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Who really can be called as one's best friend?  

Is it someone who is willing to stake his or her life for us, stand by us though come what 
may, support and encourage us to embrace life and its challenges with strength and 
courage, guide us truthfully between shadow and light, be fearless in calling a spade a 
spade? 

Probably.  

Who then fills up the ignominious position of being one's worst enemy? 
The one who threatens our existence, sends us scuttling into dark corners, weighs only 
gains without considering losses, plunders into our resources ruthlessly, ransacking our 
treasures of happiness and peace, connives, controls, corrupts? 

Probably.  

Man has the potential for being another man's best friend or worst enemy but on closer 
inspection of the traits mentioned, it would seem that the 'man' in question may not really 
be two separate individuals but one, residing in the same being. We are our own best 
friends and our own worst enemies, the two being illustrated only too clearly at different 
moments of our lives by our actions, thoughts, words.  
If that is the case, it then becomes imperative that one becomes aware of who is taking 
the lead role and calling the shots, who is it that we want to embrace or push far away 
from us - the friend or the enemy. 

Until the next time… 
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In our series on "Qualities required for Living", we had taken Nobility for the month of 
October. For November we have chosen the quality of "Optimism"; which is the spiritual 
significance given by the Mother to Wallflower.  

 

Spiritual Name  Optimism 
   "More helpful than it's opposite." 

Botanical Name Erysimum cheiri 

Common Name Wallflower, English Wallflower 

General Description  

Optimism is a popular perennial grown in temperate climates for its beauty. It is an erect, 
medium-size plant (30-45 cm) with thin long grey-green leaves. The flowers are small 
and very fragrant, borne in spikes. The colour varies from yellow to orange. They are 
used in potpourris and as cut flowers. 
The propagation of the plants is done by seeds. The plants require a well-manured and 
well drained soil and lots of sun.  



Quotes on Optimism 

…. people spend their time thinking wrongly. Their mental activity is almost always half 
pessimistic, and even half destructive. They are all the time thinking of and foreseeing 
bad things which may happen, troublesome consequences of what they have done, and 
they construct all kinds of catastrophes with an exuberant imagination which, if it were 
utilised in the other way, would naturally have opposite and more satisfying results.  
 
If you observe yourself, if you... how to put it?... if you catch yourself thinking-well, if 
you do it suddenly, if you look at yourself thinking all of a sudden, spontaneously, 
unexpectedly, you will notice that nine times out of ten you are thinking something 
troublesome. It is very rarely that you are thinking about harmonious, beautiful, 
constructive, happy things, full of hope, light and joy; you will see, try the experiment. 
Suddenly stop and look at yourself thinking, just like that: put a screen in front of your 
thought and look at yourself thinking, off-hand, you will see this at least nine times out of 
ten, and perhaps more. (It is very rarely, very rarely that one has in the whole day, 
suddenly, a dazzling thought about what is going to happen or the state one is in or the 
things one wants to do or the course of his life or world circumstances-it depends, you 
see, on your preoccupation).Well, you will see, it is almost always foreseeing a bigger or 
smaller, more or less vast catastrophe.  

* 

Every time you indulge your imagination in an unhealthy way, giving a form to your 
fears and anticipating accidents and misfortunes, you are undermining your own future. 
On the other hand, the more optimistic your imagination, the greater the chance of your 
realising your aim. 

- The Mother 

… taking an optimistic and not a pessimistic attitude in the sadhana-progressive sadhana 
is enormously helped by an assured faith and confidence. Such a confidence helps to 
realise, for it is dynamic and tends to fulfill itself. 

- Sri Aurobindo 
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Are there people who bring Good Luck or Bad Luck?  
 
We often receive questions from aspirants, who are not satisfied with their present lives, 
who are trying to find a meaning in their lives, a deeper reason for why things happen as 
they do, and who are searching for a light to guide them in their actions.  

Each month we take a question of this nature and present an answer based on the writings 
of Sri Aurobindo and the Mother, with the belief that this could be of help to a larger 
number of persons. We welcome further comments on making our endeavour beneficial 
to all. 

