
Integral Yoga and Other Paths 

I DO not agree with the view that the 
world is an illusion, mithyii. The Brahman is here as well as in 
the supracosmic Absolute. The thing to be overcome is the 
Ignorance which makes us blind and prevents us from realising 
Brahman in the world as well as beyond it and the true nature 
of existence. 

. 

* * *  

The Shankara knowledge is, as your Guru pointed out, only one 
side of the Truth ; it is the knowledge of the Supreme as realised 
by the spiritual Mind through the static silence of the pure 
Existence. It was because he went by this side only that Shankara 
was unable to accept or explain the origin of the universe except 
as illusion, a creation of Maya. Unless one realises the Supreme 
on the dynamic as well as the static side, one cannot experience 
the true origin of things and the equal reality of the active Brah
man. The Shakti or Power of the Eternal becomes then a power 
of illusion only and the world becomes incomprehensible, a 
mystery of cosmic madness, an eternal delirium of the Eternal. 
Whatever verbal or ideative logic one may bring to support it, 
this way of seeing the universe explains nothing ; it only erects 
a mental formula of the inexplicable. It is only if you approach 
the Supreme through his double aspect of Sat and Chit-Shakti, 
double but inseparable, that the total truth of things can become 
manifest to the inner experience. This other side was developed 
by the Shakta Tantriks. The two together, the Vedantic and the 
Tantric truth unified, can arrive at the integral knowledge. 

But philosophically this is what your Guru's teaching comes 
to and it is obviously a completer truth and a wider knowledge 
than that given by the Shankara formula. It is already indicated 
in the Gita's teaching of the Purushottama and the Parashakti 
(Adya Shakti) who become the Jiva and uphold the universe. 
It is evident that Purushottama and Parashakti are both eternal 
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and are inseparable and one in being ; the Parashakti manifests 
the universe, manifests too the Divine in the universe as the 
Ishwara and Herself appears at His side as the Ishwari Shakti. 
Or, we may say, it is the Supreme Conscious Power of the 
Supreme that manifests or puts forth itself as Ishwara Ishwari, 
Atma Atma-shakti, Purusha Prakriti, Jiva Jagat. That is the 
truth in its completeness as far as the mind can formulate it. In 
the supermind these questions do not even arise : for it is the 
mind that creates the problem by creating oppositions between 
aspects of the Divine which are not really opposed to each other 
but are one and inseparable. 

This supramental knowledge has not yet been attained, be
cause the supermind itself has not been attained, but the reflec
tion of it in intuitive spiritual consciousness is there and that was 
what was evidently realised in experience by your Guru and what 
he was expressing in mental terms in the quoted passage. It is 
possible to go towards the knowledge by beginning with the ex
perience of dissolution in the One, but on condition that you do 
not stop there, taking it as the highest Truth, but proceed to rea
lise the same One as the supreme Mother, the Consciousness
Force of the Eternal. If, on the other hand, you approach through 
the Supreme Mother, she will give you the liberation in the 
silent One also as well as the realisation of the dynamic One, 
and from that it is easier to arrive at the Truth in which both are 
one and inseparable. At the same time, the gulf created by mind 
between the Supreme and His manifestation is bridged, and there 
is no longer a fissure in the truth which makes all incomprehen
sible. If in the light of this you examine what your Guru taught, 
you will see that it is the same thing in less metaphysical language. 

As for Adesh, people speak of Adesh without making the 
necessary distinctions, but these distinctions have to be made. 
The Divine speaks to us in many ways and it is not always the 
imperativ:e Adesh that comes. When it  does, it is clear and 
irresistible, the mind has to obey and there is no question pos
sible, even if what comes is contrary to the preconceived ideas 
of the mental intelligence. It was such an Adesh that I had when 
I came a way to Pondicherry. But more often what is said is an 
intimation or even less, a mere indication, which the mind may 
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not follow because it is  not impressed with its imperative neces
sity. It is something offered but not imposed, perhaps some
thing not even offered but only suggested from the Truth above. 

* * *  

If Shankara's conception of the undifferentiated pure Conscious
ness as the Brahman is your view of it, then it is not the path of 
this yoga that you should choose ; for here the realisation of pure 
Consciousness and Being is only a first step and not the goal. 
But an inner creative urge from within can have no place in an 
undifferentiated Consciousness - all action and creation must 
necessarily be foreign to. it. 

I do not base my yoga on the insufficient ground that the 
Self (not soul) is eternally free. That affirmation leads to nothing 
beyond itself, or, if used as a starting-point, it could equally well 
lead to the conclusion that action and creation have no signi
ficance or value. The question is not that but of the meaning of 
creation, whether there is a Supreme who is not merely a pure 
undifferentiated Consciousness and Being, but the source and 
support also of the dynamic energy of creation and whether the 
cosmic existence has for It a significance and a value. That is a 
question which cannot be· settled by metaphysical logic which 
deals in words and ideas, but by a spiritual experience which goes 
beyond Mind and enters into spiritual realities. Each mind is 
satisfied with its own reasoning, but for spiritual purposes that 
satisfaction has no validity, except as an indication of how far 
and on what line each one is prepared to go in the field of spiritual 
experience. If your reasoning leads you towards the Shankara 
idea of the Supreme, that might be an indication that the Vedanta 
Adwaita (Mayavada) is your way of advance. 

This yoga accepts the value of cosmic existence and holds it 
to be a reality ; its object is to enter into a higher Truth-Con
sciousness or Divine supramental Consciousness in which action 
and creation are the expression not of ignorance and imperfec
tion, but of the Truth, the Light, the Divine Ananda. But for 
that, surrender of the mortal mind, life and body to that Higher 
Consciousness is indispensable, since it is too difficult for the 
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mortal human being to pass by its own effort beyond mind to a 
supramental Consciousness in which the dynamism is no longer 
mental but of quite another power. Only those who can accept 
the call to such a change should enter into this yoga. 

* * *  

I don't know that I can help you very much with an answer to 
your friend's questions. I can only state my own position with 
regard to these matters. 

1 .  SHANKARA'S EXPLANATION OF THE UNIVERSE 

It is rather difficult to say nowadays what really was Shan
kara's philosophy : there are numberless exponents and none of 
them agrees with any of the others. I have read accounts given 
by some scores of his exegetes and each followed his own line. 
We are even told by some that he was no Mayavadin at all, al
though he has always been famed as the greatest exponent of the 
theory of Maya, but rather, the greatest Realist in philosophical 
history. One eminent follower of Shankara even declared that 
my philosophy and Shankara's were identical, a statement 
which rather took my breath away. One used to think that 
Shank�ra's philosophy was this that the Supreme Reality is a 
spaceless and timeless Absolute (Parabrahman) which is beyond 
all feature or quality, beyond all action or creation, and that the 
world is a creation of Maya, not absolutely unreal, but real only 
in time and while one lives in time ; once we get into a knowledge 
of the Reality, we perceive that Maya and the world and all in 
it have no abiding or true existence. It is, if not non-existent, yet 
false, jaganmithya; it is a mistake of the consciousness, it is and 
it is not ; it is an irrational and inexplicable mystery in its origin, 
though we can see its process or at least how it keeps itself im
posed on the con.sciousness. Brahman is seen in Maya as Ishwara 
upholding the works of Maya and the apparently individual soul 
is really nothing but Brahman itself. In the end, however, all 
this seems to be a myth of Maya, mithya, and not anything really 
true. If that is Shankara's philosophy, it is to me unacceptable 
and incredible, however brilliantly ingenious it may be and 
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however boldly and incisively reasoned ; it does not satisfy my 
reason and it does not agree with my experience. 

I don't know exactly what is meant by this yuktivada. If it 
is meant that it is merely for the sake of arguing down opponents, 
then this part of the philosophy has no fundamental validity ; 
Shankara's theory destroys itself. Either he meant it as a suffi
cient explanation of the universe or he did not. If he did, it is no 
use dismissing it as Yuktivada. I can understand that thorough
going Mayavadin's declaration that the whole question is illegi
timate, because Maya and the world do not really exist ; in fact, 
the problem how the world came to existence is only a part of 
Maya, is like Maya unreal and does not truly arise ; but if an 
explanation is to be giyen, it must be a real, valid and satisfying 
explanation. If there are two planes and in putting the question 
we are confusing the two planes, that argument can only be of 
value if both planes have some kind of existence and the reason
ing and explanation are true in the lower plane but cease to have 
any meaning for a consciousness which has passed out of it. 

2. ADWAITA 

People are apt to speak of the Adwaita as if it were identical 
with Mayavada monism, just

· 
as they speak of Vedanta as if it 

were identical with Adwaita only ; that is not the case. There are 
several forms of Indian philosophy which base themselves upon 
the One Reality, but they admit also the reality of the world, the 
reality of the Many, the reality of the differences of the Many as 
well as the sameness of the One (bhedabheda). But the Many exist 
in the One and by the One, the differences are variations in mani
festation of that which is fundamentally ever the same. This we 
actually see as the universal law of existence where oneness is 
always the basis with an endless multipl icity and difference in the 
oneness ; as, for instance, there is one mankind but many kinds 
of man, one thing called leaf or flower but many forms, patterns, 
colours of leaf and flower. Through this we can look back into 
one of the fundamental secrets of existence, the secret which is 
contained in the one Reality itself. The oneness of the Infinite 
is not something limited, fettered to its unity ; it is capable of an 
infinite multiplicity . The Supreme Reality is an Absolute not 
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limited by either oneness or multiplicity but simultaneously 
capable of both ; for both are its aspects, although the oneness 
is fundamental and the multiplicity depends upon the oneness. 

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

3. NIRGUNA AND SAGUNA 

In a realistic Adwaita there is no need to regard the Saguna 
· as a creation from the Nirguna or even secondary or subordinate 

to i t : both are equal aspects of the one Reality, its position of 
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silent status and rest and its position of action and dynamic force ; 
a silence of eternal rest and peace supports an eternal action and 
movement. The one Reality, the Divine Being, is bound by nei
ther, since it is in no way limited ; it possesses both. There is 
no incompatibility between the two, as there is none between the 
Many and the One, the sameness and the difference. They are 
all eternal aspects of the universe which could not exist if either 
of them were eliminated, and it is reasonable to suppose that they 
both came from the Reality which has manifested the universe 
and are both real. We can only get rid of the apparent contra
diction - which is not really a contradiction but only a natural 
concomitance - by treating one or the other as an illusion. But 
it is · hardly reasonable ·to suppose that the eternal Reality allows 
the existence of an eternal illusion with which it has nothing to 
do or that it supports and enforces on being a vain cosmic 
illusion and has no power for any other and real action. The 
force of the Divine is always there in silence as in action, inactive 
in silence, active in the manifestation. It is hardly possible to 
suppose that the Divine Reality has no power or force or that its 
only power is to create a universal falsehood, a cosmic lie -

mithya. 

4. COMPOUNDS AND DISINTEGRATION 

No doubt, all compounds. being not integral things in 
themselves but integrations, can disintegrate. Also it is true of 
life, though not a physical compound, that it has a curve of birth 
or integration and, after it reaches a certain point, of disintegra
tion, decay and death. But these ideas or this rule of existence 
cannot be safely applied to things in themselves. The soul is not 
a compound but an integer, a thing in itself; it does not dis
integrate, but at most enters into manifestation and goes out of 
manifestation. That is true even of f orms other than constructed 
physical or constructed life-forms ; they do not disintegrate but 
appear and disappear or at most fade out of manifestation. 
Mind itself as opposed to particular thoughts is something 
essential and permanent ; it is a power of the Divine Conscious
ness. So is life, as opposed to constructed living bodies ; so I 
think is what we call material energy which is really the force of 
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essential substance in motion, a power of the Spirit. Thoughts, 
lives, material objects are formations of these energies, cons- · 
tructed or simply manifested according to the habit of the play 
of the particular energy. As for the elements, what is the pure 
natural condition of an element ? According to modern Science, 
what used to be called elements turn out to be compounds and 
the pure natural condition, if any, must be a condition of pure 
energy ; it is  that pure condition into which compounds including 
what we call elements must go when they pass by disintegration 
into Nirvana. 

5. NIRVANA 

What then is Nirvana ? In orthodox Buddhism it does mean 
a disintegration, not of the soul - for that does not exist - but 
of a mental compound or stream of associations or sarhskaras 
which we mistake for ourself. In illusionist Vedanta it means, 
not a disintegration but a disappearance of a false and unreal 
individual self into the one real Self or Brahman ; it is the idea 
and experience of individuality that so disappears and ceases, 
- we may say a false light that is extinguished (nirvii.!la) in the 
true Light. In spiritual experience it is sometimes the loss of all 
sense of individuality in a boundless cosmic consciousness ; what 
was the individual remains only as a centre or a channel for the 
flow of a cosmic consciousness and a cosmic force and action. 
Or it may be the experience of the loss of individuality in a trans
cendent being and consciousness in which the sense of cosmos as 
well as the individual disappears. Or again, it may be in a trans
cendence which is aware of and supports the cosmic action. But 
what do we mean by the individual ? What we usually call by that 
name is a natural ego, a device of Nature which holds together 
her action in the mind and body. This ego has to be extinguished, 
otherwise there is no complete liberation possible ; but the indi
vidual self or soul is not this ego. The individual soul is the spiri
tual being which is sometimes described as an eternal portion of 
the Divine, but can also be described as the Divine himself sup
porting his manifestation as the Many. This is the true spiritual 
individual which appears in its complete tru!h when we get rid 
of the ego and our false separative sense of individuality, realise 
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our oneness with the transcendent and cosmic Divine and with 
all beings. It is this which makes possible- the Divine Life. Nir
vana is a step towards it ; the disappearance of the false sepa
rative individuality is a necessary condition for our realising and 
living in our true eternal being, living divinely in the Divine. 
But this we can do in the world and in life. 

6. REBIRTH 

If evolution is a truth and is not only a physical evolution of 
species, but an evolution of consciousness, it  must be a spiritual 
and not only a physical fact. In that case, it is the individual who 
evolves and grows into a more and more developed and perfect 
consciousness and obviously that cannot be done in the course 
of a brief single human life. If there is the evolution of a con
scious individual, then there must be rebirth. Rebirth is a logical 
necessity and a spiritual fact of which we can have the experi
ence. Proofs of rebirth, sometimes of an overwhelmingly con
vincing nature, are not lacking, but as yet they have not been 
carefully registered and brought together. 

7. EVOLUTION 

In my explanation of the universe I have put forward this 
cardinal fact of a spiritual evolution as the meaning of our 
existence here. It is a series of ascents from the physical being 
and consciousness to the vital, the being dominated by the life
self, thence to the m�ntal being realised in the fully developed 
man and thence into the perfect consciousness which is beyond 
the mental, into the supramental Consciousness and the supra
mental being, the Truth-Consciousness which is the integral 
consciousness of the spiritual being. Mind cannot be our last 
conscious expression because mind is fundamentally an ignorance 
seeking for knowledge ; it is only the supramental Truth-Con
sciousness that can bring us the true and whole Self-Knowledge 
and world-Knowledge ; it is through that only that we can get 
to our true being and the fulfilment of our spiritual evolution. 

* * *  
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The sentence1 is rather loose in expression. It does not mean 
that Maya is Brahman's freedom, but "the doctrine of Maya 
simply comes to this that Brahman is free from the circumstances 
through which He expresses Himself."  This limited play is not 
He, for He is illimitable ; it is only a conditioned (partial) mani
festation, but He is not bound by the conditions (circumstances) 
as the play is bound. The world is a figure of something of Him
self which He has put forth into it, but He is more than that 
figure. The world is not unreal or illusory, but our present 
seeing or consciousness of it is ignorant, and the ref ore the world 
as seen by us can be described as an illusion. So far the Maya 
idea is true. But if we see the world as it really is, a partial and 
developing manifestation �f Brahman, then it can no longer be 
described as an illusion, but rather as a Lila. He is still more than 
His Lila, but He is in it and it is in Him ; it is not an illusion. 

About Nirvana : 

* 
* *  

When I wrote in the Arya,2 I was setting forth an overmind 
view of things to the mind and putting it in mental terms, that was 
why I had sometimes to use logic. For in such a work - media
ting between the intellect and the supra-intellectual - logic has a 
place, though it cannot have the chief place it occupies in purely 
mental philosophies. The Mayavadin himselflabours to establish 
his point of view or his experience by a rigorous logical reason
ing. Only, when it comes to an explanation of Maya, he, like the 
scientist dealing with Nature, can do no more than arrange and 
organise his ideas of the process of this universal mystification ; 
he cannot explain how or why his illusionary mystifying Maya 
came into existence. He can only say, "Well, but it is there." 

Of course, it is there. But the question is, first, what is it ? 
· Is it really an illusionary Power and nothing else, or is the Maya
vadin's idea of it a mistaken first view, a mental imperfect 

1 "Maya means nothing more than the freedom of Brahman from the circumstances 

through which he expresses himself." Sri Aurobindo, The Yoga and its Objects (1968 Edi· 

tion), p. 39. 
2 A philosophical journal conducted by Sri Aurobindo during the years 1914·2 1 .  
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reading, even perhaps itself an illusion ? And next, "Is illusion 
the sole or the highest Power which the Divine Consciousness or 
Superconsciousness possesses ?" The Absolute is an absolute 
Truth free from Maya, otherwise liberation would not be pos
sible. Has then the supreme and absolute Truth no other active 
Power than a power of falsehood and with- it, no doubt, for the 
two go together, a power of dissolving or disowning the false
hood, - which is yet there for ever ? I suggested that this 
sounded a little queer. But queer or not, if it is so, it is so - for, 
as you point out, the Ineffable cannot be subjected to the laws of 
logic. But who i s  to decide whether it is so ? You will say, those 
who get there. But get where ? To the Perfect and the Highest, 
piln;zam param. Is the �ayavadin's featureless Brahman that 
Perfect, that Complete - is it the very Highest ? Is there not or 
can there not be a higher than that highest, paratparam ? That 
is not a question of logic, it is  a question of spiritual fact, of a 
supreme and complete experience. The solution of the matter 
must rest not upon logic, but upon a growing, ever heightening, 
widening spiritual experience - an experience which must of 
course include or have passed through that of Nirvana and 
Maya, otherwise it would not be complete and would have no 
decisive value. 

Now to reach Nirvana was the first radical result of my own 
yoga. It threw me suddenly into a condition above and without 
thought, unstained by any mental or vital movement ; there was 
no ego, no real world - only when one looked through the im
mobile senses, something perceived or bore upon its sheer silence 
a world of empty forms, materialised shadows without true 
substance. There was no One or many even, only just absolutely 
That, featureless, relationless, sheer, indescribable, unthinkable, 
absolute, yet supremely real and solely real. This was no mental 
realisation nor something glimpsed somewhere above, - no 
abstraction, - it was positive, the only positive reality, - al
though not a spatial physical world, pervading, occupying or 
rather flooding and drowning this semblance of a physical world, 
leaving no room or space for any reality but itself, allowing no
thing else to seem at all actual, positive or substantial. I cannot 
say there was anything exhilarating or rapturous in the expe-
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rience, as it  then came to me, - (the ineffable Ananda I had 
years afterwards), - but what it brought was an inexpressible 
Peace, a stupendous silence, an infinity of release and freedom. 
I lived in that Nirvana day and night before it began to admit 
other things into itself or modify itself at all, and the inner heart 
of experience, a constant memory of it  and its power to return 
remained until in  the end it began to disappear in!o a greater 
Superconsciousness from above. But meanwhile realisation 
added itself to realisation and fused itself with this original expe
rience. At an early stage the aspect of an illusionary world gave 
place to one in which illusion1 is only a small surface phenomenon 
with an immense Divine Reality behind it and a supreme Divine 
Reality above it and an intense Divine Reality in the heart of 
everything that had seemed at first only a cinematic shape or 
shadow. And this was no reimprisonment in the senses, no 
diminution or fall from supreme experience, it came rather as 
a constant heightening and' widening of the Truth ; it was the 
spirit that saw objects, not the senses, and the Peace, the Silence, 
the freedom in Infinity remained always, with the world or all 
worlds only as a continuous incident in the timeless eternity of 
the Divine. 

Now, that is the whole trouble in my approach to Maya
vadar Nirvana in my liberated consciousness turned out to be 
the beginning of my realisation, a first step towards the complete 
thing, not the sole true attainment possible or even a culminating 
finale. It came unasked, unsought for, though quite welcome. I 
had no least idea about it before, no aspiration towards it, in fact 
my aspiration was towards just the opposite, spiritual power to 
help the world and to do my work in it, yet it came - without 
even a "May I come in" or a "By your leave". It just happened 
and settled in as if for all eternity or as if it had been really there 
always. And then it slowly grew into something not less but 
greater than its first self. How then could I accept Mayavada or 
persuade myself to pit against the Truth imposed on me from 
above the logic of Shankara ? 

1 In fact it is not an illusion in the sense of an imposition of something baseless and un· 

real on the consciousness, but a misinterpretation by the conscious mind and sense and a falsi· 

fying misuse of manifested existence. 
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But I do not insist on everybody passing through my expe
rience or following the Truth that is  its consequence. I have no 
objection to anybody accepting Mayavada as his soul's truth 
or his mind's truth or their way out of the cosmic difficulty. I 
object to it only if somebody tries to push it down my throat 
or the world's throat as the sole possible, satisfying and all
comprehensive explanation of things. For it is not that at all. 
There are many other possible explanations ; it is not at all satis
factory, for in the end it explains nothing ; and it is - and must 
be unless it departs from its own logic - all-exclusive, not in the 
least all-comprehensive. But that does not matter. A theory may 
be wrong or at least one-sided and imperfect and yet extremely 
practical and useful. This ha$ been amply shown by the history 

. of Science. In fact, a theory whether philosophical or scientific, 
is nothing else than a support for the mind, a practical device to 
help it to deal with its object, a staff to uphold it and make it 
walk more confidently and get along on its difficult journey. 
The very exclusiveness and one-sidedness of the Mayavada make 
it a strong staff or a forceful stimulus for a spiritual endeavour 
which means to be one-sided, radical and exclusive. It supports 
the effort of the M ind to get away from itself and from Life by 
a short cut into superconscience. Or rather it is the Purusha in 
Mind that wants to get away from the limitations of Mind and 
Life into the superconscient Infinite. Theoretically, the way for 
that is for the mind to deny all its perceptions and all the pre
occupations of the vital and see and treat them as illusions. Prac
tically, when the mind draws back from itself, it enters easily into 
a relationless peace in which nothing matters, - for in its abso
luteness there are no mental or vital values, - and from which 
the mind can rapidly move towards . that great short cut to the 
superconscient, mindless trance, su.yupti. In proportion to the 
thoroughness of that movement all the perceptions it had once 
accepted become unreal to it - illusion, Maya. It is on its road 
towards immergence. 

Mayavada therefore with its sole stress on Nirvana, quite 
apart from its defects as a mental theory of things, serves a great 
spiritual end and, as a path, can lead very high and far. Even, if 
the Mind were the last word and there were nothing beyond it 
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except the pure Spirit, I would not be averse to accepting it as 
the only way out. For what the mind with its perceptions and the 
vital with its desires have made of life in this world, is a very 
bad mess, and if there were nothing better to be hoped for, the 
shortest cut to an exit would be the best. But my experience is 
that there is something beyond Mind ; Mind is not the last word 
here of the Spirit. Mind is an ignorance-consciousness and its 
perceptions cannot be anythfog else than either false, mixed 
or imperfect - even when true, a partial reflection of the Truth 
and not the very body of Truth herself. But there is a Truth
Consciousness, not static only and self-introspective, but also 
dynamic and creative, and I prefer to get at that and see what 
it says about things and can do rather than take the short cut 
away from things offered as its own end by the Ignorance. 

Still, I would have no objection if your attraction towards 
Nirvana were not merely a mood of the mind and vital but an 
indication of the mind's true road and the soul's issue. But it 
seems to me that it is only the vital recoiling from its own dis
appointed desires in an extreme dissatisfaction, not the soul 
leaping gladly to its true path. This Vairagya is itself a vital 
movement ; vital Vairagya is the reverse side of vital desire -
though the mind of course is there to give reasons and say ditto. 
Even this Vairagya, if it is one-pointed and exclusive, can lead or 
point towards Nirvana. But you have many sides to your perso
nality or rather many personalities in you ; it is indeed their dis
cordant movements each getting in the way of the other, as 
happens when they are expressed through the external mind, that 
have stood much in the way of your sadhana. There is the vital 
personality which was turned towarqs success and enjoyment and 
got it and wanted to go on with it but could not get the rest of the 
being to follow. There is the vital personality that wanted enjoy
ment of a deeper kind and suggested to the other that it could 
very well give up these unsatisfactory things if it got an equivalent 
in some faeryland of a higher joy. There is the psycho-vital per
sonality that is the Vaishnava within you and wanted the Divine 
Krishna and bhakti and Ananda. There is the personality which 
is the poet and musician and a seeker of beauty through these 
things. There is the mental-vital personality which, when it saw 
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the vital standing in the way, insisted on a grim struggle of 
Tapasya, and it is no doubt that also which approves Vairagya 
and Nirvana. There is the physical-mental personality which is 
the Russellite, extrovert, doubter. There is another mental
emotional personality all whose ideas are for belief in the Divine, 
yoga, bhakti, Guruvada. There is the psychic being also which 
has pushed you into the sadhana and is waiting for its hour of 
emergence. 

What are you going to do with all these people ? If you want 
Nirvana, you have either to expel them or stifle them or beat them 
into coma. All authorities assure us that the exclusive Nirvana 
business is a most difficult job (dul)kham dehavadbhil), says the 
Gita), and your owo. attempt at suppressing the others was not 
encouraging, - according to your own account it left you as dry 
and desperate as a sucked orange, no juice left anywhere. If the 
desert is your way to the promised land, that does not matter. 
But - well, if it is not, then there is another way - it is what we 
call the integration, the harmonisation of the being. That cannot 
be done from outside, it cannot be done by the mind and vital 
being - they are sure to bungle their affair. It can be done only 
from within by the soul, the Spirit which is the centraliser, itself 
the centre of these radii. In all of them there is a truth that can 
harmonise with the true truth of the others. For there is a truth 
in Nirvana - Nirvana is nothing but the peace and freedom of 
the Spirit which can exist in itself, be there world or no world, 
world-order or world-disorder. Bhakti and the heart's call for 
the Divine have a truth - it is the truth of the divine Love and 
Anand a. The will for Tapasya has in it a truth - it is the truth 
of the Spirit's mastery over its members. The musician and poet 
stand for a truth, it is the truth of the expression of the Spirit 
through beauty. There is a truth behind the mental affirmer ; 
even there is a truth behind the mental doubter, the Russellian, 
though far behind him - the truth of the denial of false forms. 
Even behind the two vital personalities there is a truth, the truth 
of the possession of the inner and outer worlds not by the ego but 
by the Divine. That is the harmonisation for which our yoga 
stands - but it cannot be achieved by any outward arrangement, 
it can only be achieved by going inside and looking, willing and 
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acting from the psychic and from the spiritual centre. For the 
truth of the being is there and the secret of Harmony also is there. 

* * *  

One may be aware of the essential static self without relation to 
the play of the cosmos. Again one may be aware of the universal 
static self omnipresent in everything without being progressively 
awake to the movement of the dynamic visva-prakrti. The first 
realisation of the Self or Brahman is often a realisation of some
thing that separates itself from all form, name, action, move
ment, exists in itself only, regarding the cosmos as only a mass 
of cinematographic shapes unsubstantial and empty of reality. 
Th_at was my own· first complete realisation of the Nirvana in the 
Self. That does not mean a wall between Self and Brahman, but a 
scission between the essential self-existence and the manifested 
world. 

* 
* *  

I believe according to the Adwaitins God i s  only the reflection of 
Brahman in Maya - just as Brahman is seen outwardly as the 
world which has only a practical not a real reality, so subjectively 
Brahman is seen as God, Bhagavan, Ishwara, and that also 
would be a practical not a real reality - which is and can be only 
the relationless Brahman all by itself in a worldless eternity. At 
least that is what I have read - I don't know whether Shankara 
himself says that. One is always being told by modern Adwaitins 
that Shankara did not mean what people say he meant - so one 
has to be careful in attributing any opinion to him. 

* 
* *  

They want to show that Shankara was not so savagely illusionist 
as he is represented - that he gave a certain temporary reality 
to the world, admitted Shakti etc. But these (supposing he made 
them) are concessions inconsistent with the logic of his own 
philosophy which is that only the Brahman exists and the rest is 
ignorance and illusion. The rest has only a temporary and there-
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fore an illusory reality in Maya. He further maintained that 
Brahman could not be reached by works. If that was not his 
philosophy, I should like to know what was his philosophy. At 
any rate that was how his philosophy has been understood by 
people. Now that the general turn is away from the rigorous 
Illusionism, many of the Adwaitins seem to want to hedge and 
make Shankara hedge with them. 

Vivekananda accepted Shankara's philosophy with modi
fications, the chief of them being Daridra-Narayan-Seva which is 
a mixture of Buddhist compassion and modern philanthropy. 

* * *  

Of course Shankara must have meant Mayavada. It i s  hardly 
possible that everybody should have misunderstood his ideas 
(which were not in the least veiled or enigmatic) till his modern 
apologists discovered what they really were. 

* * *  

Shankara surely stands o r  falls by the Mayavada. Even the 
Bhaja-Govindam poem is Mayavadic in spirit. I am not well
acquainted with these other writings - so it is difficult for me 
to say anything about that side of the question. 

* * *  

Chittashuddhi belongs to Rajayoga. I n  the pure Adwaita the 
method is rather to detach oneself by viciira and viveka and realise 
"I am not the mind, not the life, etc. etc." In that case, no 
suddhi would be necessary - the self would separate from the 
nature good or bad and regard it as a machinery which having no 
more the support of the iitman would fall away of itself along with 
the body. Of course cittasuddhi can be resorted to also, but for 
cessation of the cittavrtti, not for their better dynamism as an 
instrument of the Divine. Shankara insists that all karma must 
fall off before one can be liberated - the soul must realise itself 
as akartii, there is no solution in or by works in the pure Yoga of 
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Knowledge. So how could Shankara recognise dynamism ? 
Even if he recognises cittasuddhi as necessary, it must be as a pre
paration for getting rid of karma, not for anything else. 

* * *  

The essential "I" sense disappears when there is the stable 
realisation of the one universal Self in all and that remains at all 
moments in all conditions under any circumstances. Usually 
this comes first in the Purusha consciousness and the extension 
to the Prakriti movements is not immediate. But even if there are 
"I" movements in the Prakriti reactions, the Purusha within 
observes them as the continued running of an old mechanism 
and does not feel them as his own. Most Vedantists stop there, 
because they do think that those reactions will fall away from one 
at death and all will disappear into the One. But for a change of 
tlie nature it is necessary that the experience and seeing of the 
Purusha should spread to all the parts, mind, vital, physical, 
subconscient. Then the ego movements of Prakriti can also dis
appear gradually from one field after another till none is left. 
For this a perfect samatii even in the cells of the body and in every 
vibration of the being is necessary - sama hi brahma. One is 
then quite free from it in works also. The individual remains but 
that is not the small separative ego, but a form and power of the 
Universal which feels itself one with all beings, an acting centre 
and instrument of the Universal Transcendent, full of the Ananda 
of the presence and the action but not thinking or moving inde
pendently or acting for its own sake. That cannot be called ego
ism. The Divine can be called an ego only if he is a separate 
Person limited as in the Christian idea of God by his separateness 
(though even there esoteric Christianity abolishes the limitation). 
An I which is not separate in that way is no . I at all. 

* * *  

I doubt whether the condition of which you speak is that of the 
realised Vedantin - except of course the loss of the sense of 
personality and the non-identification with desire and the move-



Integral Yoga and Other Paths 57 

ments of Prakriti. Still perhaps the condition of the ja<;lavat 
Paramahamsa (like Jada Bharata) may resemble it. That theory 
of priirabdha karma goes farther than that - it assumes that even 
if there are vital movements, that is also only the continuance 
of the machine of Prakriti and will drop off at death. They may, 
perhaps. I don't base the gospel of the transformation of Nature 
on an impossibility of taking a static release as final - the static 
release is necessary, but I don't Qonsider that to take it as final 
is the object of coming into world-existence. I hold that the 
static release is only a beginning, a first step in the Divine. If 
anyone is satisfied with the first step as all that is possible for him, 
I have no objection to his taking it like that. 

* * *  

Your objection i s  correct. The snake-rope image cannot be 
used to illustrate the non-existence of the world, it would only 
mean that our seeing of the world is not that of the world as it 
really is. The idea of complete illusion would better be illustrated 
by the juggler's rope-climbing trick where there is no rope and 
no climber, and yet one is persuaded that they are there. 

* * *  

The illusionist metaphors all fail when you drive them home -
they are themselves an illusion. Identification with the body 
is an error, not an illusion. We are not the body, but the body 
is still something of ourselves. With realisation the erroneous 
identification ceases - in certain experiences the existence of 
the body is not felt at all. In the full realisation the body 
is within us, not we in it, it is an instrumental formation 
in our wider being, - our consciousness exceeds but also 
pervades it, - it can be dissolved without our ceasing to be 
the self. That is about all. 

* * *  

It is the Vedantic Adwaita experience of laya. It i s  only one phase 
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of the experience, not the whole or the highest Truth of the 
Divine. 

* * *  

The impulse towards laya is a creation of the mind, it i s  not the 
sole possible destiny of the soul. When the mind tries to abolish 
its own Ignorance, it finds no escape from it except by laya, 
because it supposes that there is no higher principle of cosmic 
existence beyond itself - beyond itself is only the pure Spirit, 
the absolute impersonal Divine. Those who go through the heart 
(love, bhakti) do not accept laya, they believe in a state beyond 
of eternal companionship with the Divine or dwelling in the 
Divine without ./aya. All this quite apart from supramentalisa
tion. What then becomes of your starting-point that laya is the 
inevitable destiny of the soul and it is only the personal descent 
of the Avatar that saves it from inevitable laya ! 

* * *  

There were two points of  error. ( 1 )  That the soul formerly had 
_ no other possibility once it reached the Divine than laya. There 

were other possibilities, e.g., passing into a higher plane, living 
in the Divine or in the presence of the Divine. Both imply the 
refusal of birth and leaving the Lila on earth. (2) That it was 
only for the sake of living with the incarnate Divine and by 
reason of this descent that the soul consented to give up laya. 
The capital point is the supramentalisation of the being which is 
the Divine intention in the evolution on earth and cannot fail to 
come; the descent or incarnation is only an instrumentation for 
bringing that about. Your statement therefore becomes wrong 
by incompleteness. 

* * *  

But they [the Mayavadic Vedantins] had no clear perception of 
these things [overmind, supermind, etc.] because they lived at 
the highest in the spiritualised higher mind, and for the rest could 
only receive things from even the overmind - they could not 
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enter it except by deep samadhi (slJ.!upti). Prajna and Ishwara 
were for them Lord of the S1J.1Upti. 

II 

In our yoga the Nirvana is the beginning of the higher Truth, 
as it is the passage from the Ignorance to the higher Truth. 
The Ignorance has to be extinguished in order that the Truth 
may manifest. 

* * *  

I don't think I have written, but I said once that souls which have 
passed into Nirvana may (not "must") return to complete the 
larger upward curve. I have written somewhere, I think, that for 
this yoga (it might also be added, in the natural complete order 
of the manifestation) the experience of Nirvana can only be a 
stage or passage to the complete realisation. I have said also that 
there are many doors by which one can pass into the realisation 
of the Absolute (Parabrahman), and Nirvana is one of them, but 
by no means the only one. You may remember Ramakrishna's 
saying that the Jivakoti can ascend the stairs, but not return, 
while the Ishwarakoti can ascend and descend at will. If that is 
so, the Jivakoti might be those who describe only the curve from 
Matter through Mind into the silent Brahman and the Ishwara
koti those who get to the integral Reality and can therefore 
combine the Ascent with the Descent and contain the "two ends" 
of existence in their single being. 

* * *  

The realisation of this yoga is not lower but higher than Nirvana 
or Nirvikalpa Samadhi. 

* * *  

I f  Buddha really combated and denied all Vedantic conceptions 
of the Self, then it can be no longer true that Buddha refrained 
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from all metaphysical speculations or distinct pronouncements 
as to the nature of the ultimate Reality. The view you take of his 
conception of Nirvana seems to concur with the Mahayanist 
interpretation and its conception of the Permanent, dhruvam, 
which could be objected to as a later development like the oppo
site Nihilistic conception of the Shunyam. What Buddha very 
certainly taught was that the world is not-Self and that the indi
vidual has no true existence since what does exist in the world 
is a stream of impermanent consciousness from moment to 
moment and the individual person is fictitiously constituted by 
a bundle of samskaras and can be dissolved by dissolving the 
bundle. This is in conformity with the Vedantic Monistic view 
that there is no true separate individual. As to the other Vedantic 
view of the one· Self, impersonal and universal and transcendent, 
it  does not seem that Buddha made any distinct and unmistakable 
pronoucement on abstract and metaphysical questions ; but if 
the world or all in the world is not-Self, anatman, there can be 
no more room for a universal Self, only at most for a transcendent 
Real Being. His conception of Nirvana was of something tran
scendent of the universe, but he did not define what it was 
because he was not concerned with any abstract metaphysical 
speculations about the Reality ; he must have thought them 
unnecessary and irrelevant and any indulgence in them likely 
to divert from the true object. His explanation of things was 
psychological and not metaphysical and his methods were all 
psychological, - the breaking up of the false associations of 
consciousness which cause the continuance of desire and suffer� 
ing, so getting rid of the stream of birth and death in a purely 
phenomenal (not unreal) world ;  the method of life by which this 
liberation could be effected _was also a psychological method, 
the eightfold path developing right understanding and right 
action. His object was pragmatic and severely practical and so 
were his methods ; metaphysical speculations would only draw 
the mind away from the one thing needful. .. 

As to Buddha's attitude towards life, I do not quite see how 
"service to mankind" or any ideal of improvement of the world
existence can have been part of his aim, since to pass out of life 
into a transcendence was his object. His eightfold path was 
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the means towards that end and not an aim in itself or indeed 
in any way an aim. Obviously, if right understanding and right 
action become the common rule of life, there would be a great 
improvement in the world, but for Buddha's purpose that could 
be an incidental result and not at all part of his central object. 
You say, ''Buddha himself urged the necessity to serve mankind ; 
his ideal was to achieve a consciousness of inner eternity and then 
be a source of radiant influence and action." But where and when 
did Buddha say these things, use these terms or express these 
ideas ? "The service of mankind" sounds like a very modem and 
European conception ; it reminds me of some European inter
pretations of the Gita as merely teaching the disinterested per
formance of duty or the pronouncement that the whole idea of 
the Gita is service. Tlie exclusive stress or overstress on mankind 
or humanity is also European. Mahayanist Buddhism laid stress 
on compassion, fellow-feeling with all, vasudhaiva kutumbakam, 
just as the Gita speaks of the feeling of oneness with all beings 
and preoccupation with the good of all beings, sarvabhilta hite 
rata}), but this does not mean humanity only, but all beings and 
vasudha means all earth-life. Are there any sayings of Buddha 
which would justify the statement that the object or one object 
in attaining to Nirvana was to become a source of radiant in
fluence and action ? The consciousness of inner eternity may have 
that result, but can we really say that that was Buddha's ideal, 
the object which he held in view or for which he came ? 

* * *  

There i s  no reason why the passage about Buddhism should be 
omitted. It gives one side of the Buddhistic teaching which is not 
much known or is usually ignored, for that teaching is by most 
rendered as Nirvana (Sunyavada) and a spiritual humanitarian
ism. The difficulty is  that it is these sides that have been stressed 
especially in the modern interpretations of Buddhism and any 
strictures I may have passed were in view of these interpretations 
and that one-sided stress. I am aware of course of opposite ten
dencies in the Mahayana and the Japanese cult of Amitabha 
Buddha which is a cult of bhakti. It is now being said even of 
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Shankara that there was another side of his doctrine - but his 
followers have made him stand solely for the Great Illusion, the 
inferiority of bhakti, the uselessness of Karma -jagan mithya. 

* 
* *  

Buddha, i t  must be remembered� refused always to discuss what 
was beyond the world. But from the little he said it would 
appear that he was aware of a Permanent beyond equivalent to 
the _Vedantic Para-Brahman, but which he was quite unwilling 
to describe. The denial of anything beyond the world except 
a negative state of Nirvana was a later teaching, not Buddha's. 

* 
* *  

The Buddhist Nirvana and the Adwaitin's Moksha are the same 
thing. It corresponds to a realisation in which one does not feel 
oneself any longer as an individual with such a name or such a 
form, but an infinite eternal Self spaceless (even when in space), 
timeless (even when in time). Note that one can perfectly well do 
actions in that condition and it is not to be gained' only by 
Samadhi. 

... 
* * 

It [Nirvana of Buddha] is the same (as Brahma Nirvana of the 
Gita]. Only the Gita describes it as Nirvana in the Brahman 
while Buddha preferred not to give any name or say anything 
about thit into which the Nirvana took place. Some later schools 
of Buddhists described it as Shunya, the equivalent of the 
Chinese Tao, described as the Nothing which is everything. 

* * *  

Buddhism is of many kinds and the entirely nihilistic kind is only 
one variety. Most Buddhism admits a Permanent as beyond the 
realm of Karma and Sanskaras. Even the Shunya of the Shunya
panthis is described like the Tao of Lao Tse as a Nothing which is 
All. So as a higher 'above mental' state is admitted which one 
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tries to reach by a strong discipline of the consciousness, it may 
be called spirituality. 

* * *  

About the One [of the Buddhists] there are different versions. I 
just read somewhere that the Buddhist One is a Superbuddha 
from whom all Buddhas come - but it seemed to me a rehash 
of Buddhism in Vedantic terms born of a modern mind. The 
Permanent of Buddhism has always been supposed to be Supra
cosmic and Ineffable - that is why Buddha never tried to explain 
what it was ; for, logically, how can one talk about the Ineffable ? 
It has really nothing to do with the Cosmos which is a thing of 
Sanskaras and Karma. 

* * *  

The impressions i n  the approach to Infinity o r  the entry into it 
are not always quite the same; much depends on the way in 
which the mind approaches it. It is felt first by some as an infinity 
above, by others as an infinity around into which the mind 
disappears (as an energy) by losing its limits. Some feel not the 
absorption of the mind-energy into the infinite, but a falling en
tirely inactive ; others feel it as a lapse or disappearance of energy 
into pure Existence. Some first feel the infinity as a va�t existence 
into which all sinks or disappears, others, as you describe it, as 
an infinite ocean of Light above, others as an infinite ocean of 
Power above. If certain schools of Buddhists felt it in their 
experience as a limitless Shunya, the V�dantists, on the contrary, 
see it as a positive Self-Existence featureless and absolute. No 
doubt, the various experiences were erected into various philo
sophies, each putting its conception as definitive ; but behind 
each conception there was such an experience. What you 
describe as a completely emptied mind-substance devoid of 
energy or light, completely inert, is the condition of neutral peace 
and empty stillness which is or can be a stage of the liberation. 
But it can afterwards feel itself filled with infinite existence, 
consciousness (carrying energy in it) and finally Ananda. 

* 
* *  
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The - passage1 in The Yoga and its Objects is written from the 
point of view of the spiritualised mind approaching the supreme 
Truth directly, without passing through the supermind or dis
appearing into it. The mind spiritualises i'tself by shedding all its 
own activities and formations and reducing everything to a pure 
Existence, sad-iitman, from which all things and activities pro
ceed and which supports everything. When it wants to go still 
beyond, it negates yet further and arrives at an asat, which is the 
negation of all this existence and yet something inconceivable to 
mind, speech or defining experience. It is the silent Unknowable, 
the Turiya or featureless and relationless Absolute of the monistic 
Vedantins, the Shunyam of the nihilistic Buddhists, the Tao or 
omnipresent and transcendent Nihil of the Chinese, the indefin
able and ineffable Permanent of the Mahayana. Many Christian 
mystics also speak of the necessity of a complete ignorance in 
order to get the supreme experience and speak too of the divine 
Darkness - they mean the shedding of all mental knowledge, 
making a blank of the mind and engulfing it in the Unmanifest, 
the param avyaktam. All this is the mind's way of approaching 
the Supreme - for beyond the avyaktam, tamasal;t parastiit, 

is the Supreme, the Purushottama of the Gita, the Para Purusha 
of the Upanishads. It is iidityavan.za in contrast to the darkness 
of the Unmanifest ; it is a metaphor, but not a mere metaphor, 
for it is a symbol also, a symbol visually seen by the suk$ma dr#i, 

the subtle vision, and not merely a symbol, but, as one might 
say, a fact of spiritual experience. The sun in the yoga is the sym
bol of the supermind and the supermind is the first power of the 
Supreme which one meets across the border where t�e experience 
of spiritualised mind ceases and the unmodified divine Conscious
ness begins the domain of the supreme Nature, parii prakrti. 

It is that Light of which the Verlie mystics got a glimpse and it is 
the opposite of the intervening darkness of the Christian mystics, 
for the supermind is all light and no darkness. To the mind the 
Supreme is avyaktiit param avyaktam but if we follow the line 
leading to the supermind, it is an increasing affirmation rather 

1 "For behind the sad arman is the silence of the asat which the Buddhist Nihilists realised 

as the iunyam and beyond that silence is the parlitpara puru$a ( puru$O vare!Jya lidityavanµzs 

tamasab parastiit)." Sri Aurobindo, The Yoga and its Objects (1968 Edition), pp. 1 2-1 3. 
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aan an increasing negation through which we move. 
Light is always seen iIJ. yoga with the inner eye, even with the 

outer eye, but there are many lights ; all are not and all do not 
come from the supreme Light, param jyotil}.. 

* * *  

the universe is only a partial manifestation and Brahman as its 
foundation is the Sat. But there is also that which is not mani
fested and beyond manifestation and is not contained in the basis 
of manifestation. The Buddhists and others got from that the 
-.nception of Asat as the ultimate thing. 

Another meaning given. is - Sat=the Eternal, Asat=the 
Timporary and Unreal. 

* * *  

The feeling of the Self as a vast peaceful Void, a liberation from 
existence as we know it, is one that one can always have, Buddhist 
or no Buddhist. It is the . negative aspect of Nirvana - it is quite 
natural for the mind, if it follows the negative movement of with
drawal, to get that first, and if you lay hold on that and refuse to 
go farther, being satisfied with this liberated Non-Existence, then 
you will naturally philosophise like the Buddhists that Shunya is 
the eternal truth. Lao Tse is more perspicacious when he spoke 
of it as the Nothing that is All. Many of course have the positive 
experience of the Atman first, not as a void but as pure unrelated 
Existence like the Adwaitins (Shankara) or as the one Existent. 

* * *  

They [those who have the experience of Nirvana] do not feel as 
if they had any existence at all. In the Buddhistic Nirvana they 
feel as if there were no such thing at all, only an infinite zero 
without form. In the Adwaita Nirvana there is felt only one Vast 
Existence, no separate being is discernible anywhere. There are 
forms of course but they are only forms, not separate beings. 
Mind is silent, thought has ceased, - desires, passions, vital 
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movements there are none. There is consciousness but only a 
formless elemental consciousness without limits. The body 
moves and acts, but the sense of the body is not there. Some
times there is only the consciousness of pure existence, some
times only pure consciousness, sometimes all that exists is only a 
ceaseless limitless Ananda. Whether all else is really dissolved or 
only covered up is a debatable point, but at any rate it is an 
experience as if of their dissolution. 

* • •  

The ego and its continuity, they [the Buddhists} say, are an  illu
sion, the result of the continuous flowing of energies and ideas in 
a determined current. There is no real formation of an ego. As 
to the liberation, it is in order to get free from dubkha etc., - it 
is a painful flow of energies and to get free from the pain they 
must break up their continuity. That i s  all right, but how it 
started, why it should end at all and how anybody is benefited by 
the liberation, since there i s  nobody there, only a mass of idea 
and action - these things are insoluble mysteries. But is there 
not the same difficulty with the Mayavadin also, since there is no 
Jiva really, only Brahman and Brahman is by nature free and 
unbound for ever ? So how did the whole absurd affair of Maya 
come into existence and who is liberated ? That is what the 
old sages said at last, "There is none bound, none freed, none 
seeking to be free". It was all a mistake (a rather long-standing 
one though). The Buddhists, I suppose, could say that also. 

* 
* *  

According to both Buddha and Shankara liberation means laya 

of the individual in some transcendent Permanence that is not 
individualised - so logically a belief in the individual soul must 
prevent liberation while the sense of misery in the world leads to 
the attempt to escape. 

* 
* *  
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The phrase "to pass on"1 shows that what is meant by them is 
an evolution not on earth but somewhere beyond, God knows 
where. In that case Nirvana would be a place or world on the 
way to other worlds and the soul evolves from one world to an
other - e.g. from earth to Nirvana and from Nirvana to some 
Beyond-Nirvana. This is an entirely European idea and it is most 
unlikely that it was held by the Buddhists. The Indian idea was 
that the evolution is here and even the Gods if they want to go 
beyond their godhead and get liberation have to come down on 
earth for the purpose. It is the Western spiritualists and others 
who think that the birth on earth is a stage of progress from 
some place inferior to earth and after once being born on earth 
one does not return but goes to some other world and remains 
there till one can progress to some other better world and so on 
and on. . . .  Again, this "perfected social order on earth" is cer
tainly not a Buddhist idea, the Buddhas never dreamed of it -
their preoccupation was with helping men towards Nirvana, not 
towards a perfected order here. All that is a sheer contradiction 
of Buddhism. 

* 
* *  

Nirvana cannot be at once the ending of the Path with nothing 
beyond to explore and yet only a rest house or rather the begin
ning of the Higher Path with everything still to explore . . . .  
The reconciliation would be that it is the end of the lower Path 
through the lower Nature and the beginning of the Higher Evolu
tion. In that case it would accord exactly with the teaching of 
our yoga. 

* * *  

How is this Absolute2 different from the Absolute of the 
Vedanta ? or this emancipation different from the Vedantic 

1 "The Great Ones . . .  renounce their right to pass on to a sti ll Higher Evolution and 

remain within the Cosmos for the good of all sentient beings . . . .  It is these Bodhic Forces . . .  

which lead mankind . . .  towards a perfected social order o n  Earth." Tibetan Yoga and Secret 
Doctrines by Dr. W. Y. Evans-Wentz. 

1 "Thus the Doctrine of Shunyata underlying the whole of the Prajna-Paramita, posits 

• . .  an Absolute as inherent in phenomena, for the Absolute is the source and support of the 

phenomena . . .  and in the last analysis of things by the Bod hi-illuminated mind, freed of 
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Mukti ? If it were so, there would never have been all this quarrel 
between Buddhism and the Vedantic schools. It must be a new
fangled version of Buddhism or else it was a later development in 
which Buddhism reduced itself back to Adwaita. 

But, is this Higher Evolution really a Buddhistic idea or 
only a European version of what Nirvana might be ? 

* * *  

There is no difference between such a description1 and what is 
meant by soul, except that it is called "impersonal" - but evi
dently here impersonal is used as opposed to the thing dependent 
on name, body .and form, what is called personality. Europeans 
especially, but also people without philosophic ideas would easily 
mistake this outward personality for the soul and then they would 
deny the name of soul to the unborn and endless entity. Do they 
then consider it as spirit or self - atman ? But the difficulty is 
that the old Buddhists rejected the coneeption of iitman also. 
So we are left entirely at sea. The Nihilistic Buddhistic teaching 
is plain and comprehensible that there is no soul, only a bundle of 
Sanskaras continuing or a stream of them renewing themselves 
without dissolution (Nirvana). But this Mahayanist affair seems 
a sort of loose and curt compromise with Vedanta. 

* * *  

There are elements in  most yogas which enter into this one, so 
it is not surprising if there is something in Buddhism also. But 
such notions as a Higher Evolution beyond Nirvana seem to me 
not genuinely Buddhistic, unless of course there is some off shoot 
of Buddhism which developed something so interpreted by the 

Ignorance, duality vanishes and there remains but the One in All, the All in One." 

Ibid. 
1 "An impersonal principle, this microcosmic representation of the macrocosmic per

sists throughout all existences, or states of conditioned being within the Sangsara . . . . But the 

impersonal consciousness principle is not to be in any way identified with the personality re

presented by a name, or bodily form or a Sangsaric mind . . .  it is itself non-Sangsaric, being un

created, unborn, unshaped, beyond human concept or definition, and therefore transcending 
time and space . . .  it is beginningless and endless." Ibid. 
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author. I never heard of it as part of Buddha's teachings 
he always spoke of Nirvana as the goal and refused to discuss 
metaphysically what it might be. 

* * *  

The Jain philosophy is concerned with individual perfection. 
Our effort is quite different We want to bring down the super
mind as a new faculty. Just as the mind is now a permanent state 
of consciousness in humanity, so also we want to create a race 
in which the supermind will be a permanent state of conscious
ness. 

III 

It is not a fact that the Gita gives the whole base of Sri 
Aurobindo's message ; for the Gita seems to admit the cessa
tion of birth in the world as the ultimate aim or at least the 
ultimate culmination of yoga ; it does not bring forward the 
idea of spiritual evolution or the idea of the higher planes and the 
supramental Truth-Consciousness and the bringing down of that 
consciousness as the means of the complete transformation of 
earthly life. 

The idea of the supermind, the Truth-Consciousness is there 
in the Rig Veda according to Sri Aurobindo's interpretation 
and in one or two passages of the Upanishads, but in the Upa
nishads it is there only in seed in the conception of the being of 
knowledge, vijnaniimaya puru�a, exceeding the mental, vital and 
physical being ; in the Rig Veda the idea is there but in principle 
only, it is not developed and even the principle of it has dis
appeared from the Hindu tradition. 

It is these things among others that constitute the novelty of 
Sri Aurobindo's message as compared with the Hindu tradition 
- the idea that the world is not either a creation of Maya or only 
a play, Ii/ii, of the Divine, or a cycle of births in the ignorance 
from which we have to escape, but a field of manifestation in 
which there is a progressive evolution of the soul and the nature ' 
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in Matter and from Matter through Life and Mind to what is 
beyond Mind till it reaches the complete revelation of Sachchid
ananda in life. It is this that is the basis of the yoga and gives a 
new sense to Jife. 

* 
* *  

There i s  no real contradiction ; the two passages1 indicate in  the 
Gita's system two different movements of its yoga, the complete 
surrender being the crowning movement. One has first to con
quer the lower nature, deliver the self involved in the lower 
movement by means of the higher Self which rises into the divine 
nature ; at the same time one offers all one's actions including the 

inner action of the yoga as a sacrifice to the Purushottama, the 
transcendent and immanent Divine. When one has risen into the 
higher Self, has the knowledge and is free, one makes the com
plete surrender to the Divine, abandoning all other dharmas, 
living only by the divine Consciousness, the divine Will and 
Force, the divine Ananda. 

Our yoga is not identical with the yoga of the Gita although 
it contains all that is essential in the Gita's yoga. In our yoga we 
begin with the idea, the will, the aspiration of the complete 
surrender ; but at the same time we have to reject the lower 
nature, deliver our consciousness from it, deliver the self involved 
in the lower nature by the self rising to freedom in the higher 
nature. If we do not do this double movement, we are in danger 
of making a tamasic and therefore unreal surrender, making no 
effort, no ta pas and therefore no progress ;  or else we may make 

a rajasic surrender not to the Divine but to some self-made false 

idea or image of the Divine which masks our rajasic ego or 
something still worse. 

* 
* *  

This world is, as the Gita describes it, anityamasukham, so long 
as we live in the present world-consciousness ; it is only by turn-

1 "Deliver the self by means of the Self" (Gita, Ch. VI, 5); and "Abandon all dhannas" 

(Ibid., Ch. XVIII, 66). 
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ing from that to the Divine and entering into the Divine Con
sciousness that one can possess, through the world also, the 
Eternal. 

* * *  

The language of the Gita in many mat�ers seems sometimes 
contradictory because it admits two apparently opposite truths 
and tries to reconcile them. It admits the ideal of departure 
from sarhsiira into the Brahman as one possibility ; also it 
affirms the possibility of living free ,in the Divine (in Me, it says) 
and acting in the world as the Jivanmukta. It is this latter kind 
of solution on whic� it lays the greatest emphasis. So Rama
krishna put the "divine souls" (lshwarakoti) who can descend the 
ladder as well as ascend it higher than the Jivas (Jivakoti) who, 
once having ascended, have not the strength to descend again 
for divine work. The full truth is in the supramental conscious
ness and the power to work from there on life and Matter. 

* * *  

The Gita cannot be described as exclusively a gospel of love. 
What it sets forth is a yoga of knowledge, devotion and works 
based on a spiritual consciousness and realisation of oneness with 
the Divine and of the oneness of all beings in the Divine. Bhakti, 
devotion and love of God carrying with it unity with all beings 
and love for all beings is given a high place but always in con
nection with knowledge and works. 

, 

* * *  

But note that the Gita was not meant by the writer to be an 
allegory - you can say, if you like, that now we should dismiss 
the ancient war element by interpreting it as if it were an allegory. 
The Gita is yoga, spiritual truth applied to the external life and 
action - but it may be any action and not necessarily an action 
resembling that of the Gita. The principle of the spiritual con
sciousness applied to action has to be kept - the particular 
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example used by the Gita may be treated as a thing belonging 
to a past world. 

* * *  

The Gita does not speak expressly of  the Divine Mother ; it 
speaks always of surrender to the Purushottama - it mentions 
her only as the Para Prakriti who becomes the Jiva, that is, who 
manifests the Divine in the multiplicity and through whom all 
these worlds are created by the Supreme and he himself descends 
as the Avatar. The Gita follows the Vedantic tradition which 
leans entirely on the Ishwara aspect of the Divine and speaks 
little of the Divine Mother because its object is to draw back from 
world-nature and arrive at the supreme realisation beyond it ; 
the Tantric tradition leans on the Shakti or Ishwari aspect and 
makes all depend on the Divine Mother because its object is to 
possess and dominate the world-nature and arrive at the supreme 
realisation through it. This yoga insists on both the aspects ; 
the surrender to the Divine Mother is essential, for without it 
there is no fulfilment of the object of the yoga. 

In regard to the Purushottama the Divine Mother is the 
supreme divine Consciousness and Power above the worlds, 
Adya Shakti ; she carries the Supreme in herself and manifests 
the Divine in the worlds through the Akshara and Kshara. In 
regard to the Akshara she is the same Para Shakti holding the 
Purusha immobile in herself and also herself immobile in him at 
the back of all creation. In regard to the Kshara she is the mo
bile cosmic Energy manifesting all beings and forces. 

* * *  

I do not know that there i s  anything like a Purushottama con
sciousness which the human being can attain or realise for him
self; for, in the Gita, the Purushottama is the Supreme Lord, 
the Supreme Being who is beyond the Immutable and the 
Mutable and contains both the One and the Many. Man, says 
the Gita, can attain the Brahmic consciousness, realise himself 
as an eternal portion of the Purushottama and live in the Puru
shottama. The Purushottama consciousness is the consciousness 
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of the Supreme Being and man by loss of ego and realisation 
of his true essence can live in it. 

* * *  

In  the spiritual thought of India during the time of the Rishis 
and even before, the Sankhya and Vedanta elements were always 
combined. The Sankhya account of the constitution of the 
being, (Purusha, Prakriti, the elements, lndriyas, Buddhi, etc.) 
was universally accepted and Kapila was mentioned with venera
tion everywhere. In the Gita he is mentioned among the great 
Vibhutis ;  Krishna says, "I am Kapila among the sages."  

IV 

Veda and Vedanta are one side of the One Truth ; Tantra 
with its emphasis on Shakti is another ; in this yoga all sides 
of the Truth are taken up, not in the systematic forms given 
them formerly but in their essence, and carried to the fullest 
and highest significance. But Vedanta deals more with the 
principles and essentials of the divine knowledge and there
fore much of its spiritual knowledge and experience has been 
taken bodily into the Arya. Tantra deals more with forms and 
processes and organised powers - all these could not be taken 
as they were, for the integral yoga needs to develop its own forms 
and processes ; but the ascent of the consciousness through the 
centres and other Tantric knowledge are there behind the process 
of transformation to which so much importance is given by me 
- also the truth that nothing can be done except through the 
force of the Mother. 

The process of the Kundalini awakened rising through the 
centres as also the purification of the centres is a Tantric know
ledge. In our yoga there is no willed process of the purification 
and opening of the centres, no raising up of the Kundalini by a 
set process either. Another method is used, but still there is the 
ascent of the consciousness from and through the different levels 
to join the higher consciousness above ; there is the opening of 
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the centres and of the planes (mental, vital, physical) which 
these centres command ; there is also the descent which is the 
main key of the spiritual transformation. Therefore, there is, 
I have said, a Tantric knowledge behind the process of trans
formation in this yoga. 

* 
* *  

In our yoga there i s  n o  willed opening of the chakras, they open 
of themselves by the descent of the Force. In the Tantric disci
pline they open from down upwards, the Muladhar first ; in our 
yoga, they opel). from up downward. But the ascent of the force 
from the Muladh�r does take place. 

* * *  

In the Tantra the centres are opened and Kundalini is awakened 
by a special process, its action of ascent is felt through the spine. 
Here it is a pressure of the Force from above that awakens it and 
opens the centres. There is an ascension of the consciousness 
going up till it joins the higher consciousness above. This 
repeats itself (sometimes a descent also is  felt) until all the centres 
are open and the consciousness rises above the body. At a later 
stage it remains above and widens out into the cosmic conscious
ness and the universal self. This is  a usual course, but some
times the process is more rapid and there is  a sudden and 
definite opening above. 

* * *  

The ascension and descent o f  the Force i n  this yoga accomplishes 
itself in its own way without any necessary reproduction of the 
details laid down in the Tantric books. M any become conscious 
of the centres, but others simply feel the ascent or descent in a 
general way or from level to level rather than from centre to 
centre, that is, they feel the Force descending first to the head, 
then to the heart, then to the navel and still below. It is not at 
all necessary to become aware of the deities m the centres 
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according to the Tantric description, but some feel the Mother 
in the different centres. In these things our sadhana does not 
cleave to the knowledge given in the books, but only keeps to the 
central truth behind and realises it independently without any 
subjection to the old forms and symbols. The centres themselves 
have a different interpretation here from that given in the books 
of the Tantriks. 

* * *  

Yes, the object of our yoga is to establish direct contact with the 
Divine above and bring down the divine Consciousness from 
above into all the centres. Occult powers belonging to the 
mental, vital and subtle physical planes are not our object. One 
can have contact with various Divine Forces and Personalities 
on the way, but there is no need to establish them in the centres, 
though sometimes that happens automatically (as with the four 
Personalities of the Mother) for a time in the course of the 
sadhana. But it is not a rule to do so. Our yoga is meant to be 
plastic and to allow all necessary workings of the Divine Power 
according to the nature, but these in their details may vary with 
each individual. 

* * *  

Occultism is the knowledge and right use of the hidden forces 
of Nature. 

Occult forces are the forces that can only be known by going 
behind the veil of apparent phenomena - especially the forces 
of the subtle physical and supraphysical planes . 

• * *  

Ordinarily, all the more inward and all the abnormal psycho
logical experiences are called psychic. I use the word psychic 
for the soul as distinguished from the mind and vital. All 
movements and experiences of the soul would in that sense be 
called psychic, those which rise from or directly touch the psychic 
being ; where mind and vital predominate, the experience would 
be called psychological (surface or occult). "Spiritual" has not a 
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necessary connection with the Absolute. Of course the expe
rience of the Absolute is spiritual. All contacts with self, the 
higher consciousness, the Divine above are spiritual. There are 
others that could not be so sharply classified or one set off against 
another. 

The spiritual realisation is of primary importance and indis
pensable. I would consider it best to have the spiritual and psy
chic development first and have it with the same fullness before 
entering the occult regions. Those who enter the latter first may 
find their spiritual realisation much delayed - others fall into the 
mazy traps of the occult and do not come out in this life. Some 

no doubt can carry on both together, the occult and the spiritual, 
and make them help each other ; but the process I suggest is the 
safer. 

The governing factors for us must be the spirit and the psy
chic being united with the Divine - the occult laws and pheno
mena have to be known but only as an instrumentation, not as 
the governing principles. The occult is  a vast field and compli
cated and not without its dangers. It need not be abandoned but 
it should not be given the first place. 

* * *  

An activity of the astral plane in contact with the astral forces 
attended by a leaving of the body is not a spiritual aim but 
belongs to the province of occultism. It is not a part of the aim 
of yoga. Also fasting is not permissible in the Ashram, as its 
practice is  more often harmful than helpful to the spiritual 
endeavour. 

This aim suggested to you seems to be part of a seeking for 
occult powers ; such a seeking is looked on with disfavour for 
the most part by spiritual teachers in India, because it belongs to 
the inferior planes and usually pushes the seeker on a path which 
may lead him very far from the Divine. Especially, a contact 
with the forces and beings of the astral (or, as we term it, the 

. vital) plane is  attended with great dangers. The beings of this 
plane are often hostile to the true aim of spiritual life and estab
lish contact with the seeker and offer him powers and occult 
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experiences only in order that they may lead him away from the 
spiritual path or else that they may establish their own control 

· over him or take possession of him for their own purpose. Often 
representing themselves as divine powers, they mislead, give 
erring suggestions and impulsions and pervert the inner Jife. 
Many are those who, attracted by these powers and beings of the 
vital plane, have ended in a definitive spiritual fall or in mental 
and physical perversion and disorder. One comes inevitably 
into contact with the vital plane and enters into it in the expan
sion of consciousness which results from an inner opening, but 
one ought never to put oneself into the hands of these beings and 
forces or allow oneself to be led by their suggestions and impul
sions. This is one of the chief dangers of the spiritual life and to be 
on one's guard against it is  a necessity for the seeker if he wishes 
to arrive at his goal. It is true that many supraphysical or super
normal powers come with the expansion of the consciousness 
in yoga ; to rise out of the body consciousness, to act by subtle 
means on the supraphysical planes, etc. are natural activities 
for the yogi. But these powers are not sought after, they come 
naturally, and they have not the astral character. Also, they have 
to be used on purely spiritual lines, that is by the Divine Will 
and the Divine Force, as an instrument, but never as an instru
mentation of the forces and beings of the vital plane. To seek 
their aid for such powers is a great error. 

Prolonged fasting may lead to an excitation of the nervous 
being which often brings vivid imaginations and hallucinations 
that are taken for true experiences ; such fasting is frequently 
suggested by the vital Entities, because it puts the consciousness 
into an unbalanced state which favours their designs. It is there
fore discouraged here. The rule to be followed is that laid down 
by the Gita which says that "Yoga is  not for one who eats too 
much or who does not eat" - a moderate use of food sufficient 
for the maintenance of health and strength of the body. 

There is no brotherhood of the kind you describe in India. 
There are yogis who seek to acquire and practise occult powers 
but it is as individuals learning from an individual Master. 
Occult associations, lodges, brotherhoods for such a purpose 
as described by European occultists are not known in Asia. 
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As regards secrecy, a certain discretion or silence about the 
instructions of the Guru and one's own experiences is always 
advisable, but an absolute secrecy or making a mystery of these 
things is not. Once a Guru is chosen, nothing must be concealed 
from him. The suggestion of absolute secrecy is often a trick of 
the astral powers to prevent the seeking for enlightenment and 
succour. 

* * *  

All these "experiments" of yours are founded upon the vital 
nature and the mind in connection with it ; working on this 
foundation, there is no security against falsehood and funda
mental error. No amount of powers {small or great} developing 
can be a surety against wandering from the Truth ; and, if you 
allow pride and arrogance and ostentation of power to creep in 
and hold you, you will surely fall into error and into the power 
of rajasic Maya and A vidya. Our object is not to get powers, 
but to ascend towards the divine Truth-Consciousness and bring 
its Truth down into the lower members. With the Truth all the 
necessary powers will come, not as one's own, but as the Divine's. 
The contact with the Truth cannot grow through rajasic mental 
and vital self-assertion, but only through psychic purity and 
surrender. 

* * *  

The �/asiddhis as obtained in the ordinary yoga are vital powers 
or, as in the Rajayoga, mental siddhis. Usually they are uncer
tain in their application and precarious depending on the main
tenance of the process by which they were attained. 

* * *  

The physical Nature does not mean the body alone but the phrase 
includes the transformation of the · whole physical mind, vital, 
material nature - not by imposing siddhis on them, but by crea
ting a new physical nature which is to be the habitation of the 
supramental being in a new evolution. I am not aware that this 
has been done by any Hathayogic or other process. Mental 
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or vital occult power can only bring siddhis of the higher plane 
into the individual life - like the Sannyasi who could take any 
poison without harm, but he died of a poison after all when he 
forgot to observe the conditions of the siddhi. The working of 
the supramental power envisaged is not an influence on the phy
sical giving it abnormal faculties but an entrance and permeation 
changing it wholly into a supramentalised physical. I did not 
learn the idea from Veda or Upanishad, and I do not know if 
there is anything of the kind there. What I received about the 
supermind was a direct, not a derived knowledge given to me ; 
it was only afterwards that I found certain confirmatory revela
tions in the Upanishad and Veda. 

* 
* *  

There are many yogins of the V edantic school who follow both 
siddhis and the final emancipation - they would say, I suppose, 
that they take the siddhis on the way to Nirvana. The harmoni
sation is in the supermind - the Divine Truth at once static and 
dynamic, a withdrawal and extinction of the Ignorance, a re
creation in the Divine Knowledge. 

* 
• •  

I have not myself read the Yoga- Vasi$fha, but from what I have 
read about it, it must be a book written by somebody with a 
remarkable occult knowledge. 

v 

It seems to me that these differences of valuation come from 
the mind laying stress on one side or another of the approach 
to the Divine or exalting one aspect of realisation over another. 
When there is the approach through the heart, through 
Love and Bhakti, the highest culmination is in a transcendent 
Ananda, an unspeakable Bliss or Beatitude of union with 
the Divine through Love. The school of Chaitanya laid especial 
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and indeed sole emphasis on this way and made this the whole 
reality of Krishna consciousness. But the transcendent Ananda 
is there at the origin and end of all existence and this is not and 
cannot be the sole way to it. One can arrive at it through the 
Vasudeva consciousness, which is a wider, more mentalised 
approach - as in the method of the Gita where knowledge, 
works, bhakti are all centred in Krishna, the One, the Supreme, 
the All, and arrive through the cosmic consciousness to the lu
minous transcendence. There is the way too described in the 
Taittiriya Upanishad, the Vedanta's Gospel of Bliss. These are 
certainly wider methods, for they take up the whole existence 
through all its parts and ways of being to the Divine. If less in
tense at their starting-point, a vaster and slower movement, there 
is no reason to suppose that they are less intense on their summits 
of arrival. It is the same transcendence to which all arrive, 
either with a large movement gathering up everything spiritual 
in us to take it there in a vast sublimation, or in a single intense 
uplifting from one part, a single exaltation leaving all the rest 
aside. But who shall say which is profounder of the two ? Con
centrated love has a profundity of its own which cannot be 
measured ; concentrated wisdom has a wider profundity, but 
one cannot say that it is deeper. 

Cosmic values are only reflections of the truth of the 
Transcendence in a lesser truth of time experience which is 
separative and sees diversely a thousand aspects of the One. 
As one rises through the mind or any part of the manifested 
being, any one or more of these aspects can become more and 
more sublimated and tend towards its supreme transcendental 
intensity, and whatever aspect is so experienced is declared by 
the spiritualised mental consciousness to be the supreme thing. 
But when one goes beyond mind, all tends not only to sublimate 
but to fuse together until the separated aspects recover their 
original unity, indivisible in the absoluteness of all made one. 
Mind can conceive and have experience of existence without 
consciousness or Ananda and this receives its utmost expression 
in the inconscience attributed to Matter. So also it can con
ceive of Ananda or Love as a separate principle ; it even feels 
consciousness and existence losing themselves in a trance or 
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swoon of Love or Ananda. So, too, the limited personal loses 
itself in the illimitable Person, the lover in the supreme Beloved, 
or else the personal in the Impersonal - the lover feels himself 
immersed, losing himself in the transcendental reality of Love 
and Ananda. The personal and the impersonal are themselves 
posited and experienced by mind as separate realities and one 
or other is declared and seen as supreme, so that the personal 
can have laya in the Impersonal or, on the contrary, the imper
sonal disappears into the absolute reality of the supreme and 
divine Person - the impersonal in that view is only an attribute 
or power of the personal Divine. But at the summit of spiritual 
experience passing beyond mind one begins to feel the fusion of 
all these things into on�. Consciousness, Existence, Ananda 
return to their indivisible unity, Sachchidananda. The personal 
and the impersonal become irrevocably one, so that to posit 
one as against the other appears as an act of ignorance. This 
tendency of unification is the basis of the supramental con
sciousness and experience ; for cosmic or creative purposes 
the supermind can put forward one aspect prominently where 
that is needed but it is aware of all the rest behind it or con
tained in it and does not admit into its view any separation or 
opposition anywhere. For that reason a supramental creation 
would be a man if old harmony, not a separative process frag
menting or analysing the One into parts and setting these parts 
over against each other or else putting them contradictorily 
against each other and having afterwards to synthetise and 
piece them together in order to arrive at harmony or else to 
exclude one or all of the parts in order to realise the indivisible 
One. 

You speak of the Vaishnava school emphasising the personal 
felicities, as in the classification of the Bhavas, and you say that 
these are short and quick feelings and lack in vastness or ampli
tude. No doubt, when they are first felt and as they are felt by 
the limited consciousness in its ordinary functioning and move
ment ; but that is only because the emotional in man with this 
imperfect bodily instrument acts l argely by spasms of intensity 
when it wants to sublimate and cannot maintain either the 
continuity or the extension or the sublimated paroxysm of these 
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things. But as the individual becomes cosmic (the universalising 
of the individual without his losing his higher individuality as 
a divine centre is one of the processes which leads towards the 
supramental Truth), this disability begins to disappear. The 
truth behind the dasya or madhura or any other Bhava or fusion 
of Bhavas becomes a vast and ample continuous state, - if, 
by chance, they lose something of their briefer intensities by this 
extension of themselves, they recover them a thousandfold in 
the movement of the universalised individual towards the 
Transcendence. There is an ever-enlarging experience which 
takes up the elements of spiritual realisation, and in this uplifting 
and transforming process they become other and greater things 
than they wer.e and more and more they take their place by 
sublimation, first in the spiritual cosmic, then in the all-embracing 
transcendent whole. 

The difference of view between Shankara and Ramanuja 
and on th.e other side Chaitanya about Krishna arises from 
the turn of their experience. Krishna was only an aspect of 
Vishnu to the others because that ecstatic form of love and 

. bhakti which had become associated with Krishna was not for 
, 

them the whole. The Gita, like Chaitanya, but from a different 
viewpoint, regarded Krishna as the Divine himself. To Chai
tanya he was Love and Ananda, and Love and Ananda being 
for him the highest transcendental experience, so Krishna too 
must be the Supreme. For the writer of the Gita, Krishna was 
the source of Knowledge . and Power as well as Love, the Des
troyer, Preserver, Creator in one, so necessarily Vishnu was only 
an aspect of this universal Divine. In the Mahabharata indeed 
Krishna comes as an incarnation of Vishnu, but that can be 
turned by taking it that it was through the Vishnu aspect as 
his frontal appearance that he manifested ; for that the greater 
Godhead can manifest later than others is logical if we consider 
the manifestation as progressive, - just as Vishnu is in the 
Veda a younger Indra, Upendra, but gains upon his elder and 
subsequently takes place above him in the Trimurti . 

I cannot say much about the Vaishnava idea of the form 
of Krishna. Form is the basic means of manifestation and 
without it it may be said that the manifestation of anything is 
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not complete. Even if the Formless logically precedes Form, yet 
it is not illogical to assume that in the Formless, Form is inherent 
and already existent in a mystic latency, otherwise how could 
it be manifested ? For, any other process would be the creation 
of the non-existent, not manifestation. If so, it would be equally 
logical to assume that there is an eternal form of Krishna, a spirit 
body. As for the highest Reality it is no doubt Absolute Exis
tence, but is it only that ? Absolute Existence as an abstraction 
may exclude everything else from itself and amount to a sort 
of very positive zero ; but Absolute Existence as a reality who 
shall define and say what is or is not in its inconceivable depths, 
its illimitable Mystery ? Mind can ordinarily conceive of the 
Absolute Existence only as a negation of its own concepts 
spatial, temporal or other. But it cannot tell what is at the basis 
of manifestation or what manifestation is or why there is any 
manifestation at all out of its positive zero - and the Vaishnavas, 
we must remember, do not admit this conception as the absolute 
and original truth of the Divine. It is therefore not rigidly 
impossible that what we conceive and perceive as spatial form 
may correspond to some power of the spaceless Absolute. I 
do not say all that as a definite statement of Truth, i am only 
pointing out that the Vaishnava position on its own ground 
is far from being logically or metaphysically untenable. 

* 
* *  

The Vaishnavites accept the world as a Lila, but the true Lila 
is elsewhere in the eternal Brindavan. All the reUgions which 
believe in the personal Godhead accept the universe as a reality, 
a Lila or a creation made by the Will of God, but temporal 
and not eternal. The aim is the eternal status above. 

* 
* *  

The idea of a temporary kingdom of heaven on earth is contained 
in the Puranas and conceived by some Vaishnava saints or 
poets ; but it is a devotional idea, no philosoph ical base is 
given for the expectation.  I think the Tantric overcoming of 
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imperfections 1s an individual achievement, not collective. 

* * *  

You describe the rich human egoistic life you might have lived 
and you say "not altogether a wretched life, you will admit." 
On paper it sounds even very glowing and satisfactory, as you 
describe it. But there is no real or final satisfaction in it, except 
for those who are too common or trivial to seek anything else, 
and even they are not really satisfied or happy, - and in the end, 
it tires and palls. Sorrow and illness, clash and strife, disappoint
ment, disillusionment and all kinds of human suffering come and 
beat its glow to p_ieces - and then decay and death. That is 
the vital egoistic life as man has found it throughout the ages, 
and yet it is that which this part of your vital regrets. How do 
you fail to see, when you lay so much stress on the desirability 
of a merely human consciousness, that suffering is its badge ? 
When the vital resists the change from the human into the divine 
consciousness, what it is defending is its right to sorrow and 
suffering and all the rest of it, varied and relieved no doubt by 
some vital or mental pleasures and satisfactions, but very par
tially relieved by them and only for a time. In your own cast'., 
it was already beginning to pall on you and that was why you 
turned from it. No doubt, there were the joys of the intellect 
and of artistic creation, but a man cannot be an artist alone ; 
there is the outer, quite human, lower vital part and, in all but 
a few, it is the most clamorous and insistent part. But what was 
dissatisfied in you ? It was the soul within, first of all, and 
through it the higher mind and the higher vital. Why then find 
fault with the Divine for misleading you when it turned to the 
yoga or brought you here ? It was simply answering to the 
demand of your own inner being and the higher parts of your 
nature. If you have so much difficulty and become restless, it 
is because you are still divided and something in your lower 
vital still ,regrets what it has lost or, as a price for its adhesion 
or a compensation - a price to be immeditely paid down to 
it - asks for something similar and equivalent in the spiritual 
life. It refuses to believe that there is a greater compensation, 
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a larger vital life waiting for it, something positive in which 
there shall not be the old inadequacy and unrest and final 
dissatisfaction. The foolishness is not in the divine guidance, 
but in the irrational and o.bstinate resistance of this confused 
and obscure part of you to the demand, made not only by this 
yoga, but by all yoga - to the necessary conditions for the 
satisfaction of the aspiration of your own soul and higher nature. 

The "human" vital consciousness has moved always 
between these two poles, the ordinary vital life which cannot 
satisfy and the recoil from it to the ascetic solution. India has 
gone fully through that seesaw, Europe is beginning once more 
after a fu11 trial to feel the failure of the mere vital egoistic life. 
The traditional yogas - to which you appeal - are founded 
upon the movement between these two poles. On one side are 
Shankara and Buddha and most go, if not by the same road, 
yet in that direction ; on the other are Vaishnava or Tantric lines 
which try to combine asceticism with some sublimation of the 
vital impulse. And where did these lines end ? They fell back 
to the other pole, to a vital invasion, even corruption" and a loss 
of their spirit. At the present day the general movement is 
towards an attempt at reconciliation, and you have alluded 
sometimes to some of the protagonists of this attempt and 
asked me my opinion about them, yours being unfavourable. 
But these men are not mere charlatans, and if there is anything 
wrong with them (on which I do not pronounce), it can only 
be because they are unable to resist the magnetic pull of this 
lower pole of the egoistic vita] desire-nature. And if they 
are unable to resist, it is because they have not found the true 
force which will not only neutralise that pull and prevent dete
rioration and downward lapse, but transform and utilise and 
satisfy in their own deeper truth, instead of destroying or 
throwing away, the life-force and the embodiment in Matter ; 
for, that can only be done by the supermind power and by no 
other. 

You appeal to the Vaishnava-Tantric traditions ; to Chai
tanya, Ramprasad, R amakrishna. I know something about 
them and, if I did not try to repeat them, it is because I do not 
find in them the so1ution, the reconciliation I am seeking. Your 
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quotation from Ramprasad does· not assist me in the least 
- and it ·does not support your thesis either. Ramprasad is not 
speaking of an embodied, but of a bodiless and invisible Divine 
- or visible only in a subtle form to the inner experience. When 
he speaks of maintaining his claim or case against the Mother 
until she lifts him into her lap, he is  not speaking of any outer 
vital or physical contact. but of an inner psychic experience ; 
precisely, he is protesting against her keeping him in the external 
vital and physical nature and insists on her taking him on the 
psycho-spiritual plane into spiritual union with her. 

All that is very good and very beautiful, but it is not enough : 
the union has indeed to be realised in  the inner psycho-spiritual 
experience first, because without tpat nothing sound or lasting 
can be done ; but also there must be a realisation of the Divine 
in the outer consciousness and life, in the vital and physical 
planes .on their own essential lines. It is that which, without 
your mind understanding it or how it is to be done, you are asking 
for, and I too ; only I see the necessity of a vital transformation, 
while you seem to think and to demand that it should be done 
without any radical transformation, leaving the vital as it is. 
In the beginning, before I discovered the secret of the super
mind, I myself tried to seek the reconciliation through an asso
ciation of the spiritual consciousness with the vital, but my 
experience and all experience show that this leads to nothing 
definite and final, - it ends where it began, midway between 
the two poles of human nature. An association is not enough, 
a transformation is  indispensable. 

The tradition of later Vaishnava Bhakti is an attempt to sub
limate the vital impulses through love by turning human love 
towards the Divine. It made a strong and intense effort and 
had many rich and beautiful experiences ; but its weakness was 
just there, that it remained valid only as an inner experience 
turned towards the inner Divine, but it stopped at that point. 
Chaitanya's prema was nothing but a psychic divine love with 
a strong sublimated vital manifestation. But the moment 
Vais4navism before or after him made an attempt at greater 
externalisation, we know what happened - a vitalistic deteriora
tion, much corruption and decline. You cannot appeal to 
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Chaitanya's example as against psychic or divine Jove ; his was 
not something merely vital-human ; in its essence, though not 
in its form, it was very much the first step in the transformati on, 
which we ask of the sadhaks, to make their love psychic and use 
the vital not for its own sake, but as an expression of the soul's 
realisation. It is the first step and perhaps for some it may be 
sufficient, for we are not asking everybody to become supra
mental ; but for any full manifestation on the physical plane 
the supramental is indispensable. 

In the later Vaishnava tradition the sadhana takes the 
form of an application of human vital love in all its principal 
turns to the Divine ; viraha, abhimii.na, even complete separation 
(like the departure of Krishna to Mathura) are made prominent 
elements of this yoga. But all that was only meant - in the 
sadhana itself, not in the Vaishnava poems - as a passage of 
which the end is milana or complete union ; but the stress laid 
on the untoward elements by some would almost seem to make 
strife, separation, abhimana, the whole means, if not the very 
object of this kind of prema-yoga. Again, this method was only 
applied to the iuner, not to a physically embodied Divine and had 
a reference to certain states and reactions of the inner conscious
ness in its seeking after the Divine. · In the relations with the 
embodied Divine Manifestation, or, I may add, of the disciple 
with the Guru, such things might rise as a result of human 
imperfection, but they were not made part of the theory of the 
relations. I do not think they formed a regular and authorised 
part of the relations of the bhaktas to the Guru. On the contrary, 
the relation of the disciple to the Guru in the Guruvada is 
supposed always to be that of worship, respect, a complete 
happy confidence, an unquestioning aQCeptance of the guidance. 
The application of the unchanged vital relations to the embodied 
Divine may lead and has led to movements which are not con
ducive to the progress of the yoga. 

Ramakrishna's yoga was also turned only to an inner 
realisation of the inner Divine, - nothing less, but also nothing 
more. I believe Ramakrishna's sentence about the claim of the 
sadhak on the Divine for whom he has sacrificed everything 
was the assertion of an inner and not an outer claim. on the inner 
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rather than on any physically embodied Divine : it was a claim 
for the full spiritual union, the God-lover seeking the Divine, 
but the Divine also giving himself and meeting the God-lover. 
There can be no objection to that ; such a claim all seekers of 
the Divine have ; but as to the modalities of this divine meeting, 
it does not carry us much farther. In any case, my object is 
a realisation on the physical plane and I cannot consent merely 
to repeat Ramakrishna. I seem to remember too that for a 
long time he was withdrawn into himself, all his life was not 
spent with his disciples. He got his siddhi first in retirement 
and when he came out and received everyone, well, a few years 
of it wore out his body. To that, I suppose, he had no objection; 
for he even pronounced a theory, when Keshav Chandra was 
dying, that spiritual experience ought to wear out the body. 
But at the same time, when asked why he got illness in the 
throat, he answered that it was the sins of his disciples which 
they threw upon him and he had to swallow. Not being satisfied, 
as he was, with an inner liberation alone, I cannot accept these 
ideas or these results, for that does not sound to me like a 
successful meeting of the Divine and the sadhak .on the physical 
plane, however successful it might have been for the inner life. 
Krishna did great things and was very clearly a manifestation of 
the Divine. But I remember a passage of the Mahabharata in 
which he complains of the unquiet life his followers and adorers 
gave him, their constant demands, reproaches, their throwing 
of their unregenerate vital natu(e upon him. And in the Gita 
he speaks of this human world as a transient and sorrowful 
affair and, in spite of his gospel of divine action, seems almost 
to admit that to leave it is after all the best solution. The tradi
tions of the past are very great in their own place, in the past, 
but I do not see why we should merely repeat them and not go 
farther. In the spiritual development of the consciousness upon 
earth the great past ought to be followed by a greater future. 

There is the rule that you seem all to ignore entirely - the 
difficulties of the physical embodiment and the divine realisation 
on the physical plane. For most it seems to be a simple alter
native, either the Divine comes down· in full power and the thing 
is done, no difficulty, no necessary condition, no law or process, 
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only miracle and magic, or else, well, this cannot be the Divine. 
Again you all (or almost all) insist on the Divine becoming hu
man, remaining in the human consciousness and you protest 
against any attempt to make the human Divine. On the other 
hand, there is an outcry of disappointment, bewilderment, dis
trust, perhaps indignation if there are human difficulties, if there 
is strain in the body, a swaying struggle with adverse forces, 
obstacles, checks, illness and some begin to say, "Oh, there is 
nothing D ivine here !" - as if one could remain vitally and phy
sically in the untransformed individual human consciousness, 
in unchanged contact with it, satisfy its demands, and yet be 
immune under all circumstances and in all conditions against 
strain and struggle and illness. If I want to divinise the human 
consciousness, to bring down the supramental, the Truth-Con
sciousness, the Light, the Force into the physical to transform 
it, to create there a great fullness of Truth and Light and Power 
and Bliss and Love, the response is repulsion or fear or unwilling
ness - or a doubt whether it is possible. On one side there is the 
claim that il1ness and the rest should be impossible, on the other 
a violent rejection of the only condition under which these things 
can become impossible. I know that this is the natural inconsis
tency of the human vital mind wanting two inconsistent and in
compatible things together ; but that is one reason why it is 
necessary to transform the human and put something a little more 
luminous in its place. 

But is the Divine then something so terrible, horrible or re
pellent that the idea of its entry into the physical, its divinising 
of the human should create this shrinking, refusal, revolt or fear ? 
I can understand that the unregenerate vital attached to its own 
petty sufferings and pleasures, to the brief ignorant drama of 
life, should shrink from what will change it. But why should a 
God-lover, a God-seeker, a sadhak fear the divinisation of the 
consciousness ? Why should he object to become one in nature 
with what he seeks, why should he recoil from sadrsya-mukti ? 
Behind this fear there are usually two causes : first, there is the 
feeling of the vital that it will have to cease to be obscure, crude, 
muddy, egoistic, unrefined (spiritually), full of stimulating 
desires and small pleasures and interesting sufferings (for it 
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shrinks even from the Ananda which will replace this) ; next there 
is  some vague ignorant idea of the mind, due, I suppose, to the 
ascetic tradition, that the divine nature is something cold, bare, 
empty, austere, aloof, without the glorious riches of the egoistic 
human vital life. As if there were not a divine vital and as if 
that divine vital is not itself and, when it gets the means to mani
fest, will not make the life on earth also infinitely more full of 
beauty, love, radiance, warmth, fire, intensity and divine passion 
and capacity for bliss than the present impotent, suffering, pettily 
and transiently excited and soon tired vitality of the still so 
imperfect human creation. 

But you will say that it is not the Divine from which you 
recoil, rather you. accept and ask for it (provided that it is not 
too divine), but what you object to is the supramental - grand, 
aloof, incomprehensible, unapproachable, a sort of austere 
Nirakar Brahman. The supramental so described is a bogey 
created by this part of your vital mind in order to frighten itself 
and justify its attitude. Behind this strange description there 
seems to be an idea that the supramental is a new version of the 
Vedantic featureless and incommunicable Parabrahman, vast, 
grand, cold, empty, remote, devastating, overwhelming ; it is  
not quite that, of course, since it can come down, but for all 
practical purposes it is just as bad ! It is curious that you admit 
your ignorance of what the supramental can be, and yet you in 
these moods not only pronounce categorically what it is like, but 
reject emphatically my experience about it as of no practical 
validity or not valid for anybody but myself! I have not insisted, 
I have answered only casually because I am not asking you now 
to be non-human and divine, much less to be supramental ; but 
as you are always returning to this point when you have these 
attacks and making it the pivot - or at least a main support -
of your depression, I am obliged to answer. The supramental is 
not grand, aloof, cold and austere ; it is not something opposed to 
or inconsistent with a full vital and physical manifestation ; 
on the contrary, it carries in it the only possibility of the full 
fullness of the vital force and the physical life on earth. It is 
because it is so, because it was so revealed to me and for no other 
reason that I have followed after it and persevered till I came 
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into contact with it and was able to draw down some power of 
it and its influence. I am concerned with the earth, not with 
worlds beyond for their own sake ; it is a terrestrial realisation 
that I seek and not a flight to distant summits. All other yogas 
regard this life as an illusion or a passing phase ; the supramental 
yoga alone regards it as a thing created by the Divine for a pro
gressive manifestation and takes the fulfilment of the life and the 
body for its object. The supramental is simply the Truth
Consciousness and what it brings in its descent is  the full truth of 
life, the full truth of consciousness in  Matter. One has indeed to 
rise to high summits to reach it, but the more one rises, the more 
one can bring down below. No doubt, life and body have not to 
remain the ignorant, imperfect, impotent things they are now ; but 
why should a change to fuller life-power, fuller body-power be 
considered something aloof, cold and undesirable ? The utmost 
Ananda the body and life are n ow capable of is a brief excite
ment of the vital mind or the nerves or the cells which is limited, 
iniperf ect and soon passes : with the supramental change all the 
cells, nerves, vital forces, embodied mental forces can become 
filled with a thousandfold Ananda, capable of an intensity of bliss 
which passes description and which need not fade away. How 
aloof, repellent and undesirable ! The supramental love means 
an intense unity of soul with soul, mind with mind, life with life, 
and an entire flooding of the body consciousness with the physi
cal experience of oneness, the presence of the Beloved in every · 
part, in every cell of the body. Is that too something aloof and 
grand but undesirable ? With the supramental change, the very 
thing on which you insist, the possibility of the free physical 
meeting of the embodied Divine with the sadhak without conflict 
of forces and without undesirable reactions becomes possible, 
assured and free. That too is, I suppose, something aloof and 
undesirable ? I could go on - for pages, but this is enough for 
the moment. 

* * *  

The supramental i s  something i n  which the basis is absolute 
calm and however intense a Divine Love there is in  it, i t  does 
not disturb the calm but increases its depth. Chaitanya's expe-



92 Letters on Yoga 

rience was not that of supermind, but of Love and Ananda 
brought from above into the vital - the response of the vital is 
an extreme passion and exultation of God ward love and Ananda 
the result of which are these vikiiras. Chaitanya claimed this 
supremacy for the Radha experience because Ananda is higher 
than the experiences of the spiritual mind, Ananda being, accor
ding to the lJpanishads, the supreme plane of experience. But 
this is a logical conclusion which cannot be accepted wholly -
one must pass through the supermind to arrive to the highest 
Ananda, and in the supermind there is an unification and harmo
nisation of all the divine Powers (Knowledge etc. as well as Love 
and Ananda). Different sadhaks emphasise one aspect or other 
as the highest, bJ.It it is this union of all that must be the true basis 
of the highest realisation and experience. 

* 
* *  

It i s  not necessary to repeat past forms [of Bhakti Yoga] - to 
bring out the Bhakti of the psychic being and give it whatever 
forms come naturally in the development is the proper way for 
our sadhana. 

* * *  

It i s  not I only who have done what the Vedic Rishis did not 
do. Chaitanya and others developed an intensity of Bhakti which 
is absent in the Veda and many other instances can be given. 
Why should the past be the limit of spiritual experience ? 

* * *  

Well, I don't suppose the new race can b e  created by or ac
cording to logic or that any race has been. But why should the 
idea of the creation of a new race be illogical ?. . .  As for the past 
seers, they don't trouble me. If going beyond the experiences of 
past seers and sages is so shocking, each new seer or sage in turn 
has done that shocking thing - Buddha, Shankara, Chaitanya, 
etc. all did that wicked act. If not, what was the necessity of 
their starting new philosophies, religions, schools of yoga ? If 
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they were merely verifying and meekly repeating the lives and 
experiences of past seers and sages without bringing the world 
some new thing, why all that stir and pother ? Of course, 
you may say, they were simply explaining the old truth but in 
the right way - but this would mean that nobody had explained 
or understood it rightly before - which is again "giving the lie 
etc." Or you may say that all the new sages (they were not among 
X's cherished past ones in their day), e.g. , Shankara, Ramanuja, 
Madhva were each merely repeating the same blessed thing as 
all the past seers and sages had repeated with an unwearied 
monotony before them. Well, well, but why repeat it in such a 
way that each "gives the lie" to the others ? Truly, this shocked 
reverence for the past is a wonderful and fearful thing ! After 
all, the Divine is infinite ana the unrolling of the Truth may be 
an infinite process or at least, if not quite so much, yet with some 
room for new discovery and new statement, even perhaps new 
achievement, not a thing in a nutshell cracked and its contents 
exhausted once for �.11 by the first seer or sage, while the others 
must religiously crack the same nutshell all over again, each trem
blingly fearful not to give the lie to the "past" seers and sages. 

* * *  

Sri Krishna never set out to arrive at any physical transf orma
tion, so anything of the kind could not be expected in his case. 

Neither Buddha nor Shankara nor Ramakrishna had any 
idea of transforming the body. Their aim was spiritual mukti · 

and nothing else. Krishna taught Arjuna to be liberated in 
works, but he never spoke of any physical transformation. 

I do not know that we can take this [Yudhisthira entering the 
heavenly kingdom in the Himalayas with his mortal body] as a 
historical fact. Svarga is not somewhere in the Himalayas, it is 
another world in another plane of consciousness and substance. 
Whatever the story may mean, therefore, it has nothing to do 
with the question of physical transformation on earth. 

* 
* *  
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Ramakrishna himself never thought of transformation or tried 
for it. All he wanted was bhakti for the Mother and along with 
that he received whatever knowledge she gave him and did what
ever she made him do. He was intuitive and psychic from the 
beginning and only became more and more so as he went on. 
There was no need in him for the transformation which we seek; 
for although he spoke of the divine man (Ishwarakoti) coming 
down the stairs as well as ascending, he had not the idea of a 
new consciousness and a new race and the divine manifestation 
in the earth-nature. 

* * *  

Whatever may have happened to Chaitaiiya or Ramalingam, 
whatever physical transformation they may have gone through 
is quite irrelevant to the aim of the supramentalisation of the 
body. Their new body was either a non-physical or subtle 
physical body not adapted for life on the earth. If it were not so, 
they would not have disappeared. The obj�ct of supramentalisa
tion is a body fitted to embody and express the physical con
sciousness on earth so long as one remains in the physical life. 
It is a step in the spiritual evolution on the earth, not a step in 
the passage towards a supraphysical world. The supramentalisa
tion is the most difficult part of the change arrived at by the 
supramental yoga, and all depends on whether a sufficient 
change can be achieved in the consciousness at present to make 
such a step possible, but the nature of the step is different from 
that aimed at by other yo gas. There is not therefore much utility 
in. these discussions - one has first of all to supramentalise 
sufficiently the mind and vital and physical consciousness 
generally - afterwards one can think of supramentalisation of 
the body. The psychic and spiritual transformation must come 
first, only afterwards would it be practical or useful to discuss 
the supramentalisation of the whole being down to the body. 

* * *  

By divine realisation is meant the spiritual realisation - the 
realisation of Self, Bhagwan or Brahman on the mental-spiritual 
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plane or else the overmental plane. That is a thing (at any rate 
the mental-spiritual) which thousands have done. So it is ob
viously easier to do than the supramental. Also nobody can 
have the supramental realisation who has not had the spiritual. 
. . .  It is true that neither can be got in an effective way unless the 
whole being is turned towards it - unless there is a real and very 
serious spirit and dynamic reality of sadhana . . .  It is true that 
I want the supramental not for myself but for the earth and souls 
born on the earth, and certainly therefore I cannot object if 
anybody wants the supramental. But there are the conditions. 
He must.want the divine Will first and the soul's surrender and 
spiritual realisation (through works, bhakti, knowledge, self
perfection) on the way ... .  

The central sincerity i s  the first thing and sufficient for an 
aspiration to be entertained - a total sincerity is needed for the 
aspiration to be fulfilled . . .  

There are different statuses (avasthii) of the Divine Con
sciousness. There are also different statuses of transformation. 
First is the psychic transformation, in which all is in contact 
with the Divine through the individual psychic consciousness. 
Next is the spiritual transformation in which all is merged in the 
Divine in the cosmic consciousness. Third is the supramental 
transformation in which all becomes supramentalised in the 
divine gnostic consciousness. It is only with the last that there 
can begin the complete transformation of mind, life and body -
in my sense of completeness. 

You are mistaken in two respects. First, the endeavour to
wards this achievement is not new and some yogis have achieved 
it, I believe - but not in the way I want it. They achieved it as a 
personal siddhi maintained by yoga-siddhi - not a dharma 
of the nature. Secondly, the supramental transformation is not 
the same as the spiritual-mental. It is a change of mind, life and 
body which the mental or overmental-spiritual cannot achieve. 
All whom you mention were spirituals, but in different ways. 
Krishna's mind for instance was overmentalised, Ramakrishna's 
intuitive, Chaitanya's spiritual-psychic, Buddha's illumined 
higher mental . I don't know about B.G. - he seems to have 
been brilliant but rather chaotic. All that is different from 
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the supramental. Then take the vital of the Paramhansas. It is 
said that their vital behaves either like a child (Ramakrishna) 
or like a madman or like a demon or like something inert 
(cf. Jadabharata). Well, there is nothing supramental in all that. 

One can be a fit instrument of the Divine in any of the trans
formations. The question is, an instrument for what ? 

* * *  

The Paramhansa i s  a particular grade of realisation, there are 
others supposed to be lower or higher. I have no objection to 
them in their own place. But I must remind you that in my yoga 
all vital mov�ments must come under the influence of the 
psychic and of the spiritual calm, knowledge, peace. If they con
flict with the psychic or the spiritual control, they upset the ba
lance and prevent the forming of the base of transformation. If 

unbalance is good for other paths, that is the business of -those 
who follow them. It does not suit mine. 

* 
* *  

I do not know that any except a very few great yogis have really 
changed their outer nature. In all the Ashrams I have seen 
people were just as others except for certain specific moral 
controls put on certain kinds of outer action (food, sex etc.), 
but the general nature was the human nature (as in the story 
of Narad and Janaka). It is even a theory of the old yogas 
that the priirabdha karma and therefore necessarily the permanent 
elements of the external character do not change - only one gets 
the inner realisation and separates oneself from it so that it drops 
off at death like a soiled robe and leaves the spirit free to enter 
into Nirvana. Our object is a spiritual change and not merely 
an ethical control, but this can only come first by a spiritual rejec
tion from within and then by a supramental descent from above. 

* * *  

I don't know of any [Vedic Rishis] that have taken birth this time. 
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According to the Puranic stories there must have been many 
Rishis who were far from being jitendriya jitakrodha. But also 
there are many yogis who are satisfied with having the inner 
experience of the Self but allow movements of a rajasic or tamasic 
nature on the surf ace, holding that these will fall off with the 
body. 

* 
* *  

Wonderful ! The realisation o f  the Self which includes the 
liberation from ego, the consciousness of the One in all, the es
tablished and consummated transcendence out of the universal 
Ignorance, the fixity of the consciousness in the union with the 
Highest, the Infinite.and Eternal is not anything worth doing or 
recommending to anybody - is "not a very difficult stage" ! 

Nothing new ! Why should there be anything new ? The 
object of spiritual seeking is to find out what is eternally true, not 
what is new in Time. 

From where did you get this singular attitude towards the 
old yogas and yogis ? Is the wisdom of the Vedanta and Tantra 
a small and trifling thing ? Have then the sadhaks of the Ashram 
attained to self-realisation and are they liberated Jivanmuktas, 
free from ego and ignorance ? If not, why then do you say, "it is 
not a very difficult stage", "their goal is not high", "is it such a 
long process ?" 

I have said that this yoga is "new" because it aims at the 
integrality of the Divine in this world and not only beyond it 
and at a supramental realisation. But how does that justify a 
superior contempt for the spiritual realisation which is as much 
the aim of this yoga as of any other ? 

* 
* *  

As for the depreciation of the old yogas as something quite easy, 
unimportant and worthless and the depreciation of Buddha, 
Yajnavalkya and other great spiritual figures of the past, is it 
not evidently absurd on the face of it ? 

* 
* *  
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Why should Mother dislike Yoga of Knowledge ? The realisa
tion of self and of the cosmic being (without which the realisation 
of self is incomplete) are essential steps in our yoga ; it is the end 
of other yogas, but it is, as it were, the beginning of ours, that 
is to say, the point where its own characteristic realisations 
commence. 

VI 

By transformation I do not mean some change of the nature 
- I do not mean, for instance, sainthood or ethical perfec
tion or yogic siddhis (like the Tantrik's) or a transcendental 
(cinmaya) body. I use transformation in a special sense, a change 
of consciousness radical and complete and of a certain specific 
kind which is so conceived as to bring about a strong and assured 
step forward in the spiritual evolution of the being of a greater 
.and higher kind and of a larger sweep and completeness than 
what took place when a mentalised being first appeared in a 
vital and material animal world. If anything short of that takes 
place or at least if a real beginning is not made on that basis� a 
fundamental progress towards this fulfilment, then my object is 
not accomplished. A partial realisation, something mixed and 
inconclusive, does not meet the demand I make on life and yoga. 

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

I have never said that my yoga was something brand new in 
all its elements. I have called it the integral yoga and that means 
that it takes up the essence and many processes of the old yogas 
- its newness is in its aim, standpoint and the totality of its 

t 

method. In the earlier stages which is all I deal with in books like 
the "Riddle" or the "Lights" or in the new book to be pub
lished1 there is nothing in it that distinguishes it from the old 
yogas except the aim underlying its comprehensiveness, the spirit 
in its movements and the ultimate significance it keeps before it 
- also the scheme of its psychology and its workings : but as that 

was not and could not be developed systematically or schema
tically in these letters, it has not been grasped by those who are 
not already acquainted with it by mental familiarity or some 
amount of practice. The detail or method of the later stages of 
the yoga which go into little known or untrodden regions, I have 
not made public and I do not at present intend to do so. 

I know very well also that there have been seemingly allied 
ideals and anticipations - the perfectibility of the race, certain 
Tantric sadhanas, the effort after a complete physical siddhi by 
certain schools of yoga, etc. , etc. I have alluded to these things 

1 Bases of Yoga. 
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myself and have put forth the view that the spiritual past of the 
race has been a preparation of Nature not merely for attaining 
the Divine beyond the world, but also for this very step forward 
which the evolution of the earth-consciousness has still to make. 
I do not therefore care in the least - even though these ideals 
were, up to some extent parallel, yet not identical with mine -
whether this yoga and its aim and method are accepted as new or 
not ; that is in itself a trifling matter. That it should be recog
nised as true in itself by those who can accept or practise it and 
should make itself true by achievement is the one thing impor
tant ; it does not matter if it is called new or a repetition or revival 
of the old which was forgotten. I laid emphasis on it as new in a 
letter to certain sadhaks so as to explain to them that a repeti
tion of the aim and idea of the old yogas was not enough in my 
eyes, that I was putting forward a thing to be achieved that has 
not yet been achieved, not yet clearly visualised, even though it 
is  the natural but still secret outcome of all the past spiritual 
endeavour. 

It is new as compared with the old yogas : 
1 .  Because it aims not at a departure out of world and 

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

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

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

* * *  

I meant by i t  the descent of the supramental consciousness upon 
earth ; all truths below the supramental (even that of the highest 
spiritual on the mental plane, which is the highest that has yet 
manifested) are either partial or relative or otherwise deficient 
and unable to transform the earthly life ; they can only at most 
modify and influence it. The supermind is the vast Truth
Consciousness of which the ancient seers spoke ; there have been 
glimpses of it till now, sometimes an indirect influence or pressure, 
but it has not been brought down into the consciousness of the 
earth and fixed there. To so bring it down is the aim of our yoga. 

But it is better not to enter into sterile intellectual discus
sions. The intellectual mind cannot even realise what the super
mind is ; what use, then, can there be in allowing it to discuss 
what it does not know ? It is not by reasoning but by constant 
experience, growth of consciousness and widening into the Light 
that one can reach those higher levels of consciousness above the 
intellect from which one can begin to look up to the Divine 
Gnosis. Those levels are not yet the supermind, but they can 
receive something of its knowledge. 
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The Vedic Rishis never attained to the supermind for the 
earth or perhaps did not even make the attempt. They tried to 
rise individually to the supramental plane, but they did not bring 
it down and make it a permanent part of the earth-consciousness. 
Even there are verses of the Upanishad in which it is hinted that 
it is impossible to pass through the gates of the Sun (the symbol 
of the supermind) and yet retain an earthly body. It was because 
of this failure that the spiritual effort of India culminated in 
Mayavada. Our yoga is a double movement of ascent and 
descent ; one rises to higher and higher levels of consciousness, 
but at the same time one brings down their power not only into 
mind and life, but in the end even into the body. And the highest 
of these levels, the one at which it aims is the supermind. Only 
when that can be brought down is a divine transformation pos
sible in the earth-consciousness. 

* * *  

I can't say whether any of them [the Vedic Rishis] attained the 
supramental plane, but the ascent to it was their object. Svar is 
evidently the illumined, regions of Mind, between the supra
mental and the human intelligence formed by the rays of the Sun. 
According to the Upanishads those who ascend into the rays of 
the Sun return, but those who ascend into the Sun itself do not 
come back. That is because the ascent to supermind was envi
saged, but the descent and organisation of the supermind here 
(as apart from the descent of the Rays) was not. We need not 
bother about the rebirth of the Rishis - they will come along if 
they are needed, I suppose. 

* * *  

It is  quite possible that the sloka refers to a going up into higher 
worlds of felicity and light and this can be called a liberation 
or release. In later times the. idea was strong that from all these 
higher worlds return is  inevitable and it is only the release from 
all cosmic existence that gives mukti. The Vedic Rishis seem to 
have looked to an ascent into a luminous world or state above 
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the falsehood and ignorance. In the Upanishad the sun is the 
symbol of the supramental Truth and it is said that those who 
pass into it may return but those who pass through the gates of 
the sun itself do not ; possibly this means that an ascent into the 
supermind itself above the golden lid of overmind was the defi
nitive liberation. The Veda speaks of the Truth hidden by a 
Truth where the Sun looses his horses from his car and there all 
the myriad rays are drawn together into one and that was consi
dered the goal. The Isha Upanishad also speaks of the golden 
lid hiding the face of the Truth by removing which the Law of 
the Truth is seen, and the highest knowledge in which the one 
Purusha is known (so'hamasmi) is described as the 'kalyiil)atama' 
form of the Sun. All this �eems to refer to the supramental states 
of which the Sun is the symbol. 

* 
* *  

The Vedic Rishis were mystics of the ancient type who every
where, in India, Greece, Egypt and elsewhere, held the secret 
truths and methods of which they were in poss�ssion as very 
sacred and secret things, not to be disclosed to the unfit who 
would misunderstand, misapply, misuse and degrade the know
ledge. Their writings were the ref ore so couched as only to be 
intelligible in their secret meaning to the initiated, niQyii vaciimsi 
nivacaniini kavaye1 - secret words that carry their significance 
only to the seer. They were equipped with an apparent meaning 
exoteric and religious for the people, esoteric, occult and spiritual 
for the initiates. That the people should not find out the real 
Truth was their intention ; they wanted them only to know the 
outward truths for which they were fit. 

* * *  

The fundamental difference is in the teaching that there i s  a 
dynamic divine Truth (the supermind) and that into the present 
world of Ignorance that Truth can descend, create a new Truth
Consciousne�s and divinise Life. The old yogas go straight from 

Rig Veda, IV. 3. 16. 
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mind to the absolute Divine, regard all dynamic existence as 
Ignorance, Illusion or Lila ; when you enter the static and immu
table Divine Truth, they say, you pass out of cosmic existence. 

* * *  

This yoga aims at the conscious union with the Divine i n  the 
supermind and the transformation of the nature. The ordinary 
yogas go straight from Mind into some featureless condition Gf 
the cosmic silence and through it  try to disappear upward into the 
Highest. The object of this yoga is to transcend Mind and enter 
into the Divine Truth of Sachchidananda which is not only 
static but dynamic �nd raise the whole being into that truth. 

* * *  

Divine union, yes - but for the ascetic schools i t  was union with 
the featureless Brahman, the Unknowable beyond existence or, 
if with the Ishwara, sti11 it was the Ishwara in a supracosmic 
consciousness. From that point of view Patanjali's aphorism1 is 
sound enough. When he says yoga, he means the process of 
yoga, the object which has to be kept in view jn the process -
for by the cessation of cittavrtti one gets into samadhi and 
samadhi is the only way of unity solely and completely with the 
Brahman beyond existence. 

* 
* *  

In the former yo gas i t  was the experience of the Spirit which 
is always free and one with the Divine that was sought. .The 
nature had to change only enough to prevent its being an obstacle 
to that knowledge and experience. The complete change down 
to the physical was only sought for by a few and then more as 
a "siddhi" than anything else, not as the manifestation of a new 
Nature in the earth-consciousness. 

1 Yogaicittavrttinirodha/:t. 

* * *  
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There are many planes above man's mind, - the supramental 
is not the only one, and on all of them the Self can be realised, -
for they are all spiritual planes. 

Mind, vital and physical are inextricably mixed together 
only on the surface consciousness - the inner mind, inner vital, 
inner physical are separated from each other. Those who seek 
the Self by the old yogas separate themselves from mind, life and 
body and realise the self of it all as different from these things. 
It is perfectly easy to separate mind, vital and physical from 
each other without the aid of supermind. It is done by the 
ordinary yogas. The difference between this and the old yogas 
is not that they are incompetent and cannot do these things 
- they can do this perfectly well - but that they proceed from 
realisation of Self to Nirvana or some Heaven and abandon life, 
while this does not abandon life. The supramental is necessary 
for the transformation of terrestrial life and being, not for reach
ing the Self. One must realise Self first, only afterwards can one 
realise the supermind. 

* 
* *  

One can feel the experiences of any sadhana as a part of this 
one. 

* * *  

The realisation of the Spirit comes long before the development 
of overmind or supermind ; hundreds of sadhaks in all times have 
had the realisation of the Atman in the higher mental planes, 
buddheb paratab, but the supramental realisation was not theirs. 
One can get partial realisations of the Self or Spirit or the Diviile 
on any plane, mental, vital, 'physical even, and when one rises 
above the ordinary mental plane of man into a higher and larger 
mind, the Self begins to appear in all its conscious wideness. 

It is by full entry into this wideness of the Self that cessation 
of mental activity becomes possible ; one gets the inner Silence. 
After that this inner Silence can remain even when there is 
activity of any kind ; the being remains silent within, the action 
goes on in the instruments, and one receives all the necessary 
initiations and execution of action whether mental, vital or 
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physical from a higher source without the fundamental peace 
and calm of the Spirit being troubled. 

The overmind and supermind states are something yet higher 
than this ; but before one can understand them, one must first 
have the self-realisation, the full action of the spiritualised mind 
and heart, the psychic awakening, the liberation of the impri
soned consciousness, the purification and entire opening of the 
Adhar. Do not think now of those ultimate things ( overmind, 
supermind), but get first these foundations in the liberated nature. 

* 
• •  

Spiritualisation means the descent of the higher peace, force, 
light, knowledge, purity, Ananda, etc., which belong to any of 
the higher planes from Higher Mind to overmind, for in any of 
these the· Self can be realised. It brings about a subjective trans
formation ; the instrumental Nature is only so far transformed 
that it becomes an instrument for the Cosmic Divine to get some 
work done, but the self within remains calm and free and united 
with the Divine. But this is an incomplete individual transforma
tion - the full transformation of the instrumental Nature can 
only come when the supramental change takes place. Till then 
the nature remains full of many imperfections, but the Self in 
the higher planes does not mind them, as it is itself free and un
affected. The inner being down to the inner physical can ·also 
become free and unaffected. The overmind is subject to limita
tions in the working of the effective Knowledge, limitations in 
the working of the Power, subject to a partial and limited Truth, 
etc. It is only in the supermind that the full Truth-Consciousness 
comes into being. 

* 
* *  

Living i n  the true consciousness i s  living i n  a consciousness in 
which one is spiritually in union with the Divine in one way or 
another. But it does not follow that by so living one will have 
the complete, exact and infallible truth about all actions, all 
things and all persons. 

* 
* *  
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The Divine can be realised on any plane according to the capa
city of that plane, as the Divine is everywhere. The yogis and 
saints realise the Divine on the spiritualised mind plane ; that 
does not mean they become supramental. 

* * *  

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

* 
* *  

Perhaps you ar� of the opinion of X, "The Divine is here, how 
can he descend from anywhere ?" The Divine may be here, but 
if he has covered here his Light with darkness of Ignorance and 
his Ananda with suffering, that, I should think, makes a big 
difference to the plane and, even if one enters into that sealed 
Light etc., i t  makes a difference to the consciousness but very 
little to the Energy at work in this plane which remains of a dark 
or mixed character. 

* * *  

The Divine Force can act on any plane - it is not limited to the 
supramental Force. The supramental is only one aspect of the 
power of the Divine. 

* * *  

The sadhak of integral yoga who stops short at the Impersonal 
is no longer a sadhak of integral yoga. Impersonal realisation 
is the realisation of the silent Self, of the pure Existence, Con
sciousness and Bliss in itself without any perception of an Exis
tent, Conscient, Blissful. It leads the ref ore to Nirvana. In the 
integral knowledge the realisation of the Self and of the imper
sonal Sachchidananda is only a step, though a very important 



108 Letters on Yoga 

step, or part of the integral knowledge. It is a beginning, not an 
end of the highest realisation. 

* * *  

These feelings are the usual attitude of the physical conscious
ness left to itself towards the Divine - a complete Agnosticism 
and inability to experience. 

The knowledge of the impersonal Divine by itself does not 
affect the material facts of earth or at least need not. It only 
produces a subjective change in the being itself and, if it is com
plete, a new vision and attitude towards all things immaterial 
or material. But the complete knowledge of the Divine can pro
duce a change in material things, for it sets a Force working 
which ends by acting even upon these material things that seem 
to the physical consciousness so absolute, invincible and un
changeable. 

* * *  

Why cannot one love or experience [the Cosmic and the Tran
scendent Divine] concretely ? Many have done it. And why 
assume that He is immobile, silent and aloof ? The Cosmic 
Divine can be as close to one as one's own self and the Transcen
dent as intimate as the closest friend or lover. It is only in the 
physical consciousness that there is some difficulty in realising it. 

The Jain realisation of an individual godhead is all right so 
far as it goes - its defect is that it is too individual and isolated. 

* * *  

I never heard of silence descending in other yogas - the mind 
goes into silence. Since however I have been writing of ascent 
and descent, I have been told from several quarters that there is 
nothing new in this yoga - so I am wondering whether people 
were not getting ascents and descents without knowing it ! or 
at least without noticing the process. It is like the rising above 
the head and taking the station there - which I and others have 
experienced in this yoga . . When I spoke of it first, people stared 
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and thought I was talking nonsense. Wideness must have been 
felt in the old yogas because otherwise one could not feel the 
universe in oneself or be free from the body consciousness or 
unite with the Anantam Brahman. But generally as in Tantric 
yoga one speaks of the consciousness rising to the Brahma
randhra, top of the head, as the summit. Raja yoga of course lays 
stress on Samadhi as the means of the highest experience. But 
obviously if one has not the Brahmisthiti in the waking state, 
there is no completeness in the realisation. The Gita distinctly 
speaks of being samahita (which is equivalent to being in Sama
dhi) and the Brahmisthiti as a waking state in which one lives and 
does all actions. 

* * *  

So I have always thought. I explain this absence of the descent 
experiences myself by the old yo gas having been mainly confined 
to the psycho-spiritual-occult range of experience - in which the 
higher experiences come into the still mind or the concentrated 
heart by a sort of filtration or reflection - the field of this expe
rience being from the Brahmarandhra downward. People went 
above this only in Samadhi or in a condition of static mukti with
out any dynamic descent. All that was dynamic took place in 
the region of the spiritualised mental and vital-physical con
sciousness. In this yoga the consciousness (after the lower field 
has been prepared by a certain amount of psycho-spiritual
occult experience) is drawn upwards above the Brahmarandhra 
to ranges above belonging to the spiritual consciousness proper 
and instead of merely receiving from there has to live there and 
from there change the lower consciousness altogether. For there 
is a dynamism proper to the spiritual consciousness whose nature 
is Light, Power, Ananda, Peace, Knowledge, infinite Wideness 
and that must be possessed and descend into the whole being. 
Otherwise one can get mukti but not perfection or transformation 
(except a relative psycho-spiritual change.) But if I say that, there 
will be a general howl against the unpardonable presumption of 
claiming to have a knowledge not possessed by the ancient saints 
and sages and pretending to transcend them. In that connection 
I may say that in  the Upanishads (notably the Taittiriya) there 
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are some indications of these higher planes and their nature 
and the possibility of gathering up the whole consciousness and 
rising into them. But this was forgotten afterwards and people 
spoke only of the buddhi as the highest thing with the Purusha 
or Self just above, but there was no clear idea of these higher 
planes. Ergo, ascent possibly to unknown and ineffable heavenly 
regions in Samadhi, but no descent possible -. the ref ore no 
resource, no possibility of transformation here, only escape 
from life and mukti in Goloka, Brahmaloka, Shivaloka or the 
Absolute. 

* * *  

It happens that p�ople may get the descent without noticing 
that it is a descent because they feel the result only. The ordi
nary yoga does not go beyond the spiritual mind - people feel 
at the top of the head the joining with the Brahman, but they are 
not aware of a consciousness above the head. In the same way 
in the ordinary yoga one feels the ascent of the awakened lower 
consciousness (Kundalini) to the Brahmarandhra where the 
Prakriti joins the Brahman-consciousness, but they do not feel 
the descent. Some may have had these things, but I don't know 
that they understood their nature, principle or place in a complete 
sadhana. At least I never heard of these things from others 
before I found them out in my own experience. The reason is 
that the old yogins when they went above the spiritual mind 
passed into Samadhi, which means that they made no attempt to 
be conscious in these higher planes - their aim being to pass 
away into the Superconscient an<l not to bring the Superconscient 
into the waking consciousness, which is that of my yoga. 

* * *  

In the Veda there is no idea or experience of a personal emana
tion or incarnation of any of the Vedic gods. When the Rishis 
speak of Indra or Agni or Soma in men, they are speaking of the 
god in his cosmic presence, power or function. This is evident 
from the very language when they speak of Agni as the immortal 
in mortals, the immortal Light in men, the inner Warrior, the 
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Guest in human beings. It is  the same with Indra or Soma. The 
building of the gods in man means a creation of the divine 
Powers, - Indra the Power of the Light, Soma the Power of the 

. Ananda, - in the human nature. 
No doubt, the Rishis felt the actual presence of the gods 

above, near, around or in them, but this was a common expe
rience of all, not special and personal, not an emanation or incar
nation. One may see or feel the presence of the Divine or a divine 
Power above the head or in the heart or in any or all the centres, 
feel the presence, see the form living there ; one may be governed 
in all one's actions, thoughts and feelings by it ; one may lose 
one's separate personality in it, may identify and merge. But all 
that does not constitute an incarnation or emanation of the 
Divine or of the Power. These things are universal experiences 
to which any yogin may arrive ; to reach this condition with rela
tion to the Divine is indeed a common object of yoga. 

An incarnation is something more, something special and 
individual to the individual being. It is the substitution of the 
Person of a divine being for the human person and an infiltration 
of it into all the movements so that there is a dynamic personal 
change in all of them and in the whole nature ; not merely a 
change of the character of the consciousness or general surrender 
into its hands, but a subtle intimate personal change. Even when 
there is an incarnation from the birth, the human elements have 
to be taken up, but when there is a descent, there is  a total con
scious substitution. 

This is a long, subtle and persistent process. The incarnating 
Person first overshadows as an influence, then enters into the 
centres one after the other sometimes in the same form, some
times in different forms, then takes up all the nature and its 
actions. What you describe does not correspond to this process ; 
it seems to be an endeavour to build the gods in yourself in the 
Vedic sense and the Vedic manner. That can bring, if it succeeds, 
their powers and a sense of their presence ; it cannot bring 
about an incarnation. An incarnation is destined, is chosen for 
you ; the human person cannot choose or create an incarnation 
for himself by his own personal will. To attempt it is to invite a 
spiritual disaster. 
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One thing must be said - that an incarnation is not the 
object of this yoga ; it is only a condition or means towards the 
object. The one and the only aim we have before us is to bring 
down the supramental Consciousness 

·
and the supramental 

Truth into the world ; the Truth and nothing but the Truth is 
our aim, and if we cannot embody this Truth, a hundred incarna
tions do not matter. But to bring down the true supramental, 
to escape from all mental mixture is not an easy matter. The mere 
descent of the suns into the centres, even of all the seven suns into 
all the seven centres is only the seed ; it is not the thing itself done 
and finished. One may feel the descent of the suns, one may have 
the attempt, the beginning of an incarnation, and yet in the end · 

one may fail, if there is a flaw in the nature or a failure to pass 
through all the ordeals and satisfy all the hard conditions of the 
perfect spiritual success. Not only the whole mental, vital and 
physical nature of the ignorant human being has to be overcome 
and transformed, but also the three states of mental conscious
ness which intervene between the human and the supramental 
and like all mind are capable of admitting great and capital 
errors. Till then there may be descents of the supramental 
influence, light, power, Ananda, but the supramental Truth can
not be possessed, organised, put in possession of the whole 
nature. One must not think before that that one possesses the 
supermind, for that is a delusion which would prevent the fulfil
ment. 

One thing more. The more intense the experiences that 
come, the higher the forces that descend, the greater become the 
possibilities of deviation and error. For the very intensity and the 
very height of the force excites and aggrandises the movements 
of the lower nature and raises up in i t  all opposing elements in 
their full force, but often in the disguise of truth, wearing a mask 
of plausible justification. There is needed a great patience, calm, 
sobriety, balance, an impersonal detachment and sincerity free 
from all taint of ego or personal human desire. There must be 
no attachment to any idea of one's own, to any experience, to 
any kind of imagination, mental building or vital demand ; the 
light of discrimination must always play to detect those things, 
however fair or plausible they may seem. Otherwise, the Truth 

-: 1;1 
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will have no chance of establishing itself in its purity in the 
nature. 

* * *  

The methods described i n  the account are the well-established 
methods of Jnana Yoga - ( 1) one-pointed concentration fol
lowed by thought-suspension, (2) the method of distinguishing 
or finding out the true self by separating it from mind, life, body 
and coming to the pure 'I' behind ; this also can disappear into 
the impersonal Self. The usual result is a merging in the Atman 
or Brahman - which is what one would suppose is meant by the 
Overself, for it is that which is the real Overself. This Brahman 
or Atman is everywhere, all is in it, it is in all, but it is in all not 
as an individual being· in each but is the same in all - as the 
Ether is in all. When the merging in the Overself is complete, 
there is no ego, no distinguishable I, nor any formed separa
tive person or personality. All is an indivisible and undistinguish
able Oneness either free from all formation or carrying all f orma
tions in it without being affected ; one can realise it in either way. 
There is a realisation in which all things are moving in the one 
Self and this Self is there stable in all beings ; there is another 
more complete and thorough-going in which not only is it so but 
all are vividly ·· realised as the Self, the Brahman, the Divine. 
In the former, it is possible to dismiss all beirigs as creations of 
Maya, leaving the one Self alone as true - in the other it is easier 
to regard them as real manifestations of the Self, not as illusions. 
But one can also regard all beings as souls, independent realities 
in an eternal Nature dependent on the one Divine. These are 
the characteristic realisations of the Overself familiar to the . 
Vedanta. But on the other hand, you say that this Overself is 
realised as lodged in the heart-centre, and it is described as some
thing concealed which when it manifests appears as the real 
Thinker, source of all action but now guiding thought and action 
in the Truth. Now the first description applies to the Purusha in 
the heart, described by the Gita as Ishwara situated in the heart 
and by the Upanishads as the Purusha Antaratma ; the second 
could apply also to the mental Purusha, manomayab prii1Jasarira 
netii of the Upanishads, the mental Being or Purusha who leads 
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the life and the body. So your question is one which on the data 
given relates to and accepts all these experiences, but they are 
strung together without any sufficient distinction or gradation 
being made or thought necessary between the various aspects 
of the one Being. There are a thousand ways of approaching and 
realising the Divine and each way has its own experiences which 
have their own truth and stand really on a basis one in essence 
but co�plex in aspects, common to all but not expressed in the 
same way by all. There is not much use in  discussing these 
variations ; the important thing is to follow one's own way well 
and thoroughly. In this yoga, one can realise the psychic being 
as a portion of the Divine seated in the heart with the Divine 
supporting it. there - this psychic being takes charge of the 
sadhana and turns the whole being to the Truth, the Divine, with 
results in the mind, the vital and the physical consciousness 
which I need not go into here - that is the first transformation. 
We realise next the one Self, Brahman, Divine, first above the 
body, life, mind and not only within the heart supporting them 
- above and free and unattached as the static Self in all and 
dynamic too . as the active Divine Being and Power, Ishwara
Shakti, containing the world and pervading it as well as transcen
ding it, manifesting all cosmic aspects. But what is most impor
taqt for us is that it manifests as a transcending Light, Know
ledge, Power, Purity, Peace, Ananda of which we become aware 
and which descends into the being and progressively replaces 
the ordinary consciousness itself by its own movements - that 
is the second transformation. We realise also the consciousness 
itself as moving upward, ascending -through many planes, phy
sical, vital, mental, overmental to the supramental and Ananda 
planes. This is nothing new ; it is stated in the Taittiriya Upa
nishad that there are five Purushas, the physical, the vital, the 
mental, the Truth Purusha (supramental) and the Bliss Purusha ; 
it says that one has to draw the physical self into the vital self, 
the vital into the mental, the mental into the Truth self, the 
Truth self into the Bliss self and so attain perfection. But in this 
yoga we become aware not only of this taking up but of a pour
ing down of the power of the higher Self, so that there comes in 
the possibility of a descent of the supramental Self and Nature 
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to dominate and change our present nature and turn it from na
ture of Ignorance i nto nature of Truth-Knowledge (and through 
the supramental into nature of Ananda) - this is the third or 
supramental transformation. It does not always go in this order, 
for with many the spiritual descent begins first in an imperfect 
way before the psychic is in front and in charge, but the psychic 
development has to be attained before a perfect and unhampered 
spiritual descent can take place, and the last or supramental 
change is impossible so long as the two first have not become full 
and complete. That's the .whole matter put as briefly as possible. 

* * *  

What you demand of 
·
me would mean a volume, not a letter 

- especially as these are matters of which people know a great 
deal less than nothing and would either understand nothing or 
misunderstand everything. Some day, I suppose, I shall write 
something but the supramental won't bear talking of now. Some
thing about the spiritual transformation might be possible and I 
may finish the letter on that point. 

I do not want to go further into the question of M's realisa
tion. As I have said, comparisons are of no use ; each path has 
its own aim and direction and method, and the truth of each 
one does not invalidate the truth of the other. The Divine (or if 
you like, the Self) has many aspects and can be realised in many 
ways - to dwell upon these differences is  irrelevant and without 
use. 

"Transformation" is a word that I have brought in myself 
(like "supermind") to express certain spiritual concepts and 
spiritual facts of the integral yoga. People are now taking them 
up and using them in senses which have nothing to do with the 
significance which I put into them. Purification of the nature 
by the "influence" of the Spirit is not what I mean by 
transformation ; purification is only part of a psychic change 
or a psycho-spiritual change - the word besides has many 
senses and is very often given a moral or ethical meaning 
which is foreign to my purpose. What I mean by the spiritual 
transformation is something dynamic (not merely liberation of the 
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Self or realisation of the_ One which can very well be attained 
without any .descent). It is a putting on of the spiritual conscious
ness, dynamic as well as static, in every part of the being down 
to the subconscient. That cannot be done by the influence of the 
Self leaving the consciousness fundamentally as it is with only 
purification, enlightenment of the mind and heart and quiescence 
of the vital. It means a bringing down of the Divine Conscious
ness static and dynamic into all these parts and the entire replace
ment of the present consciousness by that. This we find unveiled 
and unmixed above mind, life and b�dy. It is a matter of the 
undeniable experience of many that this can descend and it is my 
experience that nothing short of its full descent can thoroughly 
remove the veil a!1d mixture and effect the full spiritual trans
formation. No metaphysical or logical reasoning in the void as 
to what the Atman "must" do or can do or needs or needs not to 
do is relevant here or of any value. I may add that transf orma
tion is not the central object of other paths as it is of this yoga 
- only so much purification and change is demanded by them as 
will lead to liberation and the beyond-life. The influence of the 
Atman can no doubt do that - a full descent of a new conscious
ness into the whole nature from top to bottom to transform life 

here is not needed at all for the spiritual escape from life. 

* 
* *  

The heart spoken of by the Upanishads corresponds with the 
physical cardiac centre ; it is the hrdpadma of the Tantriks. As 
a subtle centre, cakra, it is supposed to have its apex on the spine 
and to broaden out in front. Exactly where in this area one or 
another feels it does not matter much ; to feel it there and be 
guided by it is the main thing. I cannot say what M has realised -
but what is described as the Self is certainly this Purusha Antar

atma but concerned here rather with Mukti and a liberated action 

than with transform·ation of the nature. What the psychic 
realisation does bring is a psychic change of the nature purifying 

it and turning it altogether towards the D ivine . After that or 

along with it  comes the realisation of the cosmic Self. It  is  these 

two things that the old yogas encompassed and through them 
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they passed t o  Moksha, Nirvana o r  the departure into some 
kind of celestial transcendence. The yoga practised here i ncludes 
both liberation and transcendence, but it takes l iberation or even 
a certain Nirvana, if that comes, as a first step and not as the last 
step of its siddhi. Whatever exit to or towards the Transcendent 
it achieves is an ascent accompanied by a descent of the power, 
light, consciousness that has been achieved and it is by such de
scents that is achieved the spiritual and supramental transf orma
tion here. This does not seem to be admitted in M's thought ; 
he considers the Descent as superfluous and logically impossible. 
"The Divine is here, from where will He descend ?" is his argu
ment. But the Divine is everywhere, he is above as well as within, 
he has many habitats, many strings to his bow of Power, there 
are many levels of his· dynamic Consciousness and each has its 
own light and force. He is not confined to his position in the 
heart or to the single word of the psycho-spiritual realisation. 
He has also his supramental station above the heart-centre and 
mind-centre and can descend from there if he wills to do so. 

* 
* *  

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

* 
* *  

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

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

As to the dilemma about the cruelty of things, I do not know 
what answer R would give. One answer might be that the Divine 
within is felt through the psychic being and the nature of the 
psychic being is that 9f the Divine Light, Harmony, Love, but 
it is covered by the mental and separative vital ego from which 
strife, hate, cruelty naturally come. It is therefore natural to feel 
in the kindness the touch of the Divine, while the cruelty is felt 
as a disguise or perversion in Nature, although that would not 
prevent the man who has the realisation from feeling and meeting 
the Divine behind the disguise. I have known even instances in 
which the perception of the Divine in all accompanied by an 
intense experience of universal loye or a wide experience of an 
inner harmony had an extraordinary effect in making all around 
kind and helpful, even the most coarse and hard and cruel. 
Perhaps it is some such experience which is at the base of R's 
statement about the kindness. As for the Divine working, the 
experience of the Vedantin's realisation is that behind the 
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confused mixture of good and evil something is working that he 
realises as the Divine and in his own life he can look back and 
see what each step, happy or unhappy, meant for his progress 
and how it led towards the growth of his spirit. Naturally this 
comes fully as the realisation progresses ; before that he had to 
walk by faith and may have often felt his faith fail and yielded 
to grief, doubt and despair for a time. 

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

* * *  

No, certainly I did not mean that the Vedantin who sees a greater 
working behind the appearances of the world is living in a 
different world from this material one - if I had meant that, 
all that I had written would be without point or sense. I meant a 
Vedantin who lives in this world with all its suffering and igno
rance and ugliness and evil and has had a full measure of these 
things, betrayal and abandonment by friends, failure of outward 
objects and desires in life, attack and persecution, accumulated 
illnesses, constant difficulty, struggles, stumblings in his yoga. 
It is not that he lives in a different world, but he has a different 
way of meeting its ordeals, blows and dangers. He takes them as 
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the nature of this world and the result of the ego-consciousness 
in which it lives. He tries therefore to grow into another con
sciousness in which he feels what is behind the outward appear
ance, and as he grows into that larger consciousness he begins 
to feel more and more a working behind which is helping him to 
grow in the spirit and leading him toward mastery and freedom 
from ego and ignorance and he sees that all has been used for that 
purpose. Till he reaches this consciousness with its larger know
ledge of things, he has to walk by faith and his faith may some
times fail him, but it returns. and carries him through all the 
difficulties. Everybody is not bound to accept this faith and this 
consciousness, but there is something great and true behind it for 
the spiritual life. 

* * *  

One thing I feel I must say in connection with your remark about 
the soul of India and X's observation about "this stress on this
worldliness to the exclusion of other-worldliness'' .  I do not 
quite understand in what connection his remark was made or 
what he meant by this-worldliness, but I feel it necessary to state 
my own position in the matter. My own life and my yoga have 
always been, since my coming to India, both this-worldly and 
other-worldly without any exclusiveness on either side. All hu
man interests are, I suppose, this-worldly and most of them have 
entered into my mental field and some, like politics, into my life, 
but at the same time, since I set foot on the Indian soil on the 
Apollo Bunder in Bombay, I began to have spiritual experiences, 
but these were not divorced from this world but had an inner and 
infinite bearing on it, such as a feeling of the Infinite pervading 
material space and the Immanent inhabiting material objects 
and bodies. At the same time I found myself entering supra
physical worlds and planes with influences and an effect from 
them upon the material plane, so I could make no sharp divorce 
or irreconcilable opposition between what I have called the two 
ends of existence and all that lies between them. For me all is 
Brahman and I find the Divine everywhere. Everyone has the 
right to throw away this-worldliness and choose other-worldli
ness only, and if he finds peace by that choice he is greatly blessed. 
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I, personally, have not found it necessary to do this in order to 
have peace. In my yoga also I found myself moved to include 
both worlds in my purview - the spiritual and the material -
and to try to establish the Divine Consciousness and the Divine 
Power in men's hearts and earthly life, not for a personal salva
tion only but for a life divine here. This seems to me as spiritual 
an aim as any and the fact of this life taking up earthly pursuits 
and earthly things into its scope cannot, I believe, tarnish its 
spirituality or alter its Indian character. This at least has always 
been my view and experience of the reality and nature of the 
world and things and the Divine : it seemed to me· as nearly as 
possible the integral truth about them and I have therefore · 

spoken of the punmit of it as the integral yoga. Everyone is, of 
course, free to reject and disbelieve in this kind of integrality or to 
believe in the spiritual necessity of an entire other-worldliness 
altogether, but that would make the exercise of my yoga impos
sible. My yoga can include indeed a full experience of the other 
worlds, the plane of the Supreme Spirit and the other planes in 
between and their possible effects upon our life and the mate
rial world ; but it will be quite possible to insist only on the 
realisation of the Supreme Being or Ishwara even in one aspect, 
Shiva, Krishna as Lord of the world and Master of ourselves 
and our works or else the Universal Sachchidananda, and attain 
to the essential results of this yoga and afterwards to proceed 
from them to the integral results if one accepted the ideal of the 
divine life and this material world conquered by the Spirit. It is 
this view and experience of things and of the truth of existence 
that enabled me to write The Life Divine and Savitri. The realisa
tion of the Supreme, the Ishwara, is certainly the essential thing; 
but to approach Him with love and devotion and bhakti, to serve 
Him with one's works and to know Him, not necessarily by the 
intellectual cognition, but in a spiritual experience, is also essen
tial in the path of the integral yoga. If you accept K's insistence 
that this and no other must be your path, it is this you have to 
attain and realise, then any exclusive other-worldliness cannot be 
your way. I believe that you are quite capable of attaining this 
and realising the Divine and I have never been able to share your 
constantly recurring doubts about your capacity and their persis-
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tent recurrence is not a valid ground for believing that they can 
never be overcome. Such a persistent recurrence has been a 
feature in the sadhana of many who have finally emerged and 
reached the goal ; even the sadhana of very great yogis has not 
been exempt from such violent and constant recurrences, they 
have sometimes been special objects of such persistent assaults, 
as I have indeed indicated in Savitri in more places than one, and 
that was indeed founded on my own experience. In the nature 
of these recurrences there is usually a constant return of the 
same adverse experiences, the same adverse resistance, thoughts 
destructive of all belief and faith and confidence in the future of 
the sadhana, frustrating doubts of what one has known as the 
truth, urgings to abandonment of the yoga or to other disastrous 
counsels of decheance: The course taken by the attacks is not 
indeed the same for all, but still they have strong family rt;!sem
blance. One can eventually overcome if one begins to realise the 
nature and source of these assaults and acquires the faculty of 
observing them, bearing, without being involved or absorbed 
into their gulf, finally becoming the witness of their phenomena 
and understanding them and refusing the mind's sanction even 
when the vital is still tossed in the whirl and the most outward 
physical mind still reflects the adverse . suggestions. In the end, 
these attacks lose their power and fall away from the nature ; the 
recurrence becomes feeble or has no power to last : even, if the 
detachment is strong enough, they can be cut out very soon or 
at once. The strongest attitude to take is to regard these things 
as what they really are : incursions of dark forces from outside 
taking advantage of certain openings in the physical mind or 
the vital part, but not a real part of oneself or spontaneous crea
tion in one's own nature. To create a confusion and darkness 
in the physical mind and to throw into it or awake in it mistaken 
ideas, dark thoughts, false impressions is a favourite method of 
these assailants, and if they can get the support of this mind 
from over-confidence in its own correctness or the natural right
ness of its impressions and inferences, then they can have a field
day until the true mind reasserts itself and blows the clouds 
away. Another device of theirs is to awake some hurt or rankling 
sense of grievance in the lower vital parts and keep them hurt or 
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rankling as long as possible. In that case one has to discover 
these openings in one's nature and learn to close them perma
nently to such attacks or to throw out the intruders at once or 
as soon as possible. The recurrence is no proof of a fundamental 
incapacity ; if one takes the right inner attitude, it can and will 
be overcome. One must have faith in the Master of our life and 
works, even if for a long time He conceals Himself, and then in 
His own right time He will reveal His Presence. 

You have always believed in Guruvada : I would ask you 
then to put your faith in the Guru and the guidance and rely on 
the Ishwara for the fulfilment, to have faith in my abiding love 
and affection, in the affection and divine goodwill and loving 
kindness of the Mother, stand firm against all attacks and 
go forward perseveringly towards the spiritual Goal and the 
all-fulfilling and all-satisfying touch of the All-Blissful, the 
Ishwara. 

* * *  

I send you the promised letter today; you will see that i t  is less 
a reply to the exact terms of your letter than a "defence of the 
gospel of divinisation oflife" against the strictures and the incom
prehensions of the mentality (or more often the vitality) that 
either misunderstands or shrinks from it - or perhaps misunder
stands because it shrinks, and shrinks too because it misunder
stands both my method and my object. It is not a complete 
defence, but only raises or answers a main point here and there. 
The rest will come hereafter. 

But all language is open to misunderstanding ; so I had 
better in sending on the letter make or try to make certain things 
clear. 

Although I have laid stress on things divine in answer to an 
excessive (because contrary) insistence on things human, it must 
not be understood that I reject everything human, - human love 
or worship or any helpful form of human approach as part of 
the yoga. I have never done so, otherwise the Ashram could 
not be in existence. The sadhaks who enter the yoga are human 
beings and if they were not allowed a human approach at the 
beginning and long after, they would not be able to start the yoga 
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or would not be able to continue it. The discussion arises only 
because the word "human" is used in practice, not only as 
identical with the human vital (and the outward mind), but with 
certain forms of human vital ego-nature. But the human vital 
has many other things in it and is full of excellent material. All 
that is asked by the yoga is that this material should be utilised 
in the right way and with the right spiritual attitude and also, 
that the human approach to the Divine should not be constantly 
turned into a human revolt and reproach against it. And that too 
we ask only for the success of the approach itself and of the 
human being who is making it. 

Divinisation itself does not mean the destruction of the 
human elements ; it means .taking them up, showing them the 
way to their own perfection, raising them by purification and 
perfection to their full power and Ananda and that means the 
raising of the whole of earthly life to its full power and Ananda. 

If there were not a resistance in vital human nature, a pres
sure of forces adverse to the change, forces which delight in im
perfection and even in perversion, this change would effect itself 
without difficulty by a natural and painless flowering - as, for 
example, your own powers of poetry and music have flowered 
out here with rapidity and ease under the light and rain of a spiri
tual and psychic influence - because everything in you desired 
that change and your vital was willing to recognise imperfections, 
to throw away any wrong attitude - e.g. , the desire for mere 
fame, and to be dedicated and perfect. Divinisation of life means, 
in fact, a greater art of life ; for the present art of life produced 
by ego and ignorance is something comparatively mean, crude 
and imperfect (like the lower forms of art, music and literature 
which are yet more attractive to the ordinary human mind and 
vital), and it is by a spiritual and psychic opening and refinement 
that it has to reach its true perfection. This can only be done by its 
being steeped in the divine Light and Flame in which its material 
will be stripped of all heavy dross and turned into the true metal. 

Unfortunately, there is the resistance, a very obscure and 
obstinate resistance. That necessitates a negative element in the 
yoga, an element of rejection of things that stand in the way and 
of pressure upon those forms that are crude and useless to dis-
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appear, on those that are useful but imperfect or have been 
perverted to retain or to recover their true movement. To the 
vital this pressure is painful, first, because it is obscure and does 
not understand and, secondly, because there are parts of it that 
want to be left to their crude motions and not to change. That is 
why the intervention of a psychic attitude is so helpful. For the 
·psychic has the happy confidence, the ready understanding and 
response, the spontaneous surrender ; it knows that the touch 
of the Guru is meant to help and not to hurt, or, like Radha in 
the poem, that whatever the Beloved does is meant to lead to the 
Divine Rapture. 

At the same time, it is not from the negative part of the 
movement that you have to judge the yoga, but from its positive 
side ; for the negative part is temporary and transitional and will 
disappear, the positive alone counts for the ideal and for the 
future. If you take conditions which belong to the negative side 
and to a transitional movement as the law of the future and the 
indication of the character of the yoga, you will commit a serious 
misjudgment, a grave mistake. This yoga is not a rejection of 
life or of closeness and intimacy between the Divine and the 
sadhaks. Its ideal aims at the greatest closeness and unity on the 
physical as well as the other planes, at the most divine largeness 
and fullness and joy of life. 

* * *  

Sri Aurobindo has no remarks1 to make o n  Huxley's comments 
with which 

'
he is in entire agreement. But in the phrase "to its 

heights we can always reach", very obviously "we" does not 
refer to humanity in general but to those who have a sufficiently 
developed inner spiritual life. It is probable that Sri Aurobindo 

1 These remarks were dictated by Sri Aurobindo apropos of the phrase "to its heights 

we can always reach" occurring in the following passage in The Life Divine quoted and com

mented upon by Aldous Huxley in his book, The Perennial Philosophy (1946 Edition), p. 74 : 

"The touch of Earth is always reinvigorating to the son of Earth, even when he seeks a 

supraphysical Knowledge. It may even be said that the supraphysical can only be really mas

tered in its fullness - to its heights we can always reach - when we keep our feet firmly on the 

physical. 'Earth is His footing,' says the Upanishad whenever it images the Self that mani· 

fests in the universe." (American Edition, p. 1 3.) 
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was thinking of his own experience. After three years of spiri
tual effort with only minor results he was shown by a yogi the 
way to silence his mind. This he succeeded in doing entirely in 
two or three days by following the method shown. There was an 
entire silence of thought and feeling and all the ordinary move
ments of consciousness except the perception and recognition of 
things around without any accompanying concept or other 
reaction. The sense of ego disappeared and the movements of 
the ordinary life as well as speech and action were carried on by 
some habitual activity of Prakriti alone which was not felt as 
belonging to oneself. But the perception which remained saw all 
things as utterly unreal ; this sense of unreality was overwhelm
ing and universal. Only some undefinable Reality was perceived 
as true which was beyond space and time and unconnected with 
any cosmic activity, but yet was met wherever one turned. This 
condition remained unimpaired for several months and even 
when the sense of unreality disappeared and there was a return 
to participation in the world-consciousness, the inner peace and 
freedom which resulted from this realisation remained perma
nently behind all surface. movements and the essence of the 
realisation itself was not lost. At the same time an experience 
intervened : something else than himself took up his dynamic 
activity and spoke and acted through him but without any per
sonal thought or initiative. What this was remained unknown 
until Sri Aurobindo came to realise the dynamic side of the 
Brahman, the Ishwara, and felt himself moved by that in all his 
sadhana and action. These realisations and others which 
followed upon them, such as that of the Self in. all and all in the 
Self and all as the Self, the Divine in all and all in the Divine, are 
the heights to which Sri Aurobindo refers and to which he says 
we can always rise ; for they presented to him no long or obsti
nate difficulty. The only real difficulty which took decades of 
spiritual effort to work out towards completeness was to apply 
the spiritual knowledge utterly to the world and to the surface 
psychological and outer life and to effect its transformation both 
on the higher levels of Nature and on the ordinary mental, vital 
and physical levels down to the subconscience and the basic 
Inconscience and up to the supreme Truth-Consciousness or 
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supermind in which alone the dynamic transformation could be 
entirely integral and absolute. 

* * *  

I do not gather from these extracts1 the true nature of the trans
formation spoken of here. It seems to be something mental 
and moral with the love of God and a certain kind of union in 
separateness brought about by this  divine love as the spirituali
sing element. 

Love of God and union in separateness through that love 
and a transformation of the nature by realising certain mental, 
ethical, emotio�al - perhaps even physical possibilities (for the 
Vaishnavas speak of a new cinmaya body) is the principle of 
Vaishnava yoga. So there is  nothing here that was not already 
present in that line of Asiatic mysticism which looks to a Personal 
Deity and insists on the eternal pre-existence and survival of the 
individual being. A spiritual raising of the nature to its highest 
possibilities i s  a part of the Tantric discipline - so that too is 
not absent from Indian yoga. The wz:iter seems, like most Euro
pean writers, to know only Illusionism and Buddhism and to 
accept them as the whole wisdom of Asia (sagesse asiatique) ; 
but even there he misinterprets their idea and their experience. 
Adwaita even i n  its extreme form does not aim at the extinction 
of existence, the adoption of nothingness, the end of the being 
and destruction of the essence. Only a certain kind of Nihilistic 
Buddhism aims at that and even so, that Nothingness, Shunya, 
is described on another side of it as the Permanent. What these 
disciplines aim at is a passing from Time to Eternity, a putting 
off of the finite and putting on of the Infinite, a casting off of the 
bonds of ego and its results, desire, suffering, a falsified exis
tence, in order to live in the true Self. These descriptions of the 
Christian writer betray an entire ignorance of the realisation 
which he decries, its infinity, freedom, surpassing peace, the 
ecstasy of the Brahmananda. It is an extinction of the limited 
individual personality but a liberation into cosmic and then into 
transcendent consciousness - an extinction of thought and life 

1 From La Defense de /'Occident by Henri Massis. 



Integral Yoga and Other Paths 129 

but a liberation into an unlimited consciousness and knowledge 
and being. The personality is extinguished but in something 
greater than itself, not in something less nor in mere "Neant". 
If it be said that that negates earthly life, so does the Christian 
ideal, for the Christian ideal aims at the attainment of a celestial 
existence beyond the earth existence (beyond this single earth 
life, for reincarnation is not admitted), which is only a vale of 
sorrows and a passing ordeal. It insists on the preservation of the 
spiritual personality, but so- do Vaishnavism and Shaivism and 
other "Asiatic" ideals. The writer's ignorance of the many-sided
ness of Asiatic wisdom deprives this depreciation of it of all value. 

The phrases which struck you as resembling superficially at 
least our ideal of transformation are of a general character and 
could be adopted without hesitation by almost any spiritual 
discipline, even Illusionism would be willing to include it as a 
stage or experience on the way. All depends on the content you 
put into the words, what actual change in the consciousness and 
life they are intended to cover. If the transformation be "from 
sin to sainthood" by the union of the soul with God "in an intel
lectual light full of love" - which is the most definite description 
of it in these extracts, - then it is not at all identical, but rather 
very far from what I mean by transformation. For the trans
formation I aim at is not from sin to sainthood, but from the 
lower nature of the Ignorance to the Divine Nature of Light, 
Peace, Truth, Divine Power and Bliss beyond the Ignorance. 
It journeys towards a supreme self-existent good and leaves be
hind it the limited struggling human conception of sin and 
virtue ; it is not an intellectual light that is the sun of its aspiration 
but a spiritual supra-intellectual supramental light ; it is not 
sainthood that is its culmination but divine consciousness -
or if you like, soul-hood, spirit-hood, conscious self-hood, divine
hood. There is therefore between these two kinds or two degrees 
of transformation an immense difference. 

I. "C'est un abandon heroique ou l'ame parvient au som
met de l'activite libre, ou la personne se transforme, ou ses 
facultes sont epurees, deifiees par la grace, sans que son essence 
soit detruite." 
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What is meant by free activity ? With us the freedom con
sists in freedom from the darkness, limitation, error, suffering, 
transience of the ignorant lower Nature, but also in a total 
surrender to the Divine. Free action is the action of the Divine 
in us and through us ; no other action can be free. That seems 
to be accepted in II and III ; but this perception, this conception 
is as old as spiritual knowledge itself - it is not peculiar to 
Catholicism. What again is meant by the purification and deifi· 
cation of the faculties by Grace ? If it is an ethical purification, 
that goes a very small way and does not bring deification. 
Again, if the deification is limited by the intellectual light, it must 
be a rather petty affair at the best. There was a similar aim in 
ancient Indian spirituality, but it had a larger sweep and a higher 
height than 'that. No spiritual discipline aims at purification or 
deification by the destruction of the essence - there can be no 
such thing, the very phrase is meaningless and self-contradictory. 
The essence of the being is indestructible. Even the most rigid 
Adwaita discipline does not aim at any such destruction; its 
object is the purest purity of the essential self. Transformation 
aims at this essential purity of the pure Spirit, but it asks also for 
the purity and divinity of the supreme Nature ; it is not the 
essence of being but the accidents of our undeveloped imperfect 
nature that are destroyed and replaced by the manifestation of 
the divine Nature. The monistic �dwaita aims at the disappear
ance of the ego, not of the essence of the person ; it arrives at this 
disappearance by identity with the One, by dissolution of the 
Nature-constructed ego into the reality of the eternal Self, for 
that, it says, not ego, is the essence of the person - so' ham, tat 
tvam asi. In our idea of transformation also there is the destruc
tion of the ego, its dissolution into the cosmic and the divine 
consciousness, but by that destruction we recover the true or 
spiritual person which is an eternal portion of the Divine. 

II. ' "La contemplation du Chretien est inseparable de l'etat de 
Grace1 et de la vie divine. S'il do it s'aneantir, c'est encore sa person
nalite qui triomphe en se laissant arracher a tout ce qui n'est pas 

1 Grace is not a conception peculiar to the Christian spiritual idea - it is there in Yaish· 
navism, Shaivism, the Shakta religion, - it is as old as the Upanishads. 
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elle, en brisant tous les liens qui l'unissen t a  son jndividu de chair, 
afin que le Dieu vivant puisse s'en saisir, l 'assumer, l'habiter." 

III. "Liberte consiste d'abord a subordonner ce qui est 
inferieur dans sa nature a ce qui lui est superieur." 

These passages can be taken in the above sense and as 
approximating to our ideal ; but the confusion here is in the use 
of the word "personality". Personality is a temporary formation 
and to eternise it would be to eternise ignorance and limitation. 
The true "I" is not the mental ego or the present personality 
which is only a mask, but the eternal "I" which assumes various 
personalities in  various lives. The Christian and European con
ception of a single life

. 
on earth tends to bring about this error by 

making our present personality appear as if it were our whole 
self . . . .  Again, it is not merely the bodily individuality to which 
ignorance ties us, but the mental individuality and vital indi
viduality also. All these ties have to be broken, the imperfect 
forms of mind and life transcended, mind transformed into 
something beyond mind, life into divine life, if the transf orma
tion is to be real and not merely a new shaping or heightening of 
the light� of the Ignorance. 

IV. "Cette solitude de l'ame (de l'ascete asiatique) . . .  n'est 
pas le vrai loisir spirituel, la solitude active ou s'opere la trans· 
formation du peche en saintete par l'union de l'ame avec Dieu 
dans une lumiere intellectuelle toute pleine d'amour." 

I have commented already on this description of the trans
formation to be effected and have to add only one more reserve. 
The solitude of the self in the Divine has no doubt to be active 
as well as passive and static ; but none who has not arrived at the 
silence and motionless solitude of the eternal Self can have the 
free and integral activity of the higher divine Nature. For the 
action is based on the silence and by the silence it is  free. 

V. " . . .  la vie chretienne - mystique, progressive - qui est un 
enrichissement, un elargissement infini de la personne humaine." 
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This is not our idea of transformation - for the human 
person is the mental being limited by life and body. An enrich
ment and enlargement of it cannot go beyond the extreme limit 
of that formula, it can only widen and adorn 

'
its present poverty 

and narrowness. It cannot ascend out of the mental ignorance 
into a greater Truth and Light or bring that down in any fullness 
into earthly nature, which is the aim of transformation as we 
conceive it. 

VI. "Pour l'asiatique la personnalite est la chute de l'hom
me ; pour le chretien, c'est le dessein meme de Dieu, le principe 
de l'union, le sommet nature! de la creation, qu'il appelle tout 
entiere a la Grace.'� 

The personality of this single life in man is a formation in the 
Ignorance, the ref ore a fall ; it cannot be the summit of the being. 
We do not admit that it is the summit of the natural creation 
either, but say there are higher summits to which we have to 
climb and reveal their powers in earthly nature. The natural 
creation is an evolution of the hidden Divine Consciousness in 
Nature which is limited and disguised at first by the Ignorance. 
It has still to climb out of the Ignorance - therefore to get 
beyond the human person into the divine person. It is in this 
spiritual evolution that the Plan Divine (dessein de Dieu)manifests 
its central and significant line and calls all creation to the crown
ing Grace. 

You will see, the ref ore, that the resemblance of the trans
formation here to our ideal is only on the surface, in the words, 
but not in the content of the words which is much narrower and 
of another order. So far as there is agreement and coincidence, 
i t  is because there is contained in them what is common (a cer
tain conversion of the consciousness) to all spiritual disciplines ; 
for all, in the East or in the West, have a common core of expe
rience - it is in their developments, range, turn to this or that 
aspect or else their will towards the totality of the Truth that they 
differ. 

* 
* *  



Integral Yoga and Other Paths 133 

There is no connectjon between the Christian conception (of the 
Kingdom of Heaven) and the idea of the supramental descent. 
The Christian conception supposes a state of things brought 
about by religious emotion and moral purification ; but these 
things are no more capable of changing the world, whatever 
value they may have for the individual, than mental idealism or 
any other power yet called upon for the purpose. The Christian 
proposes to substitute the sattwic religious ego for the rajasic and 
tamasic ego, but although this can be done as an individual 
achievement, it has never succeeded and will never succeed in 
accomplishing itself in the mass. It has no higher spiritual or 
psychological knowledge behind it and ignores the foundation 
of human character and the source of the difficulty - the duality 
of mind, Ufe and body: Unless there is a descent of a new Power 
of Consciousness, not subject to the dualities but still dynamic 
which will provide a new foundation and a lifting of the centre of 
consciousness above the mind, the Kingdom of God on earth 
can only be an ideal, not a fact realised in the general earth-

. consciousness and earth-life. 


