has not destroyed i t . Thus 
the power of the Higher kind and i t s idea-force w i l l be modified 
and diminished by i t s entrance i n t o the lower nature. The psychi< 
being, however, now the r u l e r of the lower nature, i s able t o use 
t h i s higher m e n t a l i t y as the normal consciousness of the i n d i v i d 
u a l and thereby t o grow through a greater self-experience and t o 
f u r t h e r i t s t r a n s f o r m a t i o n of the being. The power 01' the 
Higher h i n d , t h e r e f o r e , "can make a f i r s t change, a m o d i f i c a t i o n 
t h a t w i l l capacitate a higher ascent and a more powerful descent 
and f u r t h e r prepare an i n t e g r a t i o n of the being i n a greater Force 
of consciousness and k n o w l e d g e " . ^ 

That "greater Force of consciousness- and knowledge" i s t h a t 
of the I l l u m i n e d k i n d which descends i n t o the being prepared by 

(1) L i f e D i v i n e , p.839. 
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the Higher i-dnd t o receive i t and which, l i k e the powers of a l l 
the other grades, penetrates not only the thought and knowledge 
of the i n d i v i d u a l , but the substance of h i s e n t i r e being and 
consciousness, remoulding and w h o l l y transmuting. I l l u m i n e d 
Hind d i f f e r s Trom Higher Hind i n t h a t i t does not work p r i m a r i l y 
by thought, but by v i s i o n / 1 ^ I t f i l l s the whole being w i t h 
a greater inner f o r c e and power and w i t h s p i r i t u a l l i g h t , 
i l l u m i n a t i v e and c r e a t i v e . The thought mind i s i l l u m i n e d w i t h 
d i r e c t inner v i s i o n and i n s p i r a t i o n ; the heart and f e e l i n g s are 
f i l l e d w i t h s p i r i t u a l l i g h t and energy; the l i f e - f o r c e and l i f e 
movements receive a s p i r i t u a l urge and dynamis; the p h y s i c a l and 

(2) 
v i t a l being are infused w i t h a power of s p i r i t u a l sensation. 

Both the Higher Hind and I l l u m i n e d Mind, however, derive 
the power of t h e i r respective actions of s p i r i t u a l thought and 
s i g h t from a t h i r d l e v e l , t h a t of I n t u i t i o n . The o r i g i n a l 
I n t u i t i o n , - as d i s t i n g u i s h e d from mentalised i n t u i t i o n or 
i n t u i t i o n as i t f u n c t i o n s rather fSafely i n the "pre-psychicised" 

(3) 
mind, - has a f o u r - f o l d power. These are "a power of 
r e v e l a t o r y t r u t h - s e e i n g , a power of i n s p i r a t i o n or t r u t h - h e a r i n g , 
a power of t r u t h - t o u c h or immediate seizing of s i g n i f i c a n c e , 
which i s akin t o the ordinary nature of i t s i n t e r v e n t i o n i n our 
mental i n t e l l i g e n c e , a power of t r u e and automatic d i s c r i m i n a t i o n 
of the o r d e r l y and exact r e l a t i o n of t r u t h t o t r u t h . The 
(1) L i f e D i v i n e , p.639-
(2) I b i d . , p.8»+0. 
(3) I b i d . . p.81+3. 
00 I b i d . 
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pure I n t u i t i o n , now undimished i n i t s t o t a l e f f e c t , can work 
i n the i l l u m i n e d nature to change the whole consciousness of 
the i n d i v i d u a l , r p h y s i c a l , v i t a l , mental, - i n t o the " s t u f f " of 
i n t u i t i o n . 

The next step of the ascent i s i n t o Overmind. The t r a n s f o r 
mation of the i n d i v i d u a l by the I n t u i t i o n i s but a preparation 
f o r the great t r a n s f o r m a t i o n t o be wrought by the Overmind. 
Since the Overmind i s a power of cosmic consciousness and know
ledge, the ascent t o and the descent of the Overmind cannot be 
vfrolly a f f e c t e d u n t i l the psychic t r a n s f o r m a t i o n of the i n d i v i d u a l 
has been t o t a l l y completed and the r e i s no longer any predomin
ance o f the ego-sense, the mind having been u n i v e r s a l i s e d i n i t s 

(1) 
o u t l o o k . ' When the overmental power pervades the being, there 
may no longer be any awareness of separate i n d i v i d u a l i t y , only 
cosmic existence, b l i s s and play of f o r c e . On the other hand, 
because there can be many f o r m u l a t i o n s of overmind consciousness, 
there may be the sense of cosmic being, of a u n i v e r s a l i n d i v i 
d u al, - the sense of the universe i n ones s e l f or as ones s e l f , an 

(2) 
i d e n t i f i c a t i o n w i t h the a l l . I n the overmind experience the 
eg o - i n d i v i d u a l ceases to be, and the psychic being of the evolu
t i o n f u l l y r e a l i s e s i t s oneness w i t h the t r u e i n d i v i d u a l s e l f 

(o) 
above the e v o l u t i o n , the Jivatman, J "a being who i s i n h i s 

essence one w i t h the supreme S e l f , one w i t h the universe i n 
(1) L i f e D i v i n e , p.8Uh. 
(2) I b i d . , p.&M. 
(3) L e t t e r s , 1st Series, p.l37« 



-338» 

extension and yet a cosmic centre and circumference of the 
sp e c i a l i s e d a c t i o n of the I n f i n i t e . 

The change e f f e c t e d by the ascent t o and descent of the 
Overmind i s the f i n a l step of the s p i r i t u a l t r a n s f o r m a t i o n ; 
i t i s not yet the f u l l , the i n t e g r a l and supramental manifesta
t i o n and tr a n s f o r m a t i o n . Rather, i t i s , as Aurobindo p o i n t s out, 
"the highest possible status-dynamis of the s p i r i t i n the 
s p i r i t u a l - m i n d plane. " ^ The Overmind takes up the actions of 
the three grades below i t and brings them t o t h e i r f u l l power 
as w e l l as adding to them a u n i v e r s a l wideness of consciousness 
and f o r c e . But since i t i s a power, - though the highest power, -
of the lower h e m i s p h e r e , ^ i t s a c t i o n i s based on a play of 
m u l t i p l i c i t y , and i t s p l a y , l i k e t h a t of mind, i s a play of 
p o s s i b i l i t i e s . Although i t does not act i n ignorance but i n 
knowledge of the t r u t h of these p o s s i b i l i t i e s , i t i s s t i l l not a 
power of cosmic transcendence; i t does not possess the i n t e g r a l 
t r u t h and v i s i o n of u n i t y of the Supermind. I t cannot be:, 
t h e r e f o r e , the f i n a l p o s s i b i l i t y o f the s p i r i t u a l e v o l u t i o n . The 
Overmind can u n i t e i n d i v i d u a l consciousness w i t h cosmic conscious
ness and lead the i n d i v i d u a l s e l f t o the cosmic s e l f , but i t 
cannot take consciousness and s e l f beyond the cosmic to the 
transcendent. Only Supermind can do t h i s . Moreover, Overmind 
cannot transform completely the inconscience and conquer the 
I g n o r a n c e . ^ I n each i n d i v i d u a l i n whom i t dwelled the Overmind 
(1) L i f e D i v ine. p.&M. 
(2) I b i d . , p.8if6. 

See above p. 
L i f e D i v i n e , p.8V?. 
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would be able to transform the Ignorance i n t o cosmic l i g h t and 
t r u t h , but the basis of t e r r e s t r i a l nescience would yet remain 
and ever pose i t s e l f as a t h r e a t t o the i l l u m i n e d i n d i v i d u a l s . 
Only a t r a n s i t i o n from Overmind t o Supermind and a descent of 
Supermind i n t o the earth consciousness would t o t a l l y transform 
nature i n t o supernature, destroy the Ignorance and transmute 
the Inconscience. 
The Descent of Supermind. 

The Supermind i s not only above e x e r t i n g a transforming 
i n f l u e n c e upon the evolving t e r r e s t r i a l narure*, i t i s also 
involved i n t h a t nature s t r i v i n g to emerge. The meeting of the 
two, the descending supramental f o r c e from above and the ascending 
supramental f o r c e from below, i s the d e c i s i v e p o i n t of evolution*, 
i t i s the c u l m i n a t i o n , the f u l f i l m e n t , the supramental manifes
t a t i o n and t r a n s f o r m a t i o n . The Overmind would have been changed 
i n t o Supermind, and the supramental consciousness and £orce would 
take up the work o f tr a n s f o r m a t i o n d i r e c t l y , d i s c l o s i n g to the 
t e r r e s t r i a l being i t s own s p i r i t u a l t r u t h and d i v i n i t y and pour
i n g i n t o a l l of nature the p e r f e c t i o n of the supramental e x i s t 
ence. However, t h i s highest t r a n s f o r m a t i o n would not be e f f e c t e d 
a l l at once or i n a l l at once. I t would be gradual process, 
beginning, as has been i n d i c a t e d , w i t h a few i n d i v i d u a l s . 
Through such i n d i v i d u a l s the supramental p r i n c i p l e would be 
established i n the ear t h consciousness and the process of 
t e r r e s t r i a l e v o l u t i o n and would be able t o exert a g l o b a l 
i n f l u e n c e upon the human race. Once f i r m l y e s tablished on i t s 
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own basis the supramental p r i n c i p l e and i t s cosmic operation 
would be the foundation f o r the p e r f e c t i o n of the Overmind and 
the other grades of s p i r i t u a l Mind which would have descended 
i n the e v o l u t i o n and emerged out of i t . These higher s t a t e s , -
Higher Mind, I l l u m i n e d Mind, I n t u i t i o n , Overmind, - would a l l 
have appeared i n the e v o l u t i o n when the respective c o n d i t i o n s 
and p r e p a r a t i o n f o r each had been f u l f i l l e d i n s p e c i f i c i n d i v i 
duals i n whom they manifest and p e r f e c t themselves; f o r l i k e 
Supermind each i s not established at once or i n a l l at once. I n 
such a s i t u a t i o n mind and mental humanity would s t i l l be t h e r e 
but as one step i n the s p i r i t u a l e v o l u t i o n w i t h a l l the grades 
above mind formed i n t e r r e s t r i a l existence and accessible t o the 
embodied mental being, so t h a t , as i t became ready, i t could 
ascend i n t o the gnosis and be transformed i n t o a supramental and 
s p i r i t u a l b e i n g . ^ As more and more i n d i v i d u a l s enter the 
grades of s p i r i t u a l Mind and Superrnind, there would be e s t a b l i s h e d 
a race of gnostic beings. 
The Gnostic Being. 

With the descent of the Supermind i n t o e a r t h existence and 
i t s emergence from w i t h i n nature there w i l l be e s t a b l i s h e d , as 
has been i n d i c a t e d , a foundation f o r the p e r f e c t i o n of the 
various gradation of consciousness pr e v i o u s l y descended. Hence 
there w i l l be created a race o f gnostic beings, - those i n d i v i 
duals who have ascended by soul e v o l u t i o n i n t o these higher 
states of conscious being now f i x e d i n t e r r e s t r i a l existence. 

(1) L i f e Dxvi,fi£, p.855. 
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As Aurobindo p o i n t s o u t, "the d e s c r i p t i o n of gnosis appies t o 
a l l consciousness t h a t i s based upon t r u t h of being and not upon 
the Ignorance, or N e s c i e n c e . T h u s there would be f o r a l l 
beings ready t o r i s e above mental l i f e but not yet prepared f o r 
supramental existence a graded scale of consciousness from the 
Higher Mind t o Overmind. Such beings would c o n s t i t u t e a gnostic 
community i n which there would be represented a l l l e v e l s and 
v a r i e t i e s of s p i r i t u a l existence, a l l numbers p e r f e c t i n g them
selves both i n d i v i d u a l l y and cor p o r a t e l y and moving towards the 
supramental goal. This gnostic race would not be made according 
to a s i n g l e typo. That i s , t h ere would be an i n f i n i t e d i v e r s i t y 
i n the m a n i f e s t a t i o n of the gnostic consciousness even though 
t h a t consciousness would remain one i n i t s b asis; f o r the law of 

the Supermind upon t h i s would be founded i s u n i t y f u l f i l l e d i n 
(2) 

d i v e r s i t y . Moreover, by the presence of the Supermind 
already established i n the e a r t h consciousness t h e r e would enter 
i n t o human l i f e a greater sympathy and understanding, a dominant 
p r i n c i p l e of harmony i n both i n d i v i d u a l and corporate existence. 
Also the entre movement of e v o l u t i o n would be modified t o t h a t 
i n s t e a d o f a constant s t r u g g l e between the power of the Incon-
science and the growth of Consciousness there would be a graded 
procession from lesser l i g h t t o greater l i g h t . J 

The supramental gnostic i n d i v i d u a l - the one who had 
(1) L i f e D i v i n e , p.860. 
(2) I b i d . , p.862. 
(3) I b i d . , p.860. 
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a t t a i n e d the suprauental consciousness - as Aurobindo describes 
him,"would be the consummation of the s p i r i t u a l man; his whole 
way o f being, t h i n k i n g , l i v i n g , a c t i n g would be governed by the 
power of a vast u n i v e r s a l s p i r i t u a l i t y ... A l l h i s existence 
would be fused i n t o oneness w i t h the transcendent and u n i v e r s a l 
Self and S p i r i t ; a l l h i s actions would o r i g i n a t e from and obey 
the supreme Self and S p i r i t ' s d i v i n e governance of Nature ... 
He would f e e l the presence of the Divine i n every centre of h i s 
consciousness, i n every v i b r a t i o n of his l i f e - f o r c e , i n every 
c e l l of his body ... A l l beings would be to him h i s own selves, 
a l l ways and powers of consciousness would be f e l t as the ways 
and powers of h i s own u n i v e r s a l i t y ... the gnostic i n d i v i d u a l 
would be i n the world and of the world, but would also exceed i t 
i n h i s consciousness and l i v e i n his s e l f of transcendence above 
i t ; he would be u n i v e r s a l but f r e e i n the universe, i n d i v i d u a l 
but not l i m i t e d by a separative i n d i v i d u a l i t y . " ^ 1 ^ He would 
possess not only the supramental w i l l but the supramental know
ledge; idea and f o r c e would be one i n him. His would be the 
power of s p i r i t u a l c r e a t i o n and the experience of the c r e a t i n g 
b l i s s , ananda. His t o t a l nature - body, l i f e , mind - would be 
perf e c t e d and supernaturalised. But the inconscient and sub-
conscient basis of h i s p h y s i c a l existence would be transformed 
i n t o a supporting superconscience by the supramental emergence. 
The body iJ;self would be t o t a l l y under the c o n t r o l of the soul 

(1) L i f e D i v i n e , p.863. 
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as an instrument and luminous mode of i t s s e l f - e x p r e s s i o n , as 
w i l l also the l i f e and m i n d . ^ Even Matter i t s e l f w i l l be 
transformed o r , r a t h e r , i t s t r u e nature as a self-energy of the 
S p i r i t , a form and substance of Brahman, w i l l be revealed by the 
i n d w e l l i n g gnostic consciousness. The gnostic i n d i v i d u a l 
would be supremely a person, - not as ego and surface character 
but r a t h e r as the f u l l y developed and unveiled psychic person, 
a s o u l , which would have no need of a surface expression, a mask 

(3) 
or persona. He would be a soul person one w i t h a l l other 
souls, an i n f i n i t e and u n i v e r s a l being r e v e a l i n g i t s e t e r n a l 
s e l f i n the form and expressive power of an i n d i v i d u a l and 
temporal s e l f - m a n i f e s t a t i o n but ever aware of i t s u n l i m i t e d 
i n f i n i t y and u n i v e r s a l i t y . I n a community o f gnostic beings 
th e r e would be no problem of e t h i c s and the c o n f l i c t o f good and 
e v i l . Indeed, as Aurobindo p o i n t s out, there would be no 
problems o f any s o r t , " f o r problems are the creations of mental 
ignorance seeking f o r knowledge and they cannot e x i s t i n a 
consciousness i n which knowledge arises s e l f - b o r n and the act 
i s s e l f - b o r n out of the knowledge, out of a p r e - e x i s t e n t t r u t h o f 
being conscious and s e l f - a w a r e . " ^ With the d e s t r u c t i o n of 
ignorance and the absenee of separative egoism there would no 
4-onger be any wrong v a i l or falsehood, any e r r o r or e v i l . For 
i t i s the ego r u l i n g i n an ignorant nature, seeking v i t a l 
(1) L i f e D i v i n e . pp.87*fff. 
(2) . I b i d . . pp.876f. 
(3) I b i d . . pp.882f. 
(>+) I b i d . , p.88!+. 



s a t i s f a c t i o n s , asserting i t s separative i n d i v i d u a l i t y and 
s t r u g g l i n g against other separate s e l f - a f f i r m i n g i n d i v i d u a l s 
which i s the sustaining source of d i v i s i o n and disharmony, of 
er r o r and falsehood, of s u f f e r i n g and e v i l . ^ E t h i c s i s , i n a 
sense, a temporary c o n s t r u c t i o n of good i n a nature which i s 

(2) 
a f f l i c t e d w i t h e v i l and falsehood by powers of ignorance. 
Ethics declares a law of lov e , of j u s t i c e , o f t r u t h based on the 
idea of oneness, - the i d e a l s of freedom, e q u a l i t y and brother
hood. These three i d e a l s are, as Aurobindo c a l l s them, "the 
three godheads of the s o u l " . T h e y can be only very imperfect
l y r e a l i s e d through the e x t e r n a l machinery of a society r u l e d 
by the i n d i v i d u a l and communal ego. I n such a society the 
e t h i c a l mind must declare "laws without number, d i f f i c u l t t o 
observe, d i f f i c u l t to r e c o n c i l e ... - the law, the standard has 
to be imposed on us now because there i s i n our n a t u r a l beings 
an opposite f o r c e of separateness, a p o s s i b i l i t y of antagonism, 
a f o r c e of i l l - w i l l , s t r i f e " . ^ I n human society such as i t 
i s now, dominated by egoism, the i d e a l of l i b e r t y leads t o 
competitive i n d i v i d u a l i s m , e q u a l i t y leads t o s t r i f e . When society 
pursues l i b e r t y , i t i s unable t o achieve e q u a l i t y , when i t 
pursues e q u a l i t y , i t has to s a c r i f i c e l i b e r t y . As f o r the i d e a l 
of t r u e brotherhood, f r a t e r n i t y , there i s at best achieved an 
"association f o r the p u r s u i t of common e g o i s t i c ends."^) i n 

(0.) L i f e D i v i n e . pp.550ff. 
(2) I b i d . . p.885-
(3) I d e a l of Human U n i t y , p.31'+. 
0+) L i f e D i v i n e , p.885-
(5) I d e a l of Human U n i t y , p.315-
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the gnostic community, however, i t i s the soul not the ego, 
which dominates, - the soul which i s a u n i v e r s a l i n d i v i d u a l 
who i s ever aware of oneness w i t h a l l and expresses t h a t oneness 
without need of law, of e t h i c s , even i n the f i n i t e n e s s o f i t s 
temporal s e l f - m a n i f e s t a t i o n . 

Such i s the gnostic being and the gnostic community, - the 
culmination of the s p i r i t u a l e v o l u t i o n , the e v o l u t i o n from the 
consciousness of the Ignorance i n t o the consciousness of 
Sachchidananda. Before the f u l l emergence o f the gnostic being 
and gnostic comn.unity, however, th e r e must be t h e f i r m e s t a b l i s h 
ment of s p i r i t u a l man and a s p i r i t u a l age of s o c i e t y , - the only 
basis f o r the e v o l u t i o n of the supramental gnosis and f u l f i l m e n t . 
As Aurobindo characterises him, "the s p i r i t u a l man i s one who 
has discovered h i s soul: he has found h i s s e l f and l i v e s i n t h a t , 
i s conscious of i t , has j o y of i t ; he needs nothing e x t e r n a l f o r 
his completeness of e x i s t e n c e " . ^ The s p i r i t u a l s o c i e ty i s 
one i n which man i s regarded not merely as a mind, body and l i f e , 
the i n d i v i d u a l not merely as a s o c i a l u n i t nor h i s existence 
and h i s r i g h t t o l i v e and grow as merely founded upon h i s s o c i a l 
value, h i s s o c i a l work and f u n c t i o n . Instead, man, the i n d i v i 
dual w i l l be seen as a soul "who has t o f u l f i l h is own i n d i v i d u a l 
t r u t h and law as w e l l as his n a t u r a l or his assigned p a r t i n the 
t r u t h and law of the c o l l e c t i v e e x i s t e n c e . " ^ I n such a 
society there w i l l be established "the i d e a l law of s o c i a l 

(1) L i f e D i v i n e , p.871. 
(2) Human Cycle, pp.25-26. 
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development: the i n d i v i d u a l p e r f e c t s h is i n d i v i d u a l i t y by 
f r e e development from w i t h i n , a i d i n g and being aided by a l l 
o t h e r s , harmonising h i s l i f e w i t h t h a t of the s o c i a l aggregate 
and c o n t r i b u t i n g t o the growth of the c o l l e c t i v e soul; the 
community perfefcts i t s corporate existence by a f r e e development 
from w i t h i n , a i d i n g the i n d i v i d u a l and harmonising i t s l i f e w i t h 
the i n d i v i d u a l and the aggregate and w i t h the f r e e development 
of other communities and n a t i o n s . Here th e r e w i l l be the f r e e 
and f u l l expression o f those "godheads of the so u l " - e q u a l i t y , 
l i b e r t y , brotherhood: freedom which i s the freedom of s e l f -
development of the Divine i n man; e q u a l i t y which i s the recogni
t i o n of the same soul i n a l l men; brotherhood which i s the 

founding of equal freedom of self-development upon the recogni-
(2) 

t i o n of inner s p i r i t u a l u n i t y . Here w i l l be t r u e human 
u n i t y , the i d e a l which society i s now i m p e r f e c t l y and h e s i t a t i n g 
l y seeking to r e a l i s e by p o l i t i c a l and a d m i n i s t r a t i v e means i n 
i n t e r n a t i o n a l o r g anisations and systems. By such means, accord
ing t o Aurobindo, t h e r e w i l l be established at best a s o r t of 
mechanical u n i t y , an outward u n i t y , "because t h a t i s the 
i n e v i t a b l e f i n a l t r e n d of the working of Nature i n human society 
which makes f o r l a r g e r and yet l a r g e r aggregations and cannot 
f a i l t o a r r i v e at a t o t a l aggregation of mankind i n a closer 

(3) 
i n t e r n a t i o n a l system." I t i s only, however, i n the 
(1) Human Cycle, pp.68ff. 
(2) I d e a l of Human Unity., p. 315. 
(3) I b i d . . p.316. 
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s p i r i t u a l age t h a t t r u e human u n i t y w i l l be achieved, founded 
on what Aurobindo c a l l s "a s p i r i t u a l r e l i g i o n o f humanity. 
Such a r e l i g i o n i s not j u s t an i n t e l l e c t u a l and sentimental 
f a i t h i n humanity, a sor t of "humanism" s t i l l based on egoism, 
nor a system o f s y n c r e t i s t i c u n i v e r s a l r e l i g i o n but a l i v i n g 
sense of human oneness i n a d i v i n e R e a l i t y and the p r a c t i c e of 
human oneness i n l i f e , f e e l i n g and thought so as t o r e a l i s e 
upon e a r t h a kingdom of the d i v i n e S p i r i t , the d i v i n e L i f e . This 
l i v i n g sense of human oneness w i l l r e f l e c t a growing "soul o f 
humanity", the i n c a r n a t i o n of the Divine i n the corporate l i f e 
o f Man. 

Towards such a s p i r i t u a l age and t r u e human u n i t y we are, 
(2) 

i n Aurobindo's view, slowly but surely moving. As men t u r n 
from purely r a t i o n a l i d e a l s t o s p i r i t u a l i d e a l s , as society 
passes now from the r a t i o n a l i s t age t o an age o f t r u e subject
i v i s m , of inner searching and l i v i n g , so the i n d i v i d u a l w i l l 
more and more discover h is s o u l , h i s t r u e s e l f , and l i v i n g i n 
i t i n s o l i d a r i t y w i t h a l l beings, so w i l l h i s nature be t r a n s 
formed. This i s the psychic t r a n s f o r m a t i o n upon which f o l l o w s 
t h a t e v o l u t i v e ascent of the soul i n t o the higher ranges o f 
conscious existence and the descent of the S p i r i t i n t o h i s 
normal humanity. With t h i s ascent and descent w i l l be achieved 
the progressive t r a n s f o r m a t i o n o f t h i s e a r t h l y nature and the 
s p i r i t u a l r e o r g a n i s a t i o n of l i f e , - the s p i r i t u a l age, - t o be 

(1) I d e a l of Human U n i t y . p.322. 
(2) I b i d . , pp.309ff. 
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p e r f e c t e d i n the supramental gnostic being and the d i v i n e l i f e 
upon e a r t h . 
The Divine L i f e . 

A d i v i n e l i f e i n a d i v i n e body i s , then, f o r Aurobindo the 
goal of the i n d i v i d u a l , the f u l f i l m e n t of the t e r r e s t r i a l evolu
t i o n , - not mere l i b e r a t i o n or s a l v a t i o n , not a heaven or a 
nir v a n a , but a r e i g n o f the S p i r i t i n s p i r i t u a l i n d i v i d u a l s i n 
time and space. The d i v i n e l i f e i s a l i f e of a t o t a l l y t r a n s 
formed, a t o t a l l y p e r f e c t e d nature, - not a disembodied existence 
o f a soul but an existence i n a supernaturalised body, not the 
e x t i n c t i o n of a l l i n d i v i d u a l i t y and p e r s o n a l i t y but the u n v e i l 
ing i n transmuted nature of the i n f i n i t e and u n i v e r s a l i n d i v i d u a l 
and the t r u e Person. A d i v i n e l i f e i n a d i v i n e body means 
i m m o r t a l i t y , a consciousness i n a l l p a r t s of the being - p h y s i c a l , 
v i t a l , mental, - of e s s e n t i a l i d e n t i t y w i t h God, a f u l l i n c a r 
n a t i o n and ma n i f e s t a t i o n o f the S p i r i t i n the l i v i n g m a t e r i a l 
being; i t means the d e s t r u c t i o n of a l l d e s i r e , l i m i t a t i o n and 
death, - a transmutation o f the p h y s i c a l organism and a l l i t s 
v i t a l and mental p r o c e s s e s ; ^ i t means the d i v i n i s a t i o n of 
l i f e , not a d e s t r u c t i o n o f the human elements but t h e i r p u r i f i -
c a t i o n and p e r f e c t i o n ; v - l i v i n g i n t e g r a l l y i n the power, 
the knowledge, the b l i s s , the very being of the Godhead. 

(1) The Supramental M a n i f e s t a t i o n , pp.35ff. 
(2) L e t t e r s 7 1st Series -, p.89« D i v i n i s a t i o n and i m m o r t a l i t y 

does not mean f o r Aurobindo t h a t one would be obl i g e d t o 
keep the same body f o r a l l time. On the contrary the 
supramental being would be able t o create f o r himself, as 
and i f he desired, a new body, perhaps by a means other 
than the present p h y s i c a l method. ( L e t t e r s , 1st Series, 
pp.3lf.) 
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Epilogue-

l^ow t h a t we have considered the destiny of man we are ready 
f o r a summary statement of Aurobindo's concept of man and an 
assessment of Aurobindo's uniqueness and s i g n i f i c a n c e i n Indian 
thought. As we have seen man has h i s o r i g i n i n i n f i n i t y and 
e t e r n i t y , he i s born, so t o speak, i n the Godhead, comes out of 
i t and r e t u r n s to i t . He i s a s e l f - m a n i f e s t a t i o n of the Di v i n e , 
a sel f - e x p r e s s i o n of the d i v i n e nature, a soul incarnated f o r a 
d i v i n e f u l f i l m e n t upon e a r t h . On the one hand he i s i n h i s 
n a t u r a l being a product of cosmic e v o l u t i o n , - an e v o l u t i o n , 
however, which i s not a mechanical or inconscient process or one 
ru l e d by chance but the dynamic movement of d i v i n e consciousness 
expressive of d i v i n e existence motivated by d i v i n e b l i s s o f 
being. On the other hand he i s i n h i s s p i r i t u a l r e a l i t y an 
e t e r n a l s e l f - f o r m of the Divine. But h i s n a t u r a l being and 
s p i r i t u a l being are not u l t i m a t e l y separate or d i f f e r e n t ; they 
are two aspects o f the one R e a l i t y i n play of consciousness-
f o r c e manifesting i t s i n f i n i t e p o t e n t i a l m u l t i p l i c i t y of soul-
form and soul-movement. Han as e v o l u t i v e being of body, l i f e , 
mind and soul i s , thus, expressive of t h a t play; as i n d i v i d u a l 
n a t u r a l being he i s the surface formation of an evolving soul-
person w i t h i n nature. Therefore t h i s surface f o r m a t i o n , - the 
p h y s i c a l - v i t a l - m e n t a l person or p e r s o n a l i t y , - i s not an end i n 
i t s e l f but an instrument, as yet i m p e r f e c t , o f the soul. The 
soul i s the r e a l person, the t r u e i n d i v i d u a l i n the t e r r e s t r i a l 
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e v o l u t i o n , the r e p r e s e n t a t i v e of the i n d i v i d u a l s e l f above the 
e v o l u t i o n . I t i s the soul i n man and i n men which must grow t o 
i t s f u l f i l m e n t , t o i t s complete and luminous appearance i n nature. 
To t h i s end, t o the u n v e i l i n g of the godhead i n man and t o the 
s p i r i t u a l i s a t i o n of his l i f e , i n d i v i d u a l and corporate, a l l 
human a c t i v i t y and a s s o c i a t i o n must be d i r e c t e d . As the soul 
grows i n man and i n s o c i e t i e s , nature i s transformed by the r u l e 
of the s o u l , and the i n d i v i d u a l being so transformed i s open to 
an ascent i n t o and a descent of the higher planes of conscious 
existence. With the descent of the Supermind, - the c r e a t i v e 
d i v i n e Truth-Consciousness, - and i t s f u l l emergence from within-
nature there i s achieved the consummation of e v o l u t i o n , the 
appearance of the t r u e s p i r i t u a l superman, the f u l f i l m e n t of 
man's d i v i n i t y , the l i f e d i v i n e upon earth. 

This, then, i n summary i s Aurobindo's concept of man, the 
centre of h i s metaphysics. From the standpoint of the h i s t o r y 
of r e l i g i o n s Aurobindo must be judged, we b e l i e v e , t o occupy a 
unique and very s i g n i f i c a n t place i n I n d i a n s p i r i t u a l i t y . This 
i s t r u e of him not only i n terms of h i s e x t r a o r d i n a r y career as 
e d u c a t i o n a l i s t , p o l i t i c a l w r i t e r , ' r e v o l u t i o n a r y ' , p o e t i c , mystic, 
philosopher, guru, but more e s p e c i a l l y i n terms of the content 
of his s p i r i t u a l teachings. On the one hand he achieved a 
broad but f u l l y i n c l u s i v e synthesis of the teachings of the 
Vedas, Upanishads, Gita and d i f f e r e n t t r a d i t i o n s of Vedanta, as 
w e l l as a corresponding synthesis o f Yoga. On the other hand 
he brought t o the t r a d i t i o n a l d o c t r i n e s an i n t e r p r e t a t i o n r i c h 
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w i t h i n s i g h t s gained from h i s c l a s s i c a l Western t r a i n i n g , h i s 
contact w i t h modern science, h i s variegated s o c i a l l i f e and h i s 
i n t e n s i v e and extensive s p i r i t u a l experiences. 

I n h i s d e f i n i t i o n of man and h i s view-oT t e r r e s t r i a l 
existence Aurobindo i s unique i n Ind i a n philosophy i n regarding 
cosmic h i s t o r y as a ' r e c t i l i n e a r ' movement from a beginning, -
a l b e i t a 1 t r a n s h i s t o r i c a l 1 beginning, - to an end, a t e l o s . 
r a ther than as an endless cycle or series of cycles, an 'eternal 
r e t u r n " . Moreover, t h i s movement i s purposeful i n a most 
d e f i n i t e manner; there i s a meaning, a clear purpose i n the 
e v o l u t i v e process, i n cosmic existence, which i s not merely t h a t 
of a d i v i n e sport or game, a l i l a , or some vague d i v i n e urge or 
need t o create. And i t i s man who stands at the centre of t h i s 
purpose, - man not as he i s now, a ' t r a n s i t i o n a l being', but 
man as he i s f i n a l l y meant t o be, a d i v i n e humanity. Again, 
u n l i k e v i r t u a l l y a l l of t r a d i t i o n a l I ndian philosophy, the f i n a l 
d estiny of man i s f o r Aurobindo nothing extracosmic, not a 
heaven or a nirvana, nor i s i t something purely i n d i v i d u a l ; i t 
i s a f u l f i l m e n t i n time, i n space, upon e a r t h , and i t i s a 
f u l f i l m e n t which i s s o c i a l , i n the broadest sense of t h a t word. 
I n t h i s regard Aurobindo r e j e c t s the t r a d i t i o n a l a s cetic 
r e n u n c i a t i o n of l i f e and the goal of release from the world and 
from matter as the f u l f i l m e n t of the i n d i v i d u a l ; l i f e i s t o be 
l i v e d and man i s t o be s p i r i t u a l i s e d i n a l l parts of his being. 

There are other p o i n t s concerning the nature of man and his 
destiny which mark Aurobindo as unique among Indian philophers, -
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e.g., h i s concept of the j i v a as the i n d i v i d u a l d i v i n e standing 
above the e v o l u t i o n and p r e s i d i n g over i t as i t s o b j e c t i v e s e l f -
expression, h i s i n t e r p r e t a t i o n of r e b i r t h , karma and the freedom 
of the s o u l , his view of the e v o l u t i o n of society and s o c i a l 
o r g a n i s a t i o n as expressive of soul-growth, and so f o r t h . Wo 
matter what f i n a l p h i l o s o p h i c a l or t h e o l o g i c a l judgment one may 
make of Aurobindo, h i s uniqueness and importance, we f e e l , can-
hardly be doubted. What the eventual and t o t a l e f f e c t of 
Aurobindo's thought upon r e l i g i o n and philosophy i n I n d i a , - i n 
the w o r l d , - w i l l be only time w i l l show, but, we should t h i n k , 
i t w i l l be considerable. 

I n c l o s i n g our study i t would, perhaps, not be out of 
place t o give here one of Aurobindo's poetic compositions which 
i n t i t l e and tone seems t o us t o express the c e n t r a l theme of 
his l i f e and teachings: "Transformation"-

" I am no more a vassal of the f l e s h , 
A slave t o Nature and her leaden r u l e ; 
I am caught no more i n the senses' narrow mesh. 

My soul unhorizoned widens t o measureless s i g h t , 
My- body i s God's happy l i v i n g t o o l , 
My s p i r i t i s a vast sun of deathless l i g h t . " 
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