In life, we often find people speaking of some persons as being "lucky" or "unlucky" or 
bringing "good luck" or "bad luck". Some of us laugh at these as being superstitions and 
others, because of their personal experiences, believe in them very strongly. 

The question arises: 

Are there persons who are lucky and bring good luck, are there others who are unlucky 
and bring bad luck wherever they go? Is there any basis or truth for these beliefs? What 
happens in a collective or a group accident? What is the role of the Grace? 

Once in a class of children, the Mother was asked these questions. She explained what 
happens with the help of two true incidents. She also elaborated on the forces behind and 
how we should respond to the working of the Divine Grace: 
 
True Stories 
 
There was an aviator, one of the great "aces" as they are called of the First [World]War, 
and a marvellous aviator. He had won numerous battles, nothing had ever happened to 
him. But something occurred in his life and suddenly he felt that something was going to 
happen to him, an accident, that it was now all over. What they call their "good luck" had 
gone. This man left the military to enter civil aviation and he piloted one of these lines-
no, not civil aviation: the war ended, but he continued flying military airplanes. And then 
he wanted to make a trip to Africa: from France to Africa. Evidently, something must 
have been upset in his consciousness (I did not know him personally, so I don't know 
what happened). He started from a certain city in France to go to Madagascar, I believe (I 
am not sure, I think it was Madagascar). And from there he wanted to come back to 
France.  
 
My brother was at that time governor of the Congo, and he wanted to get back quickly to 



his post. He asked to be allowed as a passenger on the plane (it was one of those planes 
for professional tours, to show what these planes could do). Many people wanted to 
dissuade my brother from going by it; they told him, "No, these trips are always 
dangerous, you must not go on them." But finally he went all the same. They had a 
breakdown and stopped in the middle of the Sahara, a situation not very pleasant. Yet 
everything was arranged as by a miracle, the plane started again and put down my brother 
in the Congo, exactly where he wanted to go, then it went farther south. 
 
And soon after, half-way the plane crashed -and the other man was killed.... It was 
obvious that this had to happen. But my brother had an absolute faith in his destiny, a 
certitude that nothing would happen. And it was translated in this way: the mixture of the 
two atmospheres made the dislocation unavoidable, for there was a breakdown in the 
Sahara and the plane was obliged to land, but finally everything was in order and there 
was no real accident. But once he was no longer there, the other man had all the force of 
his "ill- luck" (if you like), and the accident was complete and he was killed. 
 
A similar incident happened to a boat. There were two persons (they were well-known 
people but I cannot remember their names now), who had gone to Indo-China by plane. 
There was an accident, they were the only ones to have been saved, all the others were 
killed, indeed it was quite a dramatic affair. But these two (husband and wife) must have 
been what may be called bringers of bad-luck-it is a sort of atmosphere they carry. Well, 
these two wanted to go back to France (for, in fact, the accident occurred on their way 
back to France), they wanted to return to France, they took a boat. And quite 
unexpectedly, exceptionally, right in the midst of the Red Sea the boat ran into a reef (a 
thing that doesn't happen even once in a million journeys) and sank; and the others were 
drowned, and these two were saved. And I could do nothing, you know, I wanted to say: 
"Take care, never travel with these people!"... There are people of this sort, wherever they 
are, they come out of the thing very well, but the catastrophes are for the others. If one 
sees things from the ordinary viewpoint, one does not notice this. But the associations of 
atmosphere-one must take care of that. That is why when one travels in groups, one must 
know with whom one travels. One should have an inner knowledge, should have a vision. 
And then, if one sees somebody who has a kind of small black cloud around him, one 
must take care not to travel with him, for, surely an accident will occur -though perhaps 
not to him. Hence, it is quite useful to know things a little more deeply than in the 
altogether superficial way…. 
 
The Working of the Grace 
 
I have received hundreds of letters from people thanking me because they had been 
saved; but it is very, very rarely that someone writes to thank me because nothing has 
happened, you understand! Let us take an accident, it is already the beginning of a 
disorder. Naturally when it is a public or collective accident, the atmosphere of each 
person has its part in the thing, and that depends on the proportion of defeatists and those 
who, on the contrary, are on the right side.  
 
It is a very interesting thing, I am going to tell you.... People are not aware of the 



workings of Grace except when there has been some danger, that is, when there has been 
the beginning of an accident or the accident has taken place and they have escaped it. 
Then they become aware. But never are they aware that if, for instance, a journey or 
anything whatever, passes without any accident, it is an infinitely higher Grace. That is, 
the harmony is established in such a way that nothing can happen. But that seems to them 
quite natural. When people are ill and get well quickly, they are full of gratitude; but 
never do they think of being grateful when they are well; and yet that is a much greater 
miracle! In collective accidents, what is interesting is exactly the proportion, the sort of 
balance or disequilibrium, the combination made by the different atmospheres of people. 

 
The Mother 

 



 

The Mother's commentaries on the Dhammapada were given between August 1957 and September 1958 to 
the members of Her Friday class at the Ashram Playground. After reading a chapter of the text, the Mother 
spoke about the points which interested Her and then asked the class to meditate on them. She did not 
systematically discuss all the Dhammapada verses, but she did cover most of the central ideas in the text.  

We will be reproducing each of the sessions in order of sequence in this series.  

Vigilance 
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The Mother          
______________________________________________________________  

Conjugate Verses  

Vigilance is the way that leads to immortality (or Nirvana). Negligence is the way that 
leads to death. Those who are vigilant do not die. Those who are negligent are dead 
already. 

In these texts the word Nirvana is not used in the sense of annihilation, as you see, but in 
the sense of an eternal existence in opposition to life and death, as we know them in the 
present earthly existence, and which are contrary to each other: life contrary to death, 
death contrary to life. It is not that life which is spoken of, but the eternal existence which 
is beyond life and death-the true existence. 

Vigilance means to be awake, to be on one's guard, to be sincere-never to be taken by 
surprise. When you want to do sadhana, at each moment of your life, there is a choice 
between taking a step that leads to the goal and falling asleep or sometimes even going 
backwards, telling yourself, "Oh, later on, not immediately"-sitting down on the way. 

To be vigilant is not merely to resist what pulls you downward, but above all to be alert 
in order not to lose any opportunity to progress, any opportunity to overcome a weakness, 
to resist a temptation, any opportunity to learn something, to correct something, to master 
something. If you are vigilant, you can do in a few days what would otherwise take years. 
If you are vigilant, you change each circumstance of your life, each action, each 
movement into an occasion for coming nearer the goal. 

There are two kinds of vigilance, active and passive. There is a vigilance that gives you a 
warning if you are about to make a mistake, if you are making a wrong choice, if you are 



being weak or allowing yourself to be tempted, and there is the active vigilance which 
seeks an opportunity to progress, seeks to utilize every circumstance to advance more 
quickly. 

There is a difference between preventing yourself from falling and advancing more 
quickly. 

And both are absolutely necessary. 

He who is not vigilant is already dead. He has lost contact with the true purpose of 
existence and of life. 

So the hours, circumstances, life pass in vain, bringing nothing, and you awake from your 
somnolence in a hole from which it is very difficult to escape. 

17 January 1958 
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The Mother  
______________________________________________________________  

Of one thing you can be sure-your future is in your hands. 

You will become the man you want to be and the higher your ideal and your aspiration, 
the higher will be your realisation, but you must keep a firm resolution and never forget 
your true aim in life. 

* 

To be young is to live in the future. 
To be young is to be always ready to give up what we are in order to become what we 
must be. 
To be young is never to accept the irreparable. 

* 

It is not the number of years you have lived that makes you grow old. You become old 
when you stop progressing. As soon as you feel you have done what you had to do, as 
soon as you think you know what you ought to know, as soon as you want to sit and 
enjoy the results of your effort, with the feeling you have worked enough in life, then at 
once you become old and begin to decline. When, on the contrary, you are convinced that 
what you know is nothing compared to all which remains to be known, when you feel 
that what you have done is just the starting-point of what remains to be done, when you 
see the future like an attractive sun shining with the innumerable possibilities yet to be 
achieved, then you are young, however many are the years you have passed upon earth, 
young and rich with all the realizations of tomorrow. 

And if you do not want your body to fail you, avoid wasting your energies in useless 
agitation. Whatever you do, do it in a quiet and composed poise. In peace and silence is 
the greatest strength. 

* 

One must learn always not only intellectually but also psychologically, one must progress 
in regard to character, one must cultivate the qualities and correct the defects; everything 
should be made an occasion to cure ourselves of ignorance and incapacity; life becomes 
then tremendously interesting and worth the trouble of living it. 



* 

The child does not worry about his growth, he simply grows. 

* 

Why do children have fear?  
Because they are weak. Physically they are weaker than the grown-ups around them and, 
generally, they are also weaker vitally and mentally. Fear stems from a sense of 
inferiority. However, there is a way to be free from it: it is to have faith in the Divine 
Grace and to rely on It to protect you in all circumstances. 

The more you grow up, the more will you get over your fear if you let the contact with 
your soul develop in you-that is to say, with the truth of your being-and if you always 
strive that all you think, all you speak, all you do should be more and more the expression 
of this deep truth. When you will consciously live in it, you will fear nothing any longer, 
in any domain of your being, because you will be united with the universal Truth which 
governs the world. 

* 

Lord, we pray to Thee: 
May we understand better why we are here, 
May we do better what we have to do here, 
May we be what we ought to become here, 
So that Thy will may be fulfilled harmoniously. 

* 

Sweet Mother, 
Can you hear me whenever I call you?  

My dear child, 
Be sure that I hear you each time you call and my help and force go straight to you. 

With my blessings. 
The Mother 

 



Jainism: An Ancient Consciousness for Our Time 
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Aidan Rankin 
______________________________________________________________  

Say the word 'Jainism' to most of those who have heard of it, and images spring to mind 
of ascetics who cover their mouths with white cloth and sweep the ground before them 
with small brooms to avoid injury to even the most minuscule forms of life. Some will 
have heard of or glimpsed the naked monks of the Digambara (Sky-Clad) order, whose 
rejection of material attachment extends even to the most basic items of clothing, or the 
animal sanctuaries of Ahmedabad, Gujarat, where the lives of even the sickest and most 
deformed birds and beasts are protected and cherished.  

These are two of the most overt manifestations of Jain practice. For many, they represent 
an extreme of austerity and reverence for life that collides with the mechanistic notions of 
realism and expediency that pervade our age. As such, they deflect attention from Jainism 
as experienced by the majority of its adherents, a dynamic lay community guided by a 
philosophy that is at once timeless and highly relevant, indeed more relevant than ever, to 
modern men and women. Yet the stark practices of the Jain ascetics issue a powerful 
challenge to the wider society's pursuit of material acquisitions as ends in themselves, 
and its neglect of the spiritual riches within. Jain asceticism challenges us to rethink our 
priorities, to adopt a different relationship with other human beings and the rest of nature, 
based on co-operation and respect in place of competition and conquest. 

There are somewhere between four and ten million Jains today, in India itself and within 
an extensive Indian Diaspora encompassing East Africa, the UK and mainland Europe, 
North America and Australia. Despite this cosmopolitanism, the Jain dharma remains 
relatively unknown and it is often taken to be an 'offshoot' or 'sect' of Hinduism rather 
than a distinctive spiritual tradition. In some ways, Jains could be said to have 
encouraged this perception, or at least failed to respond to it. But this supposed failure is 
really further evidence for Jainism's success and inner strength. For Jains eschew 
doctrinaire certainty, are inclusive rather than merely 'tolerant' in their approach to other 
faiths and influence their surrounding culture by subtle means, rather than outward 
manifestations of power. Unlike the parallel Buddhist path, the Jain dharma does not seek 
converts, for it accepts that anyone who strives to avoid injury to life and avoid wasteful 
consumption of the earth's resources counts as a Jain, regardless of background or beliefs. 

The Jain path is, like Buddhism, one of the sramanic traditions of India, that is to say it is 
a spiritual practice with ascetic discipline at its core, which does not regard the Vedas as 
its point of ultimate reference. Bhagvan (Lord) Mahavira, the founder of modern Jainism, 
lived from 599-527 BCE and was a contemporary of Gautama Buddha. Like Gautama, he 
challenged the supreme authority of the Brahmin caste within the dominant Vedic 
culture, believing that moksha, or liberating enlightenment, was open to all, not merely 



men of high birth. He and his followers regarded the animal sacrifice that had crept into 
Vedic practice as impure and contrary to the sacred principle of ahimsa, or non-injury to 
life. For as Mahavira - whose name means Great Hero - proclaimed: 

'All breathing, existing, living, sentient creatures should not be slain, nor treated with 
violence, nor abused, nor tormented, nor driven away. This is the pure, unchangeable, 
eternal law.' 

At one level, Jainism represented a new departure in spiritual practice. It was grounded in 
the individual conscience, allowing every human being to discover the truth for him or 
her self. Kanti Mardia, a Jain scientist, has likened the spiritual quest to the work of the 
researcher in a laboratory. The Jain path opened to all human beings the possibility of 
enlightenment and escape from samsara, the repetitive cycle of birth, death and rebirth. 
However, like most spiritual radicals, Mahavira was doing more than offering a new way 
of life and practice. He sought to reconnect Indian spirituality - and society - with its 
most ancient roots, which were egalitarian and peaceful and in harmony with the natural 
world.  

Mahavira is not the first Jain but the twenty-fourth Tirthankara, a title literally translated 
as 'ford-maker'. The Tirthankaras are spiritual preceptors who attained enlightenment and 
whose example points the way to others and enables them to cross over to enlightened 
consciousness. The twenty-third Tirthankara, Parshva, was a probable historical figure 
who lived between 872 and 772 BCE and prepared the way for Mahavira. The previous 
ford-makers, including the first, the law giver Rishabha, exist in that shadow world 
between history and myth, but are no less spiritually powerful for that. Jains regard the 
teachings of Bhagvan Mahavira as a continuation of the sanatana dharma (eternal law), 
instead of a movement away from it.  

The Jain path is simultaneously a leap of consciousness and a return to primal insights 
that pre-date written language, the development of agriculture and the emergence of 
political hierarchies. It combines an awareness of the connections and continuities 
between all living systems, compatible with the ecological or 'green' consciousness of the 
present, with an archaic wonder at the rich variety of nature and a sense of our fragility 
and limitations as much as our potential strength. In Jainism, reason and faith are united, 
scientist and ancient seer find common ground. 

Central to Jain teaching is the idea that the entire cosmos is teeming with life and that 
each of these lives has the potential to evolve spiritually towards release from samsara. 
Moreover, each life is intimately connected with each other life, even if no connection 
can be immediately discerned. Jains were aware that even the tiniest forms of life could 
be crucial to the functioning of the universe. They were aware, intuitively, of the 
existence of sub-atomic particles, or anu, on earth and even in space, and that many life-
forms remained invisible to humans - hence the covered mouths and brushes of the 
ascetics. The jiva - the soul or more accurately life monad - is a unit of pure 
consciousness and so at once the most basic and the most advanced being. Each jiva 



within the inhabited universe is mired in karma, which clouds its understanding and so 
prevents it from realising itself and escaping the samsaric cycle.  

To the Jains, karma is far more than a principle underlying the universe or a law of cause 
and effect pertaining to individuals, nations and cycles of existence. It is all these things, 
but it is also a physical process by which the jiva is bound to the material realm. Karma 
exists as particles of subtle matter that adhere to the jiva and quite literally weigh it down, 
trapping it in the physical universe. Karmic particles are attracted by all forms of yoga. In 
Jainism, this term is applied to actions of any kind, and all actions give rise to asrava, the 
inflow of karmic particles. In a universe where life is pervasive, almost all actions lead to 
himsa or injury of some kind, however unintentional. Thus the eventual aim of Jainism is 
non-action, through the transcendence of all worldly concerns, and it is this state that the 
most advanced ascetic practitioners achieve. Moksha is attained through the shedding of 
karma, which is in practice a gradual retreat from worldly concerns. 

Always subtle in its approaches, Jainism draws a distinction between 'positive' and 
'negative' karma. Whereas the latter is inherently destructive and leads to rebirth at a 
lower level of consciousness, the former points towards a more elevated spiritual state in 
the next incarnation. An ethical business leader, for example, might be reborn as an 
ascetic, whereas a corrupt tycoon might re-emerge in animal form or as a naraki, the 
inhabitant of a parallel lower world that is far from the possibility of enlightenment. 
Positive karma is relatively easy to shed, whilst destructive karma binds the soul still 
further and obscures the path to self-knowledge. Human beings, as the most spiritually 
conscious creatures, are the most capable of enlightenment, but their intelligence also 
gives them the greatest propensities for cruelty, oppression, self-delusion and hence 
spiritual downfall. With human intelligence come human responsibilities. Our capacity to 
understand that all life is interconnected obliges us to nurture all forms of life and do all 
we can to avoid harming other beings, which like us are bound by karma. The possibility 
of rebirth in animal, plant or even particulate form reminds us that we are enmeshed in 
nature's web rather than above or beyond it - although if we live according to the 
principle of ahimsa, we have the possibility of spiritual liberation. 

Karma gives us the opportunity to use our reason, to grow spiritually and to make a 
positive impact on the environment and our fellow creatures (humans included). At the 
same time as it binds us, it gives us individual choice and an ethical system based on 
compassion, cosmic harmony and justice, the latter concept extending to all of life. The 
individual conscience is at the centre of the Jain dharma and after enlightenment the 
individual jiva survives, rather than merging with a cosmic whole as in most other Indic 
traditions. This compels the individual to take responsibility for his or her actions and 
their consequences, both immediate and karmic. In Jainism, there is no creator or 
controller. The universe is eternal and so can neither be created nor destroyed. As 
humans, we cannot be rescued by an all-powerful deity but are free to make our own 
mistakes and find our own path towards the truth. Jains look to Mahavira and the other 
Tirthankaras for inspiration, but instead of praying to an external force they look within 
themselves for inspiration. In Jainism, each man or woman is his or her own guru. 



The Tirthankaras are also referred to as Jinas, meaning conquerors. Jainism is the way of 
spiritual conquest, which is the goal of every practising Jain. 'Jai Jinendra', or 'hail to the 
supreme victor' is a popular greeting amongst Jains. This seemingly militaristic 
expression seems to sit oddly with a philosophy of non-violence. However the conquest 
in question is the conquest of transient, material desires in order to realise the true self. It 
is the human triumph over karma and the attachments it generates. Therefore Jainism is 
the path of the warrior as much as it is the way of the peacemaker; the two are not 
opposites, as Westerners tend to think, but continuous with each other. For the path of the 
warrior is about achieving inner discipline, clarity of perception and the inner calm 
without which it is impossible to live at peace with other beings. Those who are angry or 
fanatical cannot be peacemakers, however righteous their anger or noble their original 
cause. This is because they are attached to ideological dogmas and preconceptions about 
others, and so their confused, violent motives produce confused, violent outcomes. The 
division between thought and action is regarded as artificial by Jains. Thoughts inspire 
physical acts, whether creative or destructive. More than that, they are actions in 
themselves which affect the individual's spiritual development. A thought or idea is as 
capable of attracting karmic inflow as the deeds that result from it. 

According to Jain teachings, the mohaniya karmas are among the most destructive 
influences, because they create confusion, destructive passions and irrational desire. They 
are the karmas associated with delusions of grandeur, fanaticism and intolerance, which 
lead to violence and the assertion of arbitrary power over others. Darsana-mohaniya, for 
example, is a self-deluding karma which prevents the jiva or soul from understanding its 
own nature. This produces the state of mithyatva, or having a false viewpoint and a 
warped understanding of the world. Jains associate such falsehood with narrow-minded 
or one-sided positions, which do not allow for other possibilities, complexities or shades 
of meaning, and therefore provoke confrontation rather than sympathetic engagement 
with others. Such positions rely ultimately on force, whether it is the 'force of argument' 
or the compulsion and repression to which that so frequently gives rise. One of the most 
dangerous types of mithyatva is ekanