A psychological Approach to Sri Aurobindo’s

The Life Divine

A chapter-by-chapter understanding

Chap I

Introduction:

       In contemporary behavioral disciplines, one key concept is that of ‘motivation’. Motivation is considered to be an internal energizer, something that propels us to goal –directed behavior. It is not necessary that an individual is motivated to move towards what is best suited for oneself. Throughout history, a vast majority of people were expected to work for a privileged class and unwillingly motivated to do so by coercion, manipulation or brute pressure (the lashes inflicted on erstwhile slaves, the pay–cuts that threaten the modern worker!). Psychologists go on weighing the benefits of different sorts of motivation (the lure of overtimes, ‘fringe-benefits’, or the chance of being creative in hobbies, games and the work-place). It is surprising how, inspite of being burdened by such artificialities and externalities, the human being can still afford to have the motivation to dream of a perfected life, a perfected society, a perfected knowledge, a perfected love – a grand utopia of superlatives!

Sri Aurobindo explains that such an Utopian dream is still possible because the REAL MOTIVATOR of the human drama on earth is a primal yearning, an innate urge, an intrinsic aspiration for ‘God, Light, Freedom, Immortality’ -- a soul-call that gets rejuvenated again and again through the vicissitudes of time, the ravages of history, the phases of recoil, the turbulences of life. Indeed, the technical term ‘motivation’ in psychology sounds a bit ‘mental’, ‘cognition-linked’, whereas, Sri Aurobindo uses the term ‘aspiration’ that sounds ‘subtle’, ‘intrinsic’ ‘soul-linked’ and more in tune with a spiritual psychology. 

‘God, Light, Freedom, Immortality’

God: Sri Aurobindo’s usage of the term ‘god’ does not denote an anthropometrical image – instead it is more of a status of consciousness that is represented in different poises in the individual, cosmos and beyond cosmos. It is at once the ‘essence’ of all forms, the matrix of all forms and the ‘transcendence of all forms.” 

‘Thou who pervadest all the worlds below, 

‘Yet sitst above, 

Master of all who work and rule and know, 

Servant of love!

Thou who disdainest not the worm to be

Nor even the clod,

Therefore we know by that humility

That thou art God. *

_______________________________________

*Sri Aurobindo: Collected Poems. pg.63, 4thed, 1986, 

Light: Light in the Aurobindonian parlance is not only a static source of illumination but a dynamising, revelatory ‘Knowledge’ that progressively harmonises with ‘Will’ so that ‘Knowledge’ becomes automatically effective and ‘Will’ becomes spontaneously luminous. Such a  ‘Knowledge –Will’ at its pinnacle is expected to manifest the power of transforming human life. 

‘Thy golden Light came down into my brain

   And the grey rooms of mind sun-touched became

A bright reply to Wisdom’s occult plane,

 A calm illumination and a flame………..

Thy golden light came down into my feet,

My earth is now Thy playfield and Thy seat,

_________________________________________

      Sri Aurobindo : Collected Poems, pg. 146, 4th ed, 1986.

Freedom :  ‘Freedom’ has an unique connotation in Sri Aurobindo’s schemata. The traditional ‘freedom’ in the Indian context was symbolized by the ‘Jivanmukta’ (the soul free from life’s attachments’) – the realized being who is free to do earth- work or free to get absorbed in the Brahman of Sankara or Nirvana of Buddha In a general sense, ‘freedom’ typified a release from the cycle of birth and death. But Sri Aurobindo wants to establish ‘freedom’ in earth- life and thereby denotes by this term a poise of consciousness which can free one from the fetters of fate, the rigidities of mechanical nature, the limitations of the ego in terrestrial life itself without getting absorbed in Brahman or Nirvana, so that one can exclaim :

‘Let Fate do with me what she will or can

I am stronger than death and greater than my fate---------

Fate’s law may change, but not my spirit’s will’

____________________________

Sri Aurobindo: Savitri, pg.432, 1993

Immortality :Immortality is an intrinsic longing in nature. Science tries to reduce the mortality rate with the hope of prolonging the duration and intensifying the quality of life. But the yogic vision of immortality indicates an extension of consciousness that survives the dissolution of individual forms, so that the poet can cry out      ‘Thou hast made me endless; such is Thy Pleasure (Tagore : Gitanjali). But Sri Aurobindo adds another dimension – He is not only concerned with the extension of consciousness beyond an individual form, but also an extension of consciousness beyond the limitations of a species. So long the evolutionary chain produced myriad species but each species moves within a 

set boundary, a fixed typal setting. Sri Aurobindo indicates the possibility of breaking this ‘fixity’ in the case of the human species through an unique evolution of consciousness that does not reject the past gains but uses them as a framework for onward progress. Immortality gets expressed in higher and higher models of the human being supplementing the transitional form we inhabit today.

‘All is not finished in the unseen decree,

 A Mind beyond our mind demands our ken,

A life of unimagined harmony

 Awaits, concealed, the grasp of unborn men……’

______________________________________

 (Sri Aurobindo: Collected Pomes, pg.137)

The Dilemma and the Approach 

This existential aspiration for ‘God-Light-Freedom –Immortality appears to be a chimera – a polar opposite of the ground reality. Neither the individual nor the human race seems to be capable of dynamising the Godhead in earthly life. The ordinary life actually appears to be a stark contradiction of the human aspiration for superlatives. Instead of Light, we have darkness, instead of Freedom we have a mechanical life ruled by chance or fate, instead of immortality we have morbidity and death, instead of the God-head we have diabolical, Titanic, Asuric forces reducing human life to mockery and puppetry:

‘An image flattering on the screen of Fate, 

Half-animated for a passing show…..

Or one more pawn who comes destined to be pushed

One slow more forward on a measureless board

In the chess play of the earth soul with Doom,-,

Such in the human figure drown by Time’

_______________________________

Sri Aurobindo , Savitri, pg,1718

How do we get a solution to this existential crisis in earth itself, in the matrix of life? Traditional Christianity and Islam gave a solution out of life, in eternal heaven, provided one followed certain principles during one’s life span. In Indian spirituality, ‘heaven’ & ‘hell’ were considered to be mental formations with a relative ‘reality’ commensurate with usual mental constructs, hence different solutions had to be evoked. Shankaracharya opined that life, nay, the human drama itself was an illusion, a falsity, an unreality and the only Truth was the pure Self, The Brahman. Buddhists considered that not only the world was false, the perception that the Brahman was the sole Reality was also an illusion! For Both Shankarites and Buddhists, the solution to life’s existential crisis was ultimately to strive not to be re-born again.

History had to wait for Sri Aurobindo to give a solution IN LIFE, IN EARTH and not in a faraway heaven or in birthlessness. However, he does not minimize his predecessors but acknowledges them for opening up different pathways for the soul. He himself introduces another scheme of things, a new vision, a new 

orientation. He explains that the Absolute (or Godhead or the fountain-head of God-Light-Freedom-Immortality) can be dynamised in terrestrial life under certain conditions. The most important condition is to acknowledge that the human being is not a finished type in evolution but a transitional being and through an evolution in consciousness, a new species, higher than the present human being can manifest in earth itself using the atavistic human frame as a base and a foundation.

‘Man is not final, he is a transitional being. Beyond him awaits formation the diviner race, the superman…

There is an evolution and we have to complete it : a human animality or an animal humanity is not enough……’

Man is a transitional being, he is not final. He is too imperfect for that, too imperfect in capacity for knowledge, too imperfect in will and action, too imperfect in his turn towards joy and beauty, too imperfect in his will for freedom and his instinct for order. Even if he could perfect himself in his own type, his type is too low and small to satisfy the need of the universe. Something larger, higher, more capable of a rich all embracing universality is needed, a greater being, a greater consciousness summing up in itself all that the world set out to be. He has, as was pointed out by a half-blind seer, to exceed himself; man must evolve out of himself the divine superman: he was born for transcendence………

The saint, the sage, the seer, the inspired man of action, the creator, - these are his summits of being Beyond him is the supramental being, the spiritual superman.

____________________________________________________________

Sri Aurobindo Essays Divine & Human, 1st ed, 1994 pg.232, 239,241-42

Working Through Contradictions

The main technical problem is how can the present human frame with its obvious limitations act as a template for future models of human being. Sri Aurobindo approaches this problem with two important movements.

Movement – I 

He points out that Nature’s uniqueness is always to work through limitations and contradictions, resolving disharmonies, integrating apparently irreconcilable opposites, and forging new harmonies. ‘For all problems of existence are essentially problems of harmony’ (The Life Divine, Pg. 6). Nowhere this is more explicit than the field of evolution. Matter is the starting point of terrestrial evolution – ‘matter’ which is inert, dull, grey, listless, monotonous, rigid, and resistant to change. Contrast this with ‘Life’, which is buoyant, boisterous, vibrant, colorful, dynamic and flexible. Yet Nature at one stage harmonised these two apparently irreconcilable principles when, ‘Life’, a higher principle in evolution, blossomed in matter. In the process ‘matter’ was not rejected but underwent a qualitative change from inorganic to organic status and in presentation, its grossness in non–living systems sublimated into a finesse in living systems (consider the lack of beauty in lifeless matter and the outburst of colour and fragrance in the world of flowers, the intricate designs on a butterfly’s wings or the natural states of various molecules and minerals and the way they are present in the animal body!). Again contrast ‘Life’ in the vegetable kingdom (expressed in the movement of roots and stems, in the renewal of leaves, in the blossoming of flowers, etc.) and life in the subhuman animal kingdom (expressed in the searching for food, safety and procreation) with ‘Mind’ that we know in the human being – a ‘Mind’ that can cognize, speculate, theorize, generalize, introspect, foretell, intuit as well as ‘Will’, ‘Execute’. Here again Nature harmonises these two seemingly opposite statuses of ‘Mind’ and ‘Life’ (or more specifically a ‘Life’ that has already animated matter). Nature thus seems to work by reconciling contradictions and producing new integers. With the manifestation of ‘Mind’, ‘Life-in-Matter’, also underwent a qualitative change. In sub-human animals, life, even if bursting with action, still acts within limits. Thus the lion may be ferociously aggressive, still the aggression acts within predictable limits. Contrast this with the human being. If the human mind aspires to conquer Mount Everest, or walk in space, his ‘Life’ and his ‘Body’ supports him. One comments about the human nature – the sky is the limit! Nature thus not only harmonizes apparently discordant principles but each successive harmony marks a progression in evolution – opens up new possibilities, new vistas, new horizons.

‘Not only, then, is the upward impulse of man towards the accordance of yet higher opposites rational in itself, but it is the only logical completion of a rule and an effort that seem to be a fundamental method of Nature and the very sense of her universal strivings’ (The Life Divine, Pg. 7)

Movement II 

Secondly Sri Aurobindo explains that whatever is manifested at any stage in evolution must be in principle ‘involved’ in the preceding stages as a dormant principle, a ‘seed’, a potentiality (later in subsequent chapters in the Life Divine, He will explain how this process of ‘involvement’ of dormant potentialities which He termed ‘INVOLUTION’, occurs in a systematic, hierarchical and complex manner, preceding and interacting with the evolutionary movement).

Thus the impulse towards life was secretly present in matter (in the orbital movements of sub–atomic particles, in the trapped energy that can be released through nuclear fission, in the reactions in the metal, in the service rendered by minerals, essential amino acids, trace elements to maintain life). Likewise, the impulse towards ‘Mind’ was present, even in a rudimentary way, in life (in building nests, hives and ant–hills, in elaborate predatory behavior, in skills of higher apes, in ‘learning’ to be racing horses, in acceptance of domesticated roles). Likewise, a ‘higher than mind consciousness’ presents to the human mind as intermittent ideas, intuitive glances, revelations and inspirations. However, up to the manifestation mind – principle, Nature automatically conducted the evolutionary process. With the emergence of the homosapiens, ‘evolution’ became complex as the human being is invested with a ‘will’ and ‘consciousness’. Hence for a further evolutionary growth, man’s ‘CONSCIOUS CO-OPERATION’ is needed.

‘The animal is a living laboratory in which Nature has, it is said, worked out man. Man himself may well be a thinking and living laboratory in whom and with whose conscious co-operation she wills to work out the superman, the god’ (Sri Aurobindo: The Life Divine, Pg. 8)

What can happen if the human being refuses to co-operate?

What can happen if mankind loses its opportunity for progress due to its own folly?

What can happen if:

‘ A scientist played with atoms and blew out

The universe before God had time to shout ‘

(Sri Aurobindo: Collected Poems, Pg. 156)

This is where Sri Aurobindo’s sadhana / Yogic pursuit has a unique contribution. He not only mapped the lines of evolutionary progression in consciousness but also, by his Yogic technology, has ‘activated’ processes whereby mankind does not miss the opportunity for further evolutionary growth. He not only provides brilliant theoretical constructs but also builds up creative matrices for their fulfillment.

Post Script

Actually Sri Aurobindo is hinting at an  ‘evolution in consciousness’ that pari passu operates along with the biological evolution. This sounds preposterous, hence Sri Aurobindo points out that such an outrageous endeavor can only be undertaken by a ‘revolutionary individual effort or an evolutionary general progression’. ( The Life Divine Pg. 6). The Revolutionary Individuals – the adventurers in consciousness (the messiahs, the prophets, the avatars, the seers, the rishis) act as torchbearers so that the general mass consciousness gets elevated for progressive growth.

Sri Aurobindo’s propositions are intertwined with one very basic seed-idea that he corroborates with a matching verse from RigVeda. In the case of biological evolution, the term ‘stages’ refer to the appearance of different species, albeit in a hierarchical sequence. In the case of evolution of consciousness, the term ‘stages’ have a different connotation. Each ‘stage’ or step in evolution is actually a quantum–leap in the manifestation of consciousness, and signifies a fresh illumination, a fresh pouring of ‘God-light’, a fresh widening of horizons of knowledge. Each such stage incorporates the essence of all the past gains as well as the potentiality of all that has to come in future. Each stage is totipotent, integrative and futuristic.

The corollary that follows is that an evolutionary growth in consciousness is an OPEN-ENDED movement and signifies progress – unending, everlasting progress. At no stage any dogmatic representation can claim that truth is the monopoly of one particular sect, one religion, one system, one messiah. At no stage there is any logic to declare that a particular person is the last messiah, the last apostle, the last prophet. Each stage in the evolution of consciousness is one advancement in the eternal procession of advancements. What better symbol can there be than to represent such a stage with the imagery of ‘Dawn’ (‘Usha’ in Sanskrit) – 

‘She follows to the goal of those that are passing on beyond, she is the first in the eternal succession of the dawns that are coming… What is her scope when she harmonises with the dawns that shone out before and those that now must shine? She desires the ancient mornings and fulfils their light; projecting forwards her illumination she enters into communion with the rest that are to come’ 

(RigVeda Verse Quoted in Life Divine, Pg. 5)

The symbol of ‘Dawn’ or more precisely the ‘Dawn of God-light’ is a message of hope; a certitude of progress, a guarantee of growth, an agenda for the coming age, a revelation of the new humanity:

The Hidden Plan

However long Night’s hour, I will not dream

That the small ego and the person’s mask

Are all that God reveals in our life-scheme,

The last result of Nature’s cosmic task.

A greater Presence in her bosom works;

Long it prepares its far epiphany:

Even in the stone and beast the godhead lurks,

A bright Persona of eternity.

If shall burst out from the limit traced by Mind

And make a witness of the prescient heart;

It shall reveal even in this inert blind

Nature, long veiled in each inconscient part,

Fulfilling the occult magnificent plan,

The world-wide and immortal spirit in man.

(Sri Aurobindo: Collected Poems Pg. 143)

Chapter – II

The Materialist Denial

An evolution in consciousness (what Sri Aurobindo envisages) can only be meaningful if spirituality blossoms in material life, if there is an unhindered manifestation of the Spirit (the ‘Omega’) in the bosom of ‘inert’ Matter (the ‘Alpha’). 

The human intellect finds it difficult to reconcile ‘Matter’ and ‘Spirit’. It either eulogizes ‘Matter’ by denying the existence of the ‘Spirit’, dismissing it as an illusion of imagination (a reason why Sri Aurobindo has named this chapter as ‘The Materialist Denial’) or else it upholds ‘Spirit’ by refusing to acknowledge ‘Matter’, condescendingly dismissing it as an illusion of the senses (Sri Aurobindo has named the next chapter as ‘The Refusal of the Ascetic’). This ‘exclusive’ preoccupation of the human intellect has led to momentous social consequences: ‘In India, if the result has been a great heaping up of the treasures of the Spirit, - or of some of them, - it has also been a great bankruptcy of Life; in Europe, the fullness of riches and the triumphant mastery of this world’s powers and possessions have progressed towards an equal bankruptcy in the things of the Spirit. Nor has the intellect, which sought the solution of all problems in the one term of Matter, found satisfaction in the answer that it has received.’ (The Life Divine, Pg. 13) 
The Time–Spirit therefore presses for a new integration that will have a fulfilling effect both in the individual and the race.

In the subsequent chapters of the Life Divine, Sri Aurobindo will present the integration of ‘Spirit’ and ‘Matter’ that will proceed through complex and graded pathways. But before that, he wants us to examine ‘Matter’ and ‘Spirit’ in an objective way and to acknowledge the place of ‘materialism’ in the human quest.

One great problem of ‘materialism’ is its reliance on ‘sensory perception’ and ‘reason’ not necessarily because of their limitations (which are present and bonafide and will be discussed later) but because the human being has also faculties that transcend ‘senses’ and also can be infra-rational or suprarational. In fact ‘Extra Sensory Perception’, ‘Near Death Experiences’ and ‘Out of Body Experiences’ are phenomena that contemporary consciousness researchers find difficult to ignore. Likewise, the logical, rational man can also be subject to taboos, superstitions, prejudices or be prey to personality attributes like anger, jealousy, lust, and greed! Or else, a pragmatic scientist can also suddenly be swayed by a piece of ethereal music. A strain of Beethoven’s composition can suddenly uplift a person who was otherwise engaged in share market speculations and lead him to wonder which of the two was a more fulfilling experience! The end result of all these phenomena is that even a ‘materialistic’ person trained to think logically, can get influenced by non-materialistic factors, albeit unwillingly. Such a ‘mixed functioning’ of the intellect can cause confusion rather than clarification to a person who is pursuing knowledge, either in the domain of science or spirituality.

Nevertheless, materialism has done a great service to humanity. Sri Aurobindo opines that if the ‘Materialistic’ base of humanity was not developed to its fullest potential, it could not lead to newer levels of knowledge. In fact, a ‘higher than materialistic knowledge’ can only be safely entered when ‘the intellect has been severely trained to a clear austerity; seized on by the unripe minds, it lends itself to the most perilous distortions and misleading imaginations and actually in the past encrusted a real nucleus of truth with such an accretion of perverting superstitions and irrationalising dogmas that all advance in true knowledge was rendered impossible.’ (The Life Divine, Pg. 15) This is how death rituals became a lip-service instead of a living experience. This is also why an original Vedic seed-idea with a different connotation degenerated into the perverted caste-system of India as it is today. (Ref: ‘The Caste System of India – An Aurobindonian Perspective’: Get it from our Downloads Section). Sri Aurobindo adds ‘It became necessary for a time to make a clean sweep at once of the truth and its disguise in order that the road might be clear for a new departure and a surer advance. The rationalistic tendency of Materialism has done mankind this great service.’(The Life Divine, Pg. 15). Sri Aurobindo also cautions that when the intellect has entered a higher domain of knowledge, it should not lose the materialistic base and a constant correction of errors needs a periodic return ‘to the restraint of sensible fact, the concrete realities of the physical world. The touch of Earth is always reinvigorating to the son of Earth, even when he seeks a supraphysical Knowledge’. (vide supra)

The Greatest Asset of Materialism

Sri Aurobindo points out that the greatest asset of materialism is that it is permeated by the spirit of Agnosticism – the premise that we know nothing of Reality beyond material phenomena! Why? Because as man proceeds to expand his repertoire of knowledge, he finds that his known materialistic formulas become insufficient after a certain point. That is why the scientist has to constantly deconstruct old hypothesis and continuously reconstruct new ones to understand the same phenomena! ‘A premise so arbitrary pronounces on itself its own sentence of insufficiency’ (The Life Divine, Pg. 14) Sri Aurobindo points out that as expanding experience compels us to acknowledge knowable realities beyond rigid mechanical ranges, the premise of Agnosticism begins to give away. Nevertheless, he cautions that we should not condemn the tools of materialism. ‘Rather we shall observe with respect and wonder the work that atheism has done for the Divine and admire the services that Agnosticism has rendered in preparing the illimitable increase of knowledge. In our world error is continually the hand-maid and pathfinder of Truth; for error is really a half-truth that stumbles because of its limitations; often it is truth that wears a disguise in order to arrive unobserved near to its goal.’ (The Life Divine, Pg. 16)

An Universal Agnosticism

In fact, Sri Aurobindo also comments that ‘A certain kind of Agnosticism is the final truth of all knowledge’ (vide supra). Whatever path we follow, the path of science or the path of spirituality – the universe appears as a symbol or an appearance of an unknowable Reality that translates into different sets of value to different Mindsets. To the Material Scientist, it presents as physical values; to the psychologist it presents as vital and sensational values; to the philosopher as intellectual values and to the mystic as spiritual values. Even here, there can be a problem because the scientist can exaggerate physical values out of proportion and the mystic can exaggerate spiritual values out of proportion. Sri Aurobindo prefers a differed approach where each thing is put in its proper place and whatever is not knowable by thought can be attained by a supreme effort of consciousness. Throughout the Life Divine, He will be developing this consciousness approach as a theory, a construct and a Yoga.

Breaking Barriers

Sri Aurobindo also makes an interesting observation that certain conclusions of materialistic science have a similarity with certain conclusions of metaphysical pursuits. The Vedas and Upanishads in India have an important tradition of Monism – a doctrine that there exists only a Single Reality. The diversity we see in creation is only a manifestation of a Single Reality – a variegated manifestation necessary for the play of the cosmic drama which otherwise would be lackluster, boring and monotonous. 

Surprisingly, Mechanistic Science also arrives at some sort of monism – a monism of matter. Everything is reduced into the same basic terms of nuclear particles or chromosomal structures. The diversity in creation is just a play of varying combinations of nuclear particles or chromosomes:

Electron

The electron on which forms and worlds are built,

Leaped into being, a particle of God.

A spark from the eternal Energy split,

It is the Infinite’s blind minute abode.

In that small flaming chariot Shiva rides.

The One devised innumerably to be;

His oneness in invisible forms he rides,

Time’s tiny temples to 1 eternity.

Atom and molecule in their unseen plan

Buttress an edifice of strange oneness,

Crystal and plant, insect and beast and man, –

Man on whom the World-Unity shall seize,

Widening his soul-spark to an epiphany

Of the timeless vastness of Infinity.

* Collected Poems, Sri Aurobindo: Pg. 141

Science has already changed its conception of matter – to it, Matter and Energy are interconvertible. The Vedic Seers also considered matter to be a conceptual form of substance – so much so that a point can be reached where only an arbitrary distinction in thought divides form of substance from form of energy. In fact, to the spiritual tradition of India, ‘Mind’, ‘Life’ and ‘Matter’ are just different formulations of the same Energy. If so, then this ‘Energy’ is not a brute mechanical force that works through accident or chance but a Cosmic WILL – a consciousness applying itself to a work and a result.

‘What is that work and result, if not a self-involution of consciousness in form and a self-evolution out of form so as to actualise some mighty possibility in the universe which it has created? And what is its will in Man if not a will to unending Life, to unbounded knowledge, to unfettered Power ?’ (The Life Divine, Pg. 19)

In fact, as time advances, Materialistic Science itself moves towards subtler insights, a journey that got consolidated with Einstein. Sri Aurobindo in 1914 wrote how the highest achievements of practical science were those which tended to simplify and reduce to the vanishing-point the machinery by which the greatest efforts are produced. He gave the example of wireless telegraphy where the sensible physical means of transmission were only preserved at points of impulsion and transmission. No doubt, today’s Mobile phone is a subtler extension of the same phenomenon. But Sri Aurobindo progresses further – he visualizes a technology of consciousness that can enable the mind to directly seize physical energy and speed it accurately upon its errand. For this to happen, the spiritual and mechanistic paradigms have to be really linked. This is what an evolution of consciousness can lead to:

This is our deepest need to join once more

What now is parted, opposite and twain,

Remote in sovereign spheres that never meet

Or fronting like far poles of Night and Day.

We must feel the immense lacuna we have made,

Re-wed the closed finite’s lonely consonant

With the open vowels of Infinity,

A hyphen must connect Matter and Mind,

The narrow isthmus of the ascending soul:

We must renew the secret bond in things,

Our hearts recall the lost divine Idea,

Reconstitute the perfect word, unite

The Alpha and the Omega in one sound:

Then shall the Spirit and Nature be at one.

Two are the ends of the mysterious plan.

(Savitri, Sri Aurobindo: Pg. 56-57)

POST SCRIPT

Sri Aurobindo does not merely denote why materialism has to come out of its exclusive position but also gives materialism its privilege and significance in the cosmic scheme of things. In fact, when science is reducing all material phenomena into the same elemental principles of the physical and life sciences, it is already handling a unity-principle in nature and thus unfolding one poise of the cosmic consciousness at the level of matter. The Jungian Psychologist who is searching for universal archetypes in what he terms as the ‘collective unconscious’ is dealing with another poise of cosmic consciousness at the level of the mind. The mystic or yogi who is having the experiential knowledge of a vast, impersonal consciousness is at a yet different status of cosmic consciousness that transcends the ordinary cognitive fields of experience. 

Thus we are all searching for a ‘unity-principle’ in our own fields. ‘Unity’ itself is a word that evokes concepts like ‘totality’, ‘holistic’, ‘integralist’. Yet the human mind understands unity in incomplete, partial and fragmentary terms. The intellectual concept of unity is Platonic and idealistic rather than realistic. Even in countries where social equality is idolized and practiced, racial riots can usurp all norms (witness what happened in Paris some months back).

The romanticist’s appeal for unity is more emotional than intellectual, more passionate and hence, like the turbulence of passions, can be unpredictably disruptive. The scientist works with the unity-principle at the level of atoms, molecules, and chromosomes but cannot extend that unity in interpersonal relations, in life (the scientist is also prone to divorce, feuds and rivalries). The religious preacher talks of unity from his pulpit but when he attends a world congress of religions, he speaks of ‘tolerance’. ‘Tolerance’ is a concept that tolerates others without necessarily having a real experience of ‘oneness’. The mystic may really have the experiential realization of a blank, featureless unity, an infinite oneness but he is more secure in his hermitage – placed in the cauldron of the society, he gets tagged as ‘unrealistic’. Against such a background, the unity of matter and spirit can be another ‘fad’ in the realm of ideals, a gross oversimplification, and an unnecessary exercise.

 Sri Aurobindo accepts the complexity of this situation and hence qualifies the concept of unity as a ‘MULTITUDINOUS UNITY’. This is not a unity constructed in an eclectic fashion from a variegated diversity. Neither is this unity based on an elemental principle like the ‘idea’ of the thinker, the ‘atom’ of the physicist or ‘chromosome’ of the biologist, or the ‘featureless’ unity of the mystic or a ‘zero’ of the nihilist, rather it is a pluridimensional unity that holds all these elemental principles together without being limited by them. In that ‘multiple unity’, ‘matter’ and ‘spirit’ have their significant poises and one is not belittled by the other. This might be difficult to conceive as it is a product of circular or non–linear thinking. We will later discuss how the Aurobindonian thought-paradigm shifts from a linear to a non-linear poise. ‘Because truth is not linear, but global, and not successive, but simultaneous, it can therefore not be expressed in words: it must be lived.’ (The Mother, Agenda, April 1954)

Thus, one cannot experience this MULTITUDINOUS UNITY at the level of intellect or emotions. Just as in the physical science, the pursuit of a terrestrial omnipotence for humanity is making space and time contract to a vanishing point (mark the triumph of cyberspace!), so also, a realization of matter-spirit fusion necessitates that ‘the machinery of ego itself becomes subtilised to the vanishing-point’ (The Life Divine, pg.20). In other words, the ‘ego’ has to be replaced by a ‘beyond-ego principle’ which alone can experience ‘unity embracing and possessing multiplicity and no longer, as now, multiplicity struggling towards some figure of unity’ (The Life Divine, pg.20, 21). In subsequent chapters of The Life Divine, Sri Aurobindo will present a master-plan of how the ego has to be replaced by a integrative, holistic principle which alone can have the true experience of ‘unity’, and veridically declare in tune with the Upanishads: ‘Matter also is Brahman’.

 The whole concept of this ‘spirit-matter’ unity is necessary for a transformation of the present earthly life and an affirmation of a divine life upon earth:


THE AFFIRMATION of a divine life upon earth and an immortal sense in mortal existence can have no base unless we recognize not only eternal Spirit as the inhabitant of this bodily mansion, the wearer of this mutable robe, but accept Matter of which it is made, as a fit and noble material out of which He weaves constantly His garbs, builds recurrently the unending series of His mansions. 

(The Life Divine pg.10)

(NB: Sri Aurobindo qualifies this statement with terms like ‘recurrently’ and ‘unending’ as he considers the present human being to be a transitional form to be transcended by future models enroute a supramental existence).

In Matter itself, Spirit will blossom. The Divine Life will manifest not in a faraway heaven but in earthly life:



A dumb Inconscient drew life’s stumbling maze, 




A night of all things, packed and infinite:



It made our consciousness a torch that plays




Between the Abyss and a supernal Light. 



Our mind was framed a lens of segment sight 




Piecing out inch by inch the world’s huge mass,



And reason a small hard theodolite




Measuring unreally the measureless ways.



Yet is the dark Inconscient whence came all




The self-same Power that shines on high unwon:



Our Night shall be a sky purpureal,




Our torch transmute to a vast godhead’s sun.



Rooted in mire heavenward man’s nature grows, -



His soul the dim bud of God’s flaming rose.

(Sri Aurobindo: Collected Poems, pg137)

CHAPTER III

In Chapter III, Sri Aurobindo discusses the spiritual or ascetic approach to Reality vis-à-vis the materialistic approach. To the materialist, only that is ‘real’ which is perceptible and tangible to the senses, anything else is a chimera. Any spiritual or mystical experience is considered to be a fantasy, an aberration, a hallucination or a delusion (even 

Jesus & Ramkrishna were labeled often as ‘epileptic’ and often as ‘schizophrenic’!). 

The spiritual seeker or mystic has a different approach. In the first place, the spiritual approach was pursued only when a materialistic culture proved inadequate to give a sense of fulfillment to life. As a result the seer was more interested to unravel that aspect of Reality, which could not be grasped through ordinary sensory perception. In the process, he stumbled upon vast, impersonal, supraphysical realms of consciousness. Even a little exposure to those states was more fulfilling than any peak of sensory experience in the material world. Even if that spiritual experience was symbolized by a vast silence, it was not an ‘empty’ experience. Rather that ‘silence’ was accompanied by peace, meaningfullness and power! It was an overpowering, overwhelming experience that surpassed not only sensory perception but also cognitive limits. 

However, the material world proved to be a distraction to the spiritual seeker. For an exclusive pursuit of the suprasensible Reality, he renounced the material world and preferred the seclusion of the hermitage, the ashram, the forest, the Himalayan retreats. Sri Aurobindo epitomises the existential quest of the ascetic in one of his most moving poems, ‘The Rishi’ :

…..Beauty ceased my heart to please, 

Brightness in vain.

Recalled the vision of the light  that glows 

Suns behind:

I hated the rich fragrance of the rose;


Weary and blind,

I tired of the suns and stars; then came 

With broken mind

To heal me of the rash devouring flame, 


The dull disease,

And sojourned with this mountains summit bleak,


These frozen seas.

King, the blind dazzling snows have made me meek, 


Cooled my unease.

Pride could not follow, nor the restless will


Come and go;

My mind within grew holy, calm and still


Like the snow………..

………………………………

The many’s  voices fill the listening ear,


Distract the head :

The One is silence, on the snows we hear

Silence tread.

(Sri Aurobindo, Collected Poems, Pg. 299-300)

The lure of ascetism is a great adventure, a jump into the unknown void, a call of the wilderness. Naturally, the ‘refusal’ of the ascetic to accept material life is more powerful, enduring and stubborn then the ‘refusal’ of the materialist to accept spirituality, more so, because Materialism carries its own in-built limitations. But that makes the materialist easier to move towards spirituality whereas the ascetic finds it more difficult to move towards accepting material reality. For Sri Aurobindo’s vision of matter-spirit unity, both the movements are needed.

Unlike the West, in India, spirituality blossomed at the cost of bankruptcy of material life. In fact, Sri Aurobindo traces the degradation of Indian life and society to the fact that the best brains, lured with the call of ascetism, forsook society to plunge into the blissful or featureless Absolute or nihilistic Nirvana with one agenda  - liberation in birthlessness. One aspired not to be reborn again into a material life: ‘.. all voices.. joined in one great consensus that not in this world of the dualities can there be our kingdom of heaven but beyond … And through many centuries a great army of shining witnesses, saints and teachers, names sacred to Indian memory and dominant in Indian imagination, have borne always the same witness and swelled always the some lofty and distant appeal, - renunciation the sole path of knowledge, acceptance of the physical life the act of the ignorant, cessation from birth the right use of human birth, the call of the spirit, the recoil from Matter’ ( The Life Divine p.g.28-p.g.29)

Sri Aurobindo does not denounce the ascetic spirit- He emphases that it corresponds to a truth of existence and brings a state of conscious realisation which stands at the summit of human endeavor. It is a peak experience, a meta-quest, and is an indispensable element to prove that an animal humanity is not the last word – ‘purity’ is not a chimera but a living reality. It is an affirmation that the intellect and vital nature of man can free themselves from what Sri Aurobindo terms as ‘insistent animalism’. Only Sri Aurobindo points out that  ‘We seek indeed a larger and completer affirmation. We perceive that in the Indian ascetic ideal the great Vedantic formula, ‘One without a  second’, has not been read sufficiently in the light of that other formula  equality imperative,  “All this is the Brahman” ….. Its meaning in Matter has not been so well understood as its truth in the Spirit. The reality which the Sannyasin seeks has been grasped in its full height, but not, as by the ancient Vedantins, in its full extent and comprehensiveness.’ 

In fact, in the poem ‘The Rishi’, the ascetic who withdraws from material life to seek Truth, finally points out that not an abandonment but an fulfillment of earthly life is the gateway to Reality . In a moving dialogue with ‘King Manu’ the representative inquisitive human mind, the Rishi explains how he strove to seek God (Manu in Sanskrit is derived from ‘Mind’. The Mind or Mental consciousness is the leader in our terrestrial world, as it is till now the crowning achievement in evolution. As such, the inquisitive human mind is represented as a king who is in the forefront of the evolutionary march. He seeks an existential answer from the seer-the Rishi who is in touch with perennial wisdom):

………………………………

…………………

My winged soul went up above the stars


Questing for God.

Manu

Oh, didst thou meet Him then? In what bright field


Upon thy road?

RISHI

I asked the heavenly wanderers as they wheeled


For His abode.

MANU

Could glorious Saturn and his rings of hue


Direct thy flight?

RISHI

Sun could not tell, nor any planet knew


Its source of light,

Nor could I glean that knowledge though I paced


The worlds beyond

And into outer nothingness have gazed.


Time’s narrow sound

I crossed, the termless flood where on the Snake


One slumbers throned,

Attempted. But the ages from Him break


Blindly and Space

Forgets its origin. Then I returned


Where luminous blaze

Deathless and ageless in their ease unearned


The ethereal race.

MANU

Did the gods tell thee? Has Varuna seen


The high God’s face?

RISHI

How shall they tell of Him who marvel at sin


And smile at grief?

MANU

Did He not send His blissful Angels down


For thy relief?

RISHI

The Angels know Him not, who fear His frown, 


Have fixed belief.

MANU

Is there no heaven of eternal light 


Where He is found?

RISHI

The heavens of the Three have beings bright


Their portals round,

And I have journeyed to those regions blest,


Those hills renowned.

In Vishnu’s house where wide Love builds his nest,


My feet have stood.

MANU

Is he not That, the blue-winged Dove of peace,


Father of Good?

RISHI

 Nor Brahma, though the suns and hills and seas


Are called his brood.

MANU

Is God a dream then? Are the heavenly coasts


Visions Vain?

RISHI

I came to Shiva’s roof; the flitting ghosts


Compelled me in.

MANU

Is He then God whom the forsaken seek,


Things of sin?

RISHI

He sat on being’s summit grand, a peak


Immense of fire.

MANU

Knows He the secret of release from tears


And from desire?

RISHI

His voice is the last murmur silence hears,


Tranquil and dire. 

MANU

The silence calls us then and shall enclose?

RISHI

Our true abode

Is here and in the pleasant house He chose


To harbour God.

MANU

In vain thou hast traveled the unwonted stars 


And the void hast trod!

………………….

MANU

Is earth His seat? This body His poor hold


Infirmly made?

RISHI

I flung off matter like a robe grown old;


Matter was dead. 

MANU 

Sages have told of vital force behind:

It is God then?

RISHI

The vital spirits move but as a wind 


Within men.

MANU

Mind then is lord that like a sovereign sways


Delight and pain?

RISHI

Mind is His wax to write and, written, rase 


Form and name. 

MANU

Is thought not He who has immortal eyes


Time cannot dim?

RISHI

Higher, O king, the still voice bade me rise


Than thought’s clear dream.

Deep in the luminous secrecy, the mute


Profound of things,

Where murmurs never sound of harp or lute


And no voice sings,

Light is not, nor our darkness, nor these bright


Thunderings,

In the deep steady voiceless core of white


And burning bliss,

The sweet vast centre and the cave divine 


Called Paradise,

He dwells within us all who dwells not in 

Aught that is. 

MANU

Rishi, thy thoughts are like the blazing sun 


Eye cannot face.

How shall our souls on that bright awful One


Hope even to gaze 

Who lights the world from His eternity


With a few rays?………

MANU

O Rishi, I have wide dominion,


The earth obeys

And heaven obeys far beyond the sun


Her golden gaze.

But Him I seek, the still and perfect One,-


The Sun, not rays.

RISHI

Seek Him upon the earth. For thee He set


In the huge press

Of many worlds to build a mighty state


For man’s success,

Who seeks his goal. Perfect thy human might,


Perfect the race.

For thou art He, O King. Only the night


Is on thy soul

By thy own will. Remove it and recover


The serene whole

Thou art indeed, then raise up man the lover


To God the goal.

(Sri Aurobindo, Collected Poems, Pg. 300-304, 311, 312)

The Rishi, before his verdict to ‘PERFECT THE RACE’ has traversed many ranges of consciousness in his quest for God. Three major ranges that he has crossed are grouped in the extract of the poem quoted above:

· BEYOND MANIFESTATION:
He has traversed ‘Space and Time’, has experienced the Infinite beyond Space and Time but could not find the Truth that represents Reality.

· AT THE CROWN OF MANIFESTATION:
He explored the planes of the gods – the divine powers, specially the abode of ‘Brahma, Vishnu, Shiva’, the triune principles of ‘creation-sustenance-destruction’ in the cosmos, but could not have an integrative experience.

· WITHIN THE MANIFESTATION:

He delved into the structure of the human being, exploring every plane – the plane of the body, the plane of the vital energy, the plane of the mind; but was left dissatisfied. 

He finally found the essence of every form was equally and simultaneously representing the formless – the Infinite was represented and inherent in the Finite, Spirit was represented and implicit in Matter. The Reality was equally represented in the three poises: Transcendence (BEYOND MANIFESTATION), Cosmos (CROWN OF MANIFESTATION), Individual (WITHIN THE MANIFESTATION). Hence, Matter could not be ignored and if the human race were not perfected, there would have been no meaning to the play that we call ‘existence’.

POST SCRIPT –I (CHAPTER III)

In Chapter III of the life Divine, Sri Aurobindo mentions three important seed  -ideas, which need detailed understanding:

The Suprasensible

The Cosmic Consciousness

The Transcendent.

The Suprasensible

Our first gateway to knowledge about our own selves and the world around us is through our senses. In Sanskrit, the term Indriya (that denotes sense) and the Vedic God ‘Indra’ share the same linguistic root. Indeed, it is the responsibility of Indra to oversee that the quest for knowledge is not distorted or misled by the senses.

Because ‘Matter’ is perceived by our external senses, it has acquired a certain tangibility, a certain ‘grossness’, a certain ‘reality’. Whatever is ‘immaterial or not organised with ‘matter’ as a gross base is considered ‘Suprasensible’ and hence unreal by the materialist. Sri Aurobindo decries this approach as a ‘vulgar or rustic error of our corporeal organs’ (The Life Divine, p.g. 23). In this context, one needs to appreciate certain characteristics of sensory perception. 

(A) Sensory DISTORTION:
Even to a person with a clear and unclouded sensorium, the senses can distort the truth. They can carry information which is phenomenally correct but in reality untrue :  e.g. the perception that the sun goes around the earth, the errors of refraction, the phenomenon of mirage, the visual impression of movements in advertisement hoardings(when there has been no actual movement) etc. 

In such cases, the senses have to be supplemented by a clear, discerning, rational intellect, which puts things in their proper perspective (this rational intellect to date has not been able to explain satisfactorily how the inverted impressions of objects received by our visual apparatus become ‘straight’ when visualized!)

(B) PERCEPTION OF THE MATERIALLY IMPERCEPTIBLE REALITIES 

Sri Aurobindo writes that ‘Even in the world of Matter there are existences of which the physical senses are incapable of taking cognizance’(The Life Divine, p.g. 23). Science acknowledges this and supplements our sensory perception with high precision instruments like the microscope to visualize objects that cannot be perceived by our naked senses However, the scientist has an ‘intuitive idea’ that there is something which needs a microscope to discover (It is always remarked, ‘the eyes do not see what the mind does not know!’). The intuitive ideas that precedes and determines the scientific endeavor to visualize outwardly imperceptible things is of primary importance. Even before instruments like the microscope was discovered, intuitive scientific ideas stimulated geniuses to ‘discover’ many outwardly imperceptible material facts. Thus, the ancient Ayurvedic physicians in the absence of modern laboratory equipments could ‘discover’ the properties of medicinal herbs – viz . Raulfia Serpentina, the only pharmacologically correct antischizophrenic till chlorpromazine was discovered in the middle of the 20th century. 

In more recent times, one of the most spectacular feats has been the unraveling of the nuclear structure of all the 92 naturally occurring elements down to the ‘quark’ and even ‘subquark’ level through sensory dissection of occult nature by two theosophists, Annie Beasant & CW Leadbeater, years before scientists understood them, albeit with more precision then the best supercollider accelerator could do and this endeavor was started in 1895! (A full description of the phenomenon by Dr. Mahadeva Srinivasan which appeared in the Hindu Sunday magazine in 1994 and reprinted in ‘Namah’ can be found in our ‘downloads’ section). Justifiably, Sri Aurobindo comments that the constant sensuous association of the real with the materially perceptible is itself a hallucination because there is so much beyond this oversimplified assumption!

 (C) PERCEPTION OF IMMATERIAL REALITIES 

Our external sensory apparatus can only perceive those things which have a foundation in ‘matter’. No doubt this equation persists became matter is solid, tangible and hence phenomenally ‘real’ but we also simultaneously live in a world of ideas, ideals, visions, abstractions, fantasies – things which do not necessarily need ‘matter’ as a starling point though they need the ‘matter’ of our bodily apparatus for expression. Our sensory apparatus cannot perceive directly such ‘immaterial’ items, (though indirectly a person’s body language can sometimes betray one’s thoughts and the sensory feedback can be matched by the brain for an impressionistic, not a veridical view).

It is this limitation of the sensory apparatus to gauge ‘immaterial realities’ that necessitated ‘an extension of the field of our consciousness’.

This extension first traversed the faculty of ‘Reason’ but as Reason also has its limitations, it had to be exceeded. This is how the great spiritual tradition of India discovered faculties for acquiring knowledge that surpass both ‘sensory perception’ and ‘reason’ -- faculties like ‘inspiration’,’ intuition’, ‘revelation’, ‘identity’. These faculties were always available to humanity in flashes, in glimpses, but too scattered in time and space for providing enough base-material for building up a coherent science. Sri Aurobindo will take up the task of organizing the suprasensory and suprarational faculties in a systematised, graded way so that there can be a logical extension from the realm of ‘Mind’ to the realm of ‘Supermind’.

(D) ‘Subtle Senses’
Sri Aurobindo makes a distinctly important observation that arises from the experiential spiritual tradition. ‘Not only are there physical realities which are suprasensible, but, if evidence and experience are at all a test of truth, there are also senses which are supraphysical and can not only take cognisance of the realities of the material world without the aid of the corporeal sense-organs, but can bring us into contact with other realities, supraphysical and belonging to another world – included that is to say, in an organisation of conscious experiences that are dependent on some other principle than the gross Matter of which our suns and earths seem to be made.’ (The Life Divine , pg. 23) These supraphysical senses or ‘subtle senses’ suksma indriya) are located in an ‘inner’ or ‘subtle’ or ‘subliminal’ being that stands behind our outer being ( the outer being is studied as ‘personality’ in psychology, the ‘inner being’ is known to spiritual traditions. In The Life Divine, we will later present a detailed structure of the organisation of the being where the different dimensions of the outer being and the inner being will be clarified in details.)

 The inner being’s senses are capable of ‘subtle’ experiences’ (suksma dristi) like inner hearing, inner vision. This is how during meditation one can ‘hear voices, mantras, church bells or ‘see visions of gods, angels, fairies’ (we are talking here of spiritual experience of ‘normal’ , integrated individuals and not of schizophrenic experiences). In the recent ‘out of body experience’(OBE) reported by subjects undergoing anaesthesia, there were reports of  “visualising ones’ own surgery from the ‘top’ of the operation theater or ‘hearing’ conversations taking place at a distance from the hospital. It seems that somehow the subtle senses can get activated in these states. In fact, ‘parapsychology’ mostly deals with phenomena that can only be explained by the activation of subtle senses  - something which the yogis of India and the mystics of all spiritual traditions have experientially perceived throughout the ages. Sri Aurobindo writes, ‘The increasing evidences, of which only the most obvious and outward are established under the name of telepathy with its cognate phenomena, cannot long be resisted except by minds shut up in the brilliant shell of the past, by intellects limited in spite of their acuteness through the limitations of their field of experience and inquiry, or by those who confuse enlightenment and reason with the faithful repetition of the formulas  left to us from a bygone century and the jealous conservation of dead or dying intellectual dogmas’ (The Life Divine, p.g. 23-24) 

He of course warns that the testimony of the subtle senses have to ‘ be controlled scrutinised and arranged by the reason, rightly translated  and rightly related, and their field, laws and processes determined’ (The Life Divine, pg. 24). Indeed, this is one of the challenging tasks of the emergent consciousness based yoga psychology. An experiential psychology that is the need of the hour should enable an aspirant to identify with the seer-poet’s realisation:

 ‘ I am caught no more in the senses’ narrow mesh. 

My soul unhorizoned widens to measureless sight, 

My body is God’s happy living tool, 

My spirit a vast sun of deathless light.’

(Sri Aurobindo, Collected Poems, pg. 161)

Post Script II (Chapter III)

Chapter III of the Life Divine introduces the concepts of the ‘cosmic consciousness’ and the ‘world –transcending consciousness’.

Subjectivity Vis – a -Vis Objectivity

Sri Aurobindo does not suddenly impose the concept of cosmic consciousness on his readers (which many others would have done on having a spiritual inking of it and which many would love to propagate thinking that an experiential contact with it is an epitome of spiritual realization). Rather he progresses towards it logically by examining the ancient dispute between subjectivity and objectivity. The votaries of subjectivity consider the material, objective world as secondary, existing only in the mind and vision of the Subject. The objective world is considered to have no independent Reality and “exists only in or for the consciousness that observes” (The Life Divine, pg.25) and thus is something ‘illusory’ - - a sort of Maya. 

The votaries of objectivity claim that ‘the material universe enjoys an eternal self- existence.’ (Ibid, pg.25) and believe that the objective world continues to exist independent of the Subject. If the Subject is the individual human being, then it is considered to be too insignificant compared to the vastness and magnitude of universal systems (like the solar system). Yet, just as the individual human being can perish, the universal systems like the solar systems can also collapse, become ‘dead’, fall as ‘meteorites’. Materialism, in glorifying objectivity can thus also lead to a type of illusion -- a type of Maya, “that is and yet is not, -- for it is present and compelling, is not, for it is phenomenal and transitory in its works”.(Ibid, pg.25) 

This conflict between subjectivity and objectivity was initiated as a metaphysical quest but, as Sri Aurobindo describes ‘is yet of the utmost practical import, for it determines the whole outlook of man upon life, the goal that he shall assign for his efforts and the field in which he shall circumscribe his energies’ (Ibid, pg.25). How true! How much the physical scientist, the pharmacologist and the psychologist have to strive to tackle ‘observer bias’ so as to make their experimental results acceptable! How much the pharmacological researchers as well as the behavioral scientists have to toil for ‘double –blind’ trials? (Incidentally, some of the archaic philosophers who studied Sri Aurobindo wondered if his thought should be taken up by psychology – he belonged to spirituality and hence to metaphysics beyond psychology! When Sri Aurobindo himself asserts that even a metaphysical quest has a practical ramification, He, in a way, authenticates the study of the psychological perspective of his thought! Especially, the area of subjectivity vis-à-vis objectivity ‘raises the question of the reality of cosmic existence and, more important still, the question of the value of human life’)(Ibid, pg.25).

Conflict Resolution

Sri Aurobindo examines this ‘subjectivity verses objectivity’ debate and finds it cannot be solved logically as we neither have enough physical data of the material universe nor have adequate experiential knowledge of universal non-material systems.  Therefore the only possibility left is to progress ‘by an extension of the field of our consciousness or an unhoped - for increase in our instruments of knowledge’ (Ibid, pg. 26). In doing so, an inner enlargement of the individual experience culminates in an universal, cosmic experience  - the individual consciousness extends into the cosmic consciousness. 

This extension also marks a change in the status of the ‘Subject’ or Observer (who is also called ‘Witness’ in the Indian metaphysical tradition). The Subject is no longer the consciousness of the ordinary limited human being (as we know ourselves individually) but an universal or cosmic Consciousness ‘embracing the universe and appearing as an immanent Intelligence in all its works…’(Ibid,pg.26).

 What happens to the status of the ‘object’ then? But we have already seen that Sri Aurobindo eulogizes the formula “ All this is the Brahman” implying that the Truth is represented equally and impartially in the ‘Subject’ as well as the ‘object’. Therefore the objective world is either considered to be: 

(1)  Just as Eternal and as real as the cosmic witness consciousness (the Subject), In fact it is the ‘active’ existence of the cosmic witness’;

Or

(2) If the objective world is considered to be transitory and phenomenal, it is not something ‘separate’ and ‘delinked’ from the cosmic ‘witness’ consciousness but has actually evolved out of it and can dissolve into it by an ‘act of knowledge or by an act of conscious power’(Ibid,pg.26).

What then is the real status of the “Subject” - - the Witness? We have discussed that the Witness is not the ordinary individual mind but the cosmic consciousness. Does this cosmic consciousness denote something diffused, spread-out, amorphous or abstract? Or, just as the human mind is represented in an actual individual being, is there also a Cosmic Being who relates to the cosmic consciousness? The spiritual experiential tradition affirms that Consciousness, in its “existential mode” is represented at different poises: 

(a) In the individual as the True individual Being or Jivatman - - the impersonality-principle that supports the individual personality 

(b) In the Cosmos or universe as the ‘Cosmic’ or ‘Universal Being” or Cosmic principle that supports the cosmic consciousness, and 

(c) Beyond the ‘universe’ as a ‘Transcendental’ principle or Being that supports & transcends the individual as well as the cosmos. 

Sri Aurobindo writes about the Witness(or the Observer or the Subject) :  “Not organized mind, but that which, calm and eternal, broods equally in the living earth and the living human body and to which mind and senses are dispensable instruments, is the Witness of cosmic existence and its Lord”(Ibid, pg.25). He adds “ ….the worlds are only frames for our experience, the senses only instruments of experience and conveniences. Consciousness is the great underlying fact, the universal witness for whom the world is a field, the senses instruments” (Ibid,pg.24).

The Witness Spirit

I dwell in the spirit’s calm nothing can move

And watch the actions of Thy vast world-force,

Its mighty wings that through infinity move

And the Time-gallopings of the deathless Horse.

This mute stupendous Energy that whirls

The stars and nebulae in its long train,

 Like a huge Serpent through my being curls

With its diamond hood of joy and fangs of pain.

It rises from the dim inconscient deep

 Upcoiling through the minds and hearts of men,

  Then touches on some height of luminous sleep

      The bliss and splendour of the eternal plane.

         All this I bear in me, untouched and still

Assenting to Thy all-wise inscrutable will.




(Sri Aurobindo Collected poems, pg.143)

Post Script III (Chapter III)

The Cosmic Consciousness

The moment one ceases to be self-centered and transcends one’s ego, one becomes capable of enlarging his repertoire of consciousness so as to enter a vast gestalt where universal thoughts and idea–forces, cosmic energies, archetypal images, universal rhythms of art and music, universal ideals, perennial wisdom, universal dynamisms, universal love, universal brotherhood and all that falls in the domain of ego–transcendence intermingle to weave the matrix of Cosmic Consciousness. In this cosmic scheme, the individual is a distinct point co–existing with countless such ‘points’, and knowingly or unknowingly, influenced by vast cosmic forces. If one is shut off in one’s own ego–centricity, then one thinks oneself to be the center of the universe. If one is successful in breaking the veils of ego–centricity, one is immediately aware that an individual exists only in relation with others and that one is not the ‘center’ of the universe but a center within the universe and through whom universal, archetypal ideas and forces act to produce effects that have universal ramifications. In this process of universalizing oneself, the individual ‘center’ does not become insignificant but becomes a ‘conscious ‘ center in the cosmic whole, a better instrument to implement the cosmic agenda. 

‘The cosmic consciousness means that, instead of feeling that one is an altogether separate, isolated being, different from all others, one feels that he is only a part of an immense whole and in relation with the whole totality, receiving the movements and vibrations of all others and transmitting to all others its own vibrations, that the movements of consciousness, the psychological vibrations do not stop inside a small individual enclosed in himself, who is as in a shell, without any contact with the rest; the forces pass across, going from one to another, touching one here, another there, and these forces are so complex and multiple that we can no longer tell where one begins and another ends. One has exactly the impression of an immense whole moving within itself. It is something like that – the cosmic consciousness.’

(The Mother: Collected Works, Vol. 6, Pg. 419-420 Century Ed.)

In the cosmic consciousness we become aware of ‘Matter as one existence and of bodies as its formations in which the one existence separates itself physically in the single body from itself in all others and again by physical means establishes communication between these multitudinous points of its being. Mind we experience similarly, and Life also, as the same existence one in its multiplicity, separating and reuniting itself in each domain by means appropriate to that movement.’

(The Life Divine, Pg. 26-27)

Pursuit of Cosmic Consciousness

When the idealist proclaims – ‘Unity in Diversity’, or ‘All Religions are One’ or lectures on ‘Universal Brotherhood’ or when musicians sing ‘We are the world’, it does not necessarily mean that a poise in the cosmic consciousness has been achieved. No doubt, such concepts overwhelm the human mind because of the ‘presence’ and ‘pressure’ of the cosmic consciousness as a living reality. However the votaries of such ‘universal concepts’ have not necessarily started ‘living them’ unless they have undertaken the ardent pursuit of breaking the limits of the ego – a pursuit where the goal is ‘spiritual’ in essence but whose path is a psychological growth in consciousness.

‘So first of all, you must think of this; you must first become aware that you are a point in the universal immensity, and not isolated but altogether joined with it. And then you must study yourself, observe yourself. You will immediately have the opportunity of seeing the vibrations which come from outside and pass through you but are not generated in you, which you receive and express. So gradually, by studying, looking, observing, you become aware of that which is not limited. This is how you begin to acquire the universal or cosmic consciousness. Cosmic and universal mean the same thing.’

(The Mother: Collected Works, Vol. 6, Pg. 420 Century Ed.)

Sri Aurobindo adds that ‘The essence of the passage over to this goal is the exceeding of the limits imposed on us by the ego-sense and at least a partaking, at most an identification with the self-knowledge which broods secret in all life and in all that seems to us inanimate.’

(The Life Divine, Pg. 26)

Perceiving the Cosmic Consciousness

The Mystic Perception

The Cosmic Consciousness represents a vast, complex and multidimensional world and parts of it are experientially perceived by different aspirants. The mystic or yogi comes into contact with a vast Cosmic Spirit that inhabits and sustains all forms – animate or inanimate, and experiences it as a Cosmic Being or Self, one in all and beyond all, and exclaims:

‘Identified with silence and boundlessness

My spirit widens clasping the universe

Till all that seemed becomes the Real,

One in a mighty and single vastness.

Someone broods there nameless and bodiless,

Conscious and lonely, deathless and infinite,

And sole in a still eternal rapture,

Gathers all things to his heart for ever.’

(Sri Aurobindo, Collected Poems, Pg. 557)

(Just as an individual Spirit or Self supports and inhabits an individual embodied human being, likewise, a cosmic Spirit or Self is projected to support the cosmic play comprising multiple individuals.)

What happens to the individual ego when one starts living in the cosmic consciousness? Sri Aurobindo answers: ‘In it we live as we lived before in the ego-sense, active, more and more in contact, even unified more and more with other minds, other lives, other bodies than the organism we call ourselves, producing effects not only on our own moral and mental being and on the subjective being of others, but even on the physical world and its events by means nearer to the divine than those possible to our egoistic capacity.’

(The Life Divine, Pg. 27)

The Pragmatic perception:

Pragmatic aspirants perceive the cosmic consciousness by coming into experiential contact with cosmic ‘forces’ and ‘energies’. There are four broad approaches:

a) The Approach of Psychology

b) The Approach of Parapsychology

c) The Approach of Science

d) The Approach of the practical yogi

a) The Approach of Psychology:

Depth Psychology approached the field of cosmic consciousness with Jung’s unraveling of an aspect of it as ‘collective unconscious’ that holds the archetypes or ‘universal patterns’. These universal patterns shape psychological life and explain myths, symbols and motifs that recur in stories, legends, poems, dreams and fantasies. Of late, Transpersonal Psychology has expanded the scope of ‘cosmic consciousness’ beyond the Jungian paradigm by postulating the concept of the ‘Intermediate plane’ – the realm that holds not only the Jungian archetypes but also the subtle energies, subtle processes and beings, like the auras, subtle energy-fields, the Shamanic forces etc.

b) The Approach of Parapsychology:

Parapsychology deals with phenomena that are, to the normal individual, extrasensory in nature. It studies phenomena (known as ‘psi’) like Telepathy, Clairvoyance, etc. However, the existence of such phenomena cannot be explained unless one conceptualizes some aspect of the cosmic consciousness. How is information actually conveyed in a phenomenon like telepathy? Scientists tried to study this by examining the ‘energy–expenditure’ of information processing in psi and found that even blocking of electromagnetic emission could not block extrasensory perceptions. In some form or other, same aspects of the working of the cosmic consciousness have to be explored to understand psi. Parapsychologists are already contemplating a sort of universal mind holding a memory bank (Akasic Records), which becomes accessible either in states of heightened sensitivity or in yogic trance-states. Such a collective mind (Lyall Watson called it ‘Sama’ in his book ‘Beyond Supernature’, 1986) may be a medium through which individuals make contact with one another, albeit, unconsciously. Yogis might develop the technique of acting through this universal mind ‘consciously’.

c) The Approach of Science: 

Strangely, science itself is slowly acknowledging the existence of cosmic consciousness in its own way. Animal experiments have shown that there are non-biological and non-physical fields by which transmission of ‘learning’ and ‘adaptation’ can take place. Wasserman (mentioned by Sheldrake in ‘A New Science of Life’, 1981) had proposed the concept of Morphogenetic fields through which such transmission can occur. Sheldrake (‘A New Science of life, the Hypothesis of Formative Causation’, 1985), in his experiments with rats found that even rat behavior necessitated the acknowledgement of such types of fields through which ‘morphic resonance’ takes place. In fact if rats learn a trick at one place, other rats at other places pick up the trick even faster. Sheldrake opines that inanimate matter also is subject to morphic resonance. 

d) The Approach of the practical yogi: 

The practical yogi who wants to be in tune with the cosmic energies also uses different techniques to tap different dimensions of the cosmic consciousness. In doing so, he comes into experiential contact with universal energies that have great rejuvenating and healing powers. Once tapped, these energies can be used not only to work upon oneself but also to work upon others. He can also be in contact with the universal mind and thus have access to perennial wisdom (that is why a yogi can have a wisdom that exceeds all academic training). He can be in contact with universal positive forces as well as universal negative forces. The cosmic consciousness is a pot-pourie of forces--huge, negative forces and energies co-exist with positive forces; falsehood retains its territory as much as truth. If there are gods (positive forces) in the cosmic consciousness, there are also the demons, the Satanic influences, the titans (negative forces). That is why the Mother warned that the experiential contact with cosmic consciousness, so beloved of yogis, does not automatically signify a great spiritual breakthrough. ‘The Universal movement is after all a mixture of falsehood and truth, so that to stop there is to be imperfect…’ (The Mother, Collected Works, Vol. 3, Pg. 168). In fact, one has to pass beyond to something that still exceeds the cosmic consciousness: ‘The Transcendence’.

In conclusion, one is tempted to recall what Sri Aurobindo previsioned ‘THE POSSIBILITY OF A COSMIC CONSCIOUSNESS IS COMING SLOWLY TO BE ADMITTED IN MODERN PSYCHOLOGY…’ (Sri Aurobindo, Life Divine, Pg. 26). He of course also warns that the experience of cosmic-energies and forces (as pursued by the pragmatic researchers, psychologists, etc.) is NOT complete ‘till one has the sense of being commensurate with the universe or pervading, exceeding or containing it’ (Sri Aurobindo: Letters on Yoga, Collected Works, Vol. 22, Pg. 246-247)

Cosmic Consciousness

I have wrapped the wide world in my wider self

And Time and Space my spirit’s seeing are.

I am the god and demon, ghost and elf,

I am the wind’s speed and the blazing star.

All nature is the nursling of my care,

I am the struggle and the eternal rest;

The world’s joy thrilling runs through me, I bear

The sorrow of millions in my lonely breast.

I have learned a close identity with all,

Yet am by nothing bound that I become;

Carrying in me the universe’s call

I mount to my imperishable home.

I pass beyond Time and life on measureless wings,

Yet still am one with born and unborn things.

(Sri Aurobindo, Collected Poems, Pg. 144 )

POST SCRIPT IV (CHAPTER III)

The TRANSCENDENCE

We have seen that an extension of the individual consciousness leads to a cosmic or universal consciousness, a fact that is being acknowledged in the new orientations of psychology (viz. Transpersonal psychology). The hallmark of cosmic consciousness is that one has to exceed one’s ego-sense to experientially perceive and ‘live’ it. 

The cosmic consciousness by itself is not the most perfect poise of Consciousness as it holds contradictory movements of Truth and Falsehood, forces that can rule or ruin, forces of stabilization and destabilization. It is a complex matrix where the individual is just a formation, a castaway


“… tossed along the gulfs of Circumstance, 


A creature born to bend beneath the yoke, 


A chattel and a plaything of Time’s lords, 

Or one more pawn who comes destined to be pushed 

One slow move forward on a measureless board


In the chess-play of the earth-soul with Doom, -


Such is the human figure drawn by Time.







(Savitri, pg. 17-18)

The question naturally arises: Is there something beyond both the cosmic consciousness and the individual?

Sri Aurobindo asserts:

‘AND STILL THERE IS A BEYOND.

For on the other side of the cosmic consciousness there is, attainable to us, a consciousness yet more transcendent, - transcendent not only of the ego, but of the Cosmos itself, - against which the universe seems to stand out like a petty picture against an immeasurable background. That supports the universal activity, - or perhaps only tolerates it; It embraces Life with Its vastness, - or else rejects it from Its infinitude’




(The Life Divine, Pg .22)

That is the Transcendence. An experiential contact with it leads the seer-poet to exclaim:

I HAVE DRUNK THE INFINITE LIKE A GIANT’S WINE 

TIME IS MY DRAMA OR MY PAGEANT DREAM’







(Sri Aurobindo Collected Poems, Pg.133)

THE SYMBOLISATION OF THE TRANSCENDENT

The Transcendent is symbolized by a perfect ONENESS that potentially contains the DUALITY of both the unity and the multiplicity, the Infinite and the Finite, the Timelessness and the Time . THAT THE TRANSCENDENT IS ONE AND TWO (OR DUAL) AT THE SAME TIME was always known in spiritual traditions. The Mother explains that this was the original meaning of the Cross in Christianity 

(The Mother, Collected Works Vol. 4, pg. 393)

In fact, The Mother who gave names to flowers in accordance with their hidden psychological significances and symbolisms, chose the ‘Cork-oak of India (Milling 

tonia hortensis) to symbolize “transformation”. This flower has four petals. The petal at the top represents the transcendent, two on each side represent the ‘universal’ and the one at the bottom represents the ‘individual’.


    TRANSCENDENCE





































































































































These four petals are arranged like a cross, and The Mother points out that as a symbol, this petal-arrangement is more perfect than the Cross. Because the Transcendent is one and two (dual) at the same time, the petal at the top is divided into two. What a wonderful symbol!
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Transformation (name given by the Mother to the flower of Cork-oak of India)

Cork-oak of India (Millingtonia hortensis)

Different Poises of Consciousness







In fact, one needs to reemphasize that the Transcendent, the Universal  and the Individual are different poises of Consciousness that COEXIST AT THE SAME TIME. The Transcendence of course is beyond the creation and pre-exists creation and therefore ‘permanent’ when compared to the ‘transitory’ status of the creation which includes the cosmos and the individual - - transitory because the solar systems can collapse and the individual can perish while the status of the Transcendence remains unaffected. ‘We speak as though things had unfolded in time at a date which could be fixed: the first of January 0000, for the beginning of the world, but it is not quite like  that! There is constantly a transcendent, constantly a universal, constantly an individual, and the transcendent, universal and individual are co-existent. That is, if you enter into a certain state of consciousness, you can at any moment be in contact with the transcendent…., and you can also, with another movement, be in contact with the universal…, and be in contact with the individual…., and all this simultaneously – that does not unfold itself in time, it is we who move in time as we speak, otherwise we cannot express ourselves.’ 

(The Mother, Ibid, pg. 393)

‘TRANSCENDENCE’ AND ‘GOD’

Actually, the Transcendent is called God in different religions. Major religions in the world consider the ‘Transcendent’ to be the only Reality making actually ‘God’ more extra cosmic than supra cosmic. The World or the Universe as well as the Individual are secondary or subservient to God In the Semitic traditions.

 In the Indian tradition, the supreme consciousness or God is equally represented in the Transcendental, Universal and Individual poises. Yet an experience of the Transcendent can suddenly give a sense of ‘unreality’ to the world. It is an overpowering experience that makes ascetism reject the drama of life. Thus, the creation (comprising the universe and the individual) is either secondary, subservient to the Transcendence (as in the Semitic traditions) or unreal (as in the Monist & Buddhist traditions).

 But Sri Aurobindo prefers a wider synthesis where the Transcendent, the Universal and the Individual  - all have their proper representations. He expresses this triune status of the Divine movingly in his sonnet. ‘ The Indwelling Universal: 

The Indwelling Universal

I contain the wide world in my soul’s embrace:

In me Arcturus and Belphegor burn.

To whatsoever living form I turn

I see my own body with another face.

All eyes that look on me are my sole eyes;

The one heart that beats within all breasts is mine.

The world’s happiness flows through me like wine,

Its million sorrows are my agonies.

Yet all its acts are only waves that pass

Upon my surface; inly for ever still,

Unborn I sit, timeless, intangible;

All things are shadows in my tranquil glass.

My vast transcendence holds the cosmic whirl;

 
   I am hid in it as in the sea a pearl.

(Sri Aurobindo Collected Poem,pg.142)
Chapter IV

The fourth chapter of The Life Divine is a reconciliation of the seed-ideas presented in chapters II & III. It has a significant name “REALITY OMNIPRESENT’. ‘OMNIPRESENT’ is something that is present in all places at the same time. Indeed, what can be present in such a way? The answer should be ‘REALITY’.

The problem is that ‘Reality’ is perceived in different ways by different mind-sets. The scientist considers ‘Matter’ to be the only Reality and everything else a chimera, a fantasy or a hallucination. The mystic considers ‘SPIRIT’ to be the only Reality and everything (especially the material world) as something secondary or illusory.

If one takes an exclusive stand-point (either that of the materialist or that of the mystic), then it is difficult to reconcile ‘Matter’ and ‘Spirit’. As these two terms are based on two distinct paradigms, any forceful reconciliation based on some over –simplified eclecticism would also be ludicrous. 

Sri Aurobindo attempts a reconciliation from a very different perspective without blurring the distinctive nature of either paradigm. He points out that an extension of the individual consciousness into the cosmic consciousness holds the key to the reconciliation. We have already explored how the cosmic consciousness holds the universal ‘Mind’, the universal ‘Life’ and the universal ‘Matter’. Besides the essence of each distinct ‘form’ present as an individual ‘Self’ or ‘Being’ is represented in the cosmic poise as an universal Self or Being (and also in the transcendental ‘poise’ as a transcendental Self or Being).

The Universal or cosmic Mind is a repertoire of universal thoughts. It holds in its bosom the mind of the materialist scientist as well as the mind of the mystic and Yogi. An individual mind is just a ‘selective formation’ or a ‘eddy’ or a ‘whirlpool’ in the ocean of universal thoughts. Whether this ‘selective formation’ gets organized as a ‘scientific mind-set’ or a ‘mystic mind-set’ depends on several factors: the time- spirit, social learning, psychological predisposition, and more important, soul-choice. 

An individual formation is needed for the organization of a particular idea-force. However, the universal mind contains and supports, impartially and universally all idea -forces, whether contradictory or complementary. The cosmic consciousness therefore is the matrix where ‘Spirit’ and ‘Matter’ are equally represented and exist in harmony. The individual mind-set will take up one or the other stand-point and cannot offer a platform for reconciliation unless one exceeds ones ‘ego’ to extend into the cosmic consciousness. In fact, the individual mind has to represent one set of ideas and carry it to its fullest potential - - this exclusive venture prevents a harmonization with other excusive mind-sets. Moreover, to maintain this ‘exclusivity’, one’s individuality has to be ego-bound. It is only when the individual ego-sense is exceeded that one can enter the field of cosmic consciousness. 

“We have found already in the cosmic consciousness a meeting-place where Matter becomes real to Spirit, Spirit becomes real to Matter. For in the cosmic consciousness Mind and Life are intermediates and no longer, as they seem in the ordinary egoistic mentality, agents of separation, fomenters of an artificial quarrel between the positive and negative principles of the same unknowable Reality. Attaining to the cosmic consciousness Mind, illuminated by a knowledge that perceives at once the truth of Unity and the truth of Multiplicity and seizes on the formulae of their interaction, finds its own discords at once explained and reconciled by the divine Harmony; satisfied, it consents to become the agent of that supreme union between God and Life towards which we tend. Matter reveals itself to the realizing thought and to the subtilised senses as the figure and body of Spirit, - Spirit in its self-formative extension. Spirit reveals itself through the same consenting agents as the soul, the truth, the essence of Matter. Both admit and confess each other as divine, real and essentially one. Mind and Life are disclosed in that illumination as at once figures and instruments of the supreme Conscious Being by which It extends and houses Itself in material form and in that form unveils Itself to Its multiple centres of consciousness. ………………”

“In the light of this conception we can perceive the possibility of a divine life for man in the world which will at once justify Science by disclosing a living sense and intelligible aim for the cosmic and the terrestrial evolution and realize by the transfiguration of the human soul into the divine the great ideal dream of all high religions. 







(pg., 32, The Life Divine)

Tiers of Reconciliation:

As the cosmic consciousness holds in its bosom contradictory movements, it holds both the cosmic self in its poise of activity and poise of silence. At the individual level, ‘silence’ and ‘activity’ are opposite movements. At the level of the cosmic consciousness, the ‘silence’ supports the ‘activity’, acts as its base and foundation. The problem is that as the scientist and the mystic tend to exaggerate their ‘partial’ understandings, eulogizing either matter or spirit, the spiritual seekers also tends to cling to partial realisations either harping on the ‘silent’ self or the ‘active self, and in the process developing different schools of spirituality that apparently appear to be ‘different’. Thus one school hails the ‘self’ as silent, inactive, pure, self –existent (the Silent Brahman) while another school eulogizes the ‘Active Brahman’. Sri Aurobindo points out that they are two aspects of the same Reality and each is necessary to the other.

The process of ‘reconciliation’ is dynamic and does not stop at the level of cosmic consciousness. It continues at the yet higher poise of Transcendental Consciousness, The conflict between ‘Matter’ and ‘Spirit’ gets reconciled at the level of Cosmic Consciousness. The Transcendental Consciousness provides the background of a reconciliation of even more contradictory assertions (more contradictory in degree than the contradiction between Matter and Spirit) - - viz., the contradictory view- points of very great spiritual realizations (which however great, are yet based on partial experiences). Sri Aurobindo mentions in this context the great debate between considering the Reality as a ‘Non Being’ vis-à-vis ‘Being’. 

Is the ‘Non-Being’ or Zero the primal state and sole constant Reality relegating the universe and the individual to the mere status of a secondary phenomenon or an illusion? Actually Sri Aurobindo points out that terms like ‘Non –Being’, ‘Nihil’ or ‘Zero’ have been formulated to describe states that are beyond the grasp of our cognitive faculties. He asserts that if whatever can be ‘Known or ‘experienced’ represents ‘Reality’, whatever is ‘unknowable’ also represents Reality. Moreover, if Reality, symbolized in the ‘pure Being’ is the base of all that exists, then ‘Realty’ as Nihil or Non-Being symbolises the freedom from all terms of existence.  The Supreme Reality is free to support the world-play as well as free to withdraw support to the world-play. In its role as a supporter of existence, we invest it with positive terms like ‘pure Being’. In its role as a withdrawer of support of the world –play, we invest it with negative terms like ‘Non Being’, ‘Nihil’ or ‘Zero’.

“Pure Being is the affirmation by the Unknowable of Itself as the free base of all cosmic existence. We give the name of Non-Being to a contrary affirmation of Its freedom from all cosmic existence, - freedom, that is to say, from all positive terms of actual existence which consciousness in the universe can formulate to itself, even from the most abstract, even from the most transcendent. It does not deny them as a real expression of Itself, but It denies its limitation by all expression or any expression whatsoever. The Non –Being permits the Being, even as the Silence permits the Activity. By this simultaneous negation and affirmation, not mutually destructive, but complementary to each other like all contraries, the simultaneous awareness of conscious Self-being as a reality and the Unknowable beyond as the same Reality becomes realizable to the awakened human soul.”

(pg. 35 ,The Life Divine)

Epilogue:

The Individual Self, the traveller in time, extends into the cosmic consciousness, identities with the cosmic Self and then progresses further to the transcendental poise, identifying with the transcendental Self, beyond time;

“At last the traveller in the paths of Time

Arrives on the frontiers of eternity.

In the transient symbol of humanity draped,

He feels his substance of undying self

And loses his kinship to mortality.

A beam of the Eternal smites his heart.

His thought stretches into infinitude;

All in him turns to spirit vastnesses.

His soul breaks out to join the Oversoul,

His life is oceaned by that superlife.

……………………………………………….

………………………………………………

Then is revealed in man the overt Divine.

A static Oneness and dynamic Power

Descend in him, the integral Godhead’s seals;

His soul and body take that splendid stamp.

A long dim preparation is man’s life,

A circle of toil and hope and war and peace

Tracked out by Life on Matter’s obscure ground.

In his climb to a peak no feet have ever trod,

He seeks through a penumbra shot with flame

A veiled reality half-known, ever missed,

A search for something or someone never found,

Cult of an ideal never made real here,

An endless spiral of ascent and fall

Until at last is reached the giant point

Through which his Glory shines for whom we were made

And we break into the infinity of God.”

(See pg., 23, Savitri)

The term ‘GIANT POINT’ indicates that the Being or Self is not confined to the individual form but has its universal and transcendental poises, and that an experiential realization of the multiple poises of the Being brings the knowledge of ‘Reality”, because the microcosm is represented in the macrocosm and the macrocosm is represented in the microcosm. 

Chapter – IV (Post Script I)

The Grammar of Reconciliation

In Chapter IV, Sri Aurobindo attempts to reconcile Matter and Spirit. He follows a unique way to reconcile these two apparently irreconcilable principles. Ordinarily, there is a tendency to oversimplify such matters. There are two general ways of reconciliation – the first is to understand the terms of one paradigm (viz. metaphysics) in terms of another (viz. science). Thus, on reading the ancient Indian Spiritual formula – ‘ONE BECOMES MANY’, the modern intellectual mind immediately discovers a similarity with the Big Bang theory of creation. But in reality these two ideas belong to two different paradigms, which cannot be forcibly reduced in terms of one another. When the Vedantist declares that ‘ONE BECOMES MANY’ – he is talking about a phenomenon occurring in consciousness – a phenomenon that cannot be understood in terms of linear temporality. It is a phenomenon that needs an understanding of both the dimensions of time and timelessness. It cannot be equated with the way we linearly conceptualise the ‘temporal history’ of creation vis-à-vis ‘the Big Bang’.

In fact, Sri Aurobindo Himself never liked the idea of forcibly reducing terms of Science in terms of Metaphysics. In his ‘Evening Talks’ recorded by A.B. Purani, he has been reported to suggest that one could simply state that certain conclusions of science matched certain conclusions of metaphysics. This would be a more realistic way of conceptualising things.

The second method of reconciliation is to construct an eclectic model by choosing the best out of everything. This is how people try to ‘integrate’ science and spirituality. Yet, eclecticism in the end is a sort of ‘compromise’, a ‘bargain’. A novel reconciliation would actually be something that achieves a distinction on its own merit – a new integer in a set of numbers.

Sri Aurobindo opts for a third way of reconciliation. He considers consciousness to be the base, matrix and gestalt of existence in whose bosom Spirit and Matter are ‘distinct’ formations. Everything that exists is a formation of consciousness and different formations have different distinct identities so as to manifest a richly variegated, multifarious and complex play of existence. (It is this Aurobindonian explanation that will later stimulate transpersonal psychologists like Wilber to formulate concepts like the ‘Spectrum’ of consciousness.) Yet if all these distinct formations in the spectrum or hierarchy or graded worlds of consciousness would lose their distinctive positions, there would still exist the matrix of consciousness in which they manifested. The basic matrix of consciousness equally also holds in its bosom principles which are yet to manifest. Sri Aurobindo explains:

‘The rooted and fundamental conception of Vedanta is that there exists somewhere, could we but find it, available to experience or self-revelation, if denied to intellectual research, a single truth comprehensive & universal in the light of which the whole of existence would stand revealed and explained both in its nature and its end. This universal existence, for all its multitude of objects and its diversity of faces, is one in substance and origin; and there is an unknown quantity, X or Brahman to which it can be reduced, for from that it started and in & by that it still exists.’

- Sri Aurobindo (Essays Divine and Human, Pg. 190)

In continuation of this line of thinking, Sri Aurobindo explains that a particular formation must outgrow one’s ‘distinct’ identity to rediscover the ground or matrix from which it evolved and which is the matrix of all manifested and unmanifested principles. If the formation in question seeking its ground reality is a human being in time, then he/she must outgrow his/her egocentric poise to expand from the individual into the cosmic consciousness. The cosmic consciousness is the matrix of both Spirit and Matter. What does Sri Aurobindo mean by that? Does he mean that one can be reduced in terms of the other? No, he is not viewing this in oversimplified terms. Nor does he want to make a compromise between Spirit and Matter. Rather he means that if one can expand into the cosmic consciousness, then spirituality can blossom in material life – Matter itself can reveal the Spirit’s kingdom. In other words, using Matter as a base and foundation; a manifestation of a spiritual life is possible. This is what he means when he states that in the cosmic consciousness, MATTER BECOMES ‘real’ to Spirit, spirit becomes ‘Real’ to Matter. It is a uniquely practical reconciliation, where without losing their distinct identities, both Spirit and Matter can compliment each other and fulfill themselves.  (Of course, the manifestation of spirituality in Matter will also require a movement from the superconscient ‘transcendence’ into the cosmic and individual consciousness – a mere extension from the individual to cosmic consciousness is not enough to overcome the resistance of the inconscience and the downward pull of the dullness of Matter. But nevertheless, the cosmic consciousness will provide the matrix for the manifestation to take place.)

He uses the word ‘REAL’ instead of ‘EQUAL’ as he does not favor reducing Spirit in terms of Matter & vice versa. As these are two ‘distinct’ paradigms, they cannot be ‘equal’. To maintain their ‘distinct’ identities, they must have their ‘differences’. But, they have both a common base and a ground-reality, and both can be meaningful to each other.

The subject of Matter-Spirit reconciliation is central in Sri Aurobindo’s Thought. He does not approach the subject with a dry, sterile, intellectual philosophy but rather with a white-heat of romantic passion:

‘

………………………

……………………...

In its antechambers of splendid privacy

Matter and soul in conscious union meet

Like lovers in a lonely secret place:

In the clasp of a passion not yet unfortunate

They join their strength and sweetness and delight

And mingling make the high and low worlds one’

What happens when Spirit leaps towards Matter? It brings down the dreams and aspirations of mankind into real life. The ‘Infinite’ is made real to the ‘Finite’:

‘Intruder from the formless Infinite

Daring to break into the Inconscient’s reign,

The spirit’s leap towards body touches ground.

As yet unwrapped in earthly lineaments,

Already it wears outlasting death and birth,

Convincing the abyss by heavenly form,

A covering of its immortality

Alive to the luster of the wearer’s rank,

Fit to endure the rub of Change and Time.‘

What happens when Matter glows with the Spirit’s radiance? The substance and tissue of Matter itself becomes upgraded and transmuted:

‘A tissue mixed of the soul’s radiant light

And Matter’s substance of sign-burdened Force, -

Imagined vainly in our mind’s thin air

An abstract phantasm mould of mental make, -

It feels what earthly bodies cannot feel

And is more real than this grosser frame.’

What is the result of this union? Spirit, manifested in Matter and Matter transmuted by the Spirit enables the human being to ascend towards greater heights, overcoming the resistance of the inconscience:

‘After the falling of mortality’s cloak

Lightened is its weight to heighten its ascent;

Refined to the touch of finer environments

It drops old patterned palls of denser stuff,

Cancels the grip of earth’s descending pull

And bears the soul from world to higher world,

………………………

………………………

’

Chapter IV (Post Script II)

In Chapter IV, Sri Aurobindo not only reconciles ‘Matter’ and ‘Spirit’ by extending the ego-bound individual consciousness to an ego-exceeding cosmic consciousness, he also reconciles different and apparently contradictory experiences in the realm of spirituality itself. He also gives us a seed-idea of how such a reconciliation can be meaningful in practical terms in the field of psychology.

The Passive Brahman & The Active Brahman

In the cosmic consciousness, ‘Matter’ and ‘Spirit’ become real and meaningful to each other so that ‘spirituality’ can blossom in ‘material life’ – in other words ‘Matter’ can reveal the ‘Spirit’s’ face. It is here that a strange dichotomy crops up. Regarding ‘Matter’, there is an unanimity of scientific opinion about the general laws of physical sciences (scientists behave as if there is a ‘monism’ in matter itself). However, regarding the ‘Spirit’, there are very different opinions based on different experiences and realizations of different spiritual seekers. Spiritual seekers are NOT united in their understanding of spirituality and have not evolved ‘universal laws’ of spirituality while scientists at least share a modicum of commonality regarding scientific concepts. (Clinical psychologists cannot measure a true ‘inter-rater’ agreement in the realm of spirituality, which they can elicit in psychosocial fields!)

It is therefore not surprising that there have been great spiritual stalwarts who have described the ‘Brahman’ or ‘Reality’ as ‘a silent self, inactive, pure, self-existent, self-enjoying and detached from manifestation’. There have been also equally great spiritual stalwarts who have understood ‘Reality’ or ‘Brahman’ as ‘active, free, powerful and meaningful in manifestation.

Sri Aurobindo explains that the ‘passive’ and ‘active’ Brahmans are two poises of the same Reality and each is necessary to the other. The passivity or silence supports the activity or dynamism. He writes:

‘Here also harmony and not irreconcilable opposition must be the illuminative truth. The silent and the active Brahman are not different, opposite and irreconcilable entities, the one denying, the other affirming a cosmic illusion; they are one Brahman in two aspects, positive and negative, and each is necessary to the other. It is out of this silence that the Word expresses that which is self-hidden in the Silence. It is an eternal passivity which makes possible the perfect freedom and omnipotence of an eternal divine activity in innumerable cosmic systems. For the becomings of that activity derive their energies and their illimitable potency of variation and harmony from the impartial support of the immutable Being, its consent to this infinite fecundity of its own dynamic Nature.’

(Sri Aurobindo, The Life Divine, Pg. 32 – 33)

Application in Life

The relation between the ‘silent’ and ‘active’ Brahman or that between ‘silence’ and ‘dynamism’ is something that needs to be established in the individual human schemata for a harmonious, integrated and healthy life. There is a false notion that ‘dynamism’ alone is an expression of power, activity and action. Yogic psychology describes dynamism as only one aspect of power. Power can also be represented along a static dimension. Moreover, it is this static power, that supports and upholds the dynamic power of outer action. The perfect man can combine in himself the silence and the activity. It has been surmised that many of our physical and psychological maladies stem from an excessive dynamism without a base of static power. In fact the Type – A Behavior is a unique example where middle-aged successful executives with great drive, responsibility and dynamism are more prone to coronary heart disease. Thus the base of static power has to be established in our consciousness for an integrated and healthy life.

(Please refer to the article ‘Time and Health’ which deals with the cultivation of an inner poise as part of personality development: this inner poise permits the balance between ‘silence’ and ‘dynamism’. This article gives in detail how the inner poise has to be established at different levels of consciousness, how these different experiences can be integrated, and how even this endeavor can be initiated in child development and educational programs as part of personality development.)

Sri Aurobindo explains:

‘Man, too, becomes perfect only when he has found within himself that absolute calm and passivity of the Brahman and supports by it with the same divine tolerance and the same divine bliss a free and inexhaustible activity. Those who have thus possessed the Calm within can perceive always welling out from its silence the perennial supply of the energies that work in the universe. … The Silence does not reject the world; it sustains it. Or rather it supports with an equal impartiality the activity and the withdrawal from the activity and approves also the reconciliation by which the soul remains free and still even while it lends itself to all action.’

(Sri Aurobindo, The Life Divine, Pg. 33)

Epilogue

Thus, the cultivation of ‘silence’ and ‘dynamism’ in a single individual signals the focus of psychology as a ‘self-growth’ discipline. The disparity between the poise of silence within and dynamic power and activity on the surface is the cause of many psychosomatic maladies. One who has achieved silence, peace and quietude within can afford to have a dynamic poise of power, energy and action on the surface. A restlessly dynamic individual will have less chance of disharmony and illness if he is balanced by a poise of silence within.

In a lighter vein, Sri Aurobindo makes fun of the ‘harmony’ his ideas generate:

Self

‘He said, “I am egoless, spiritual, free,”

Then swore because his dinner was not ready.

I asked him why. He said, “It is not me,

But the belly’s hungry god who gets unsteady.”

I asked him why. He said “It is his play.

I am unmoved within, desireless, pure.

I care not what may happen day by day.”

I questioned him, “Are you so very sure?”

He answered, “I can understand your doubt.

But to be free is all. It does not matter

How you may kick and howl and rage and shout,

Making a row over your daily platter.

To be aware of self is liberty.

Self I have got and, having self, am free.’

(Sri Aurobindo, Collected Poems, Pg. 162)

In this sonnet, Sri Aurobindo views the harmony between ‘silence’ and ‘dynamism’ achieved in the cosmic consciousness with a sense of humour.  But yet, the humour is not simple but somewhat sarcastic because the harmony at the level of the cosmic consciousness is still imperfect, and needs to be replicated at a yet higher level of transcendental consciousness. He deliberately uses this sarcasm because many spiritual seekers seem to be satisfied with realization at the level of the cosmic consciousness and do not feel the necessity for further transcendence.  

Chapter IV Post Script III

In Chapter IV, Sri Aurobindo first reconciles ‘Matter’ and ‘Spirit’ for which one has to extend one’s consciousness from the ego-bound individual poise to the poise of cosmic consciousness. He then reconciles the ‘active’ and ‘passive’ poises of the ‘Spirit’ or ‘Brahman’ in the cosmic consciousness and points out its implications in the individual human nature. Finally He reconciles the experiential constructs of ‘BEING’ and ‘NON-BEING’ – a reconciliation that can be done only at the transcendental consciousness that surpasses and yet supports the cosmic and individual poises.

The concepts of ‘BEING’ and ‘NON-BEING’ have emerged from very deep and intensive spiritual endeavors in pursuit of Truth and it is difficult to translate such metaphysical constructs in terms of psychology. Yet we shall try to do this, as their significances can be meaningful in the attempt to perfect human nature.

Emergence of ‘BEING’ and ‘NON-BEING’ as concepts

Whatever ‘exists’, is supposed ‘to be’, whether tangible (like Matter, Living Systems, Solar Systems) or abstract (like Thoughts, Emotions, Fantasies) is transient, time-linked, impermanent. Even the structures man builds – cultures, civilizations, empires, nations, religions, - all are, in a way, constrained within the limits of time and space and cannot fulfill man’s longing for an ‘eternal element’ in the cosmic scheme of things:

‘All is too little that the world can give:

Its power and knowledge are the gifts of Time 

And cannot fill the Spirit’s sacred thirst …

The World lived on made empty of its Cause, 

Like Love when the Beloved’s face is gone. 

The labor to know seemed a vain strife of Mind; 

All Knowledge ended in the Unknowable:

The effort to rule seemed a vain pride of Will; 

A trivial achievement scorned by Time, …’

(Savitri, Pg. 305)  

This void in knowledge led to the spiritual seers and mystics to search for a ‘Reality’ behind all transitory phenomena. Of course, our usual sensory perception and rational intellect, gave only ‘fragmentary’ experiences of the world. Yogis cultivated ‘suprarational’ faculties to acquire knowledge – faculties that transcended senses and reason and led to ‘experiential’ contact with realities that could not be grasped by the senses and reasons.

With the help of these supra-rational faculties, mystics experienced a ‘REALITY’ behind all transitory phenomena – a Reality which was ORIGINAL and ETERNAL and to whom all phenomena could be secondarily related. However, the relationship of the time & space bound phenomena with the Eternal Reality (that was beyond the limitations of time & space) was perceived differently by different seers. Some viewed that the relation was ‘symbolical’, some viewed that it existed only in the ‘subjective’ mind-set of the perceiver while some viewed that the relationship was ‘realistic’. Nevertheless, they were unanimous that the ‘Reality’ behind surpassed and transcended all phenomena (These different ways of viewing the relationship of the world-phenomena with the Eternal Reality gave rise to different metaphysical, spiritual and religious viewpoints).

Now the nature of this eternal Reality (also called variously as the Absolute or the Infinite) behind all transitory phenomena was also experienced differently by different seers. Some experienced it with positive attributes, - a pure Consciousness or a pure limitless Existence or a pure ineffable Bliss (These are not additive terms, they are different experiences which the same Reality transmits) and termed it ‘BEING’:

‘A Vastness brooded free from sense of Space,

An Everlastingness cut off from Time;

A Strange sublime unalterable Peace …

A stark companionless Reality …

There was no second, it had no partner or peer;

Only itself was real to itself.

A pure existence safe from thought and mood,

A consciousness of unshared immortal bliss,

It dwelt aloof in its bare infinite,

One and Unique, unutterably sole.

A Being formless, featureless and mute

That knew itself by its own timeless self,

Aware forever in its motionless depths,

Uncreating, uncreated and unborn,

The One by whom all live, who lives by none…’   

(Savitri, Pg. 308 – 309)

While some perceived ‘Reality’ as ‘BEING’, others perceived the same ‘Reality’ as a void, a nihil, a fathomless zero (note that they might not be denying a Reality behind all phenomena – only they might be denying any positive attributes to describe the Reality), and hence termed it as ‘NON-BEING’ (OR ABSOLUTE NON-EXISTENCE). Either the ‘NON-BEING’ negated everything or else gave birth to ‘BEING’. As an experience, this concept of ‘NON-BEING’ is as valid as other experiences. The only problem is that when translated in mental terms, it raises logical difficulties if the ‘NON-BEING’ alone is ‘Real’, and ‘Being’ itself emerges from ‘Non-Being’ to sink into it again, then everything, including the ‘concept’ of ‘Being’ becomes illusory –

 ‘… does not the Non-Being at least, as primal state and sole constant reality, negate and reject all possibility of a real universe? The Nihil of certain Buddhist schools would then be the true ascetic solution; the Self, like the ego, would only be an ideative formation by an illusory phenomenal consciousness.’

(The Life Divine, Pg. 33 – 34)

Sri Aurobindo answers the question, which He Himself has raised by positing that verbal distinctions do not necessarily represent Ultimate Truths. This is because there are Truths, which cannot be perceived by our cognitive repertoire.  Some described the Reality as ‘that is not what we know and that is not what we do not know’.

‘NON-BEING IS ONLY A WORD … WE REALLY MEAN BY THIS NOTHING SOMETHING BEYOND THE LAST TERM TO WHICH WE CAN REDUCE OUR PUREST CONCEPTION AND OUR MOST ABSTRACT OR SUBTLE EXPERIENCE OF ACTUAL BEING AS WE KNOW OR CONCEIVE IT WHILE IN THIS UNIVERSE. THIS NOTHING THEN IS MERELY A SOMETHING BEYOND POSITIVE CONCEPTION. WE ERECT A FICTION OF NOTHINGNESS IN ORDER TO OVERPASS, BY THE METHOD OF TOTAL EXCLUSION, ALL THAT WE CAN KNOW AND CONSCIOUSLY ARE. ACTUALLY WHEN WE EXAMINE CLOSELY THE NIHIL OF CERTAIN PHILOSOPHIES, WE BEGIN TO PERCEIVE THAT IT IS A ZERO WHICH IS ALL OR AN INDEFINABLE INFINITE WHICH APPEARS TO THE MIND A BLANK, BECAUSE MIND GRASPS ONLY FINITE CONSTRUCTIONS, BUT IS IN FACT THE ONLY TRUE EXISTENCE.’

(The Life Divine, Pg. 34)

Thus, NON-BEING is a term to describe that experience of Reality, which exceeds our ability to cognisize. It is more logical to take NON-BEING not as an inexistent zero but as ‘an X, which exceeds our idea or experience of existence’ (The Life Divine, Pg. 34). In this sense, the term NON-BEING becomes equally applicable to the Absolute Brahman (BEING) of the Advaita as well as the void or zero of the Buddhists for this ‘X’ is then a source of the universal phenomena – either in a realistic or in a conceptual or ‘subjective’ way.

The Reconciliation

Sri Aurobindo reconciles the experiential realization of ‘BEING’ and ‘NON-BEING’ by validating them both with equal weightage. In fact he rejects the simplistic notion that at some point in time, ‘BEING’ emerged from ‘NON-BEING’. The difference between ‘BEING’ and ‘NON-BEING’ is due to the different ‘experiential realization’ of different poises of Reality at the Transcendental Consciousness. They cannot be linked in time because these concepts are independent of linear temporality. ‘BEING’ and ‘NON-BEING’ are simultaneously REAL-CONCEPTS. ‘THEY PERMIT EACH OTHER EVEN THOUGH THEY REFUSE TO MINGLE.’ (The Life Divine, Pg. 35) At the Transcendental Consciousness, the ‘NON-BEING’ permits the ‘BEING’ (just as in the cosmic consciousness, the Silence permits the Activity). Both are complementary to each other without losing their distinctive characters.

APPLICATION IN PSYCHOLOGY

IMPLICATIONS OF ‘BEING’

What is conceived as ‘The Being’ in the Transcendental Consciousness is projected as several ‘beings’ at other planes of consciousness (this will be dealt later on):

a) As an ‘universal being’ at the level of cosmic consciousness,

b) As a ‘central being’ or ‘Jivatman’ or ‘SELF’ supporting the individual being;

and

c) Within the individual being as

i. The ‘outer being’ which is studied as ‘personality’ in psychology.

ii. An ‘inner being’ behind the outer being which is in communion with the universal consciousness.

iii. ‘Inmost being’ which is a projection of the Jivatman in the manifestation.

The ‘inner being’ and ‘inmost being’ are concept-constructs perfected by Sri Aurobindo (which will be elaborated later on) and are His unique contributions to the field of a futuristic psychology. He has also with great acumen distinguished the ‘inmost being’ (which is the soul-principle in evolution) from the ‘central-being’ or Jivatman. The Central Being supporting the manifestation allows an individual to link up with the state of ‘NON-BEING’ as well as ‘BEING’. Hence an experiential identification with the Central Being gives us a sense of impersonality in personality.

IMPLICATIONS OF ‘NON-BEING’

The experiential realization of ‘NON-BEING’ gives rise to the concept-construct of IMPERSONALITY as a dimension of human nature. Contemporary psychology studies the human being only along the dimension of personality. But personality is only one facet of human nature. If one has to experience either ‘Nirvana’ of Buddhism or the Absolute Brahman of Advaita, then one has to first shrug off one’s ego-bound ‘personality’ (after all ‘personality’ is derived from the word ‘Persona’, which means ‘Mask’). The experiences of ‘NON-BEING’ shows that IMPERSONALITY is an equally important dimension of human nature. If accepted in principle, this is going to radically change the course of Modern Psychology. Skeptics will immediately ask – ‘Personality can be studied by understanding the human being in the field of action – in life. But impersonality calls for a study of the human being in INACTION – in a sort of withdrawal from life. Can that have practical significances in life?’

Sri Aurobindo explains that the simultaneous awareness of Being and Non-Being can be realizable to the ‘awakened human soul’. In fact, if one has the experience of ‘INACTION’, then one can be more powerfully active than someone who has only the experience of ‘ACTION’. If someone has cultivated ‘impersonality’, and thereafter decides to be practical, then his actions can have tremendous ramifications in the sphere of life. ‘ Thus was it possible for the Buddha to attain the state of Nirvana and yet act puissantly in the world, impersonal in his inner consciousness, in his action the most powerful personality that we know of as having lived and produced results upon earth.’

(The Life Divine, Pg. 35)  

Epilogue:

‘We start, then, with the conception of an omnipresent Reality of which neither the Non-Being at the one end nor the universe at the other are negations that annul; they are rather different states of the Reality, obverse and reverse affirmations. The highest experience of this Reality in the universe shows it to be not only a conscious Existence, but a supreme Intelligence and Force and a self-existent Bliss; and beyond the universe it is still some other unknowable existence, some utter and ineffable Bliss. Therefore we are justified in supposing that even the dualities of the universe, when interpreted not as now by our sensational and partial conceptions, but by our liberated intelligence and experience, will also be dissolved into those highest terms.’

(The Life Divine, Pg. 38-39)
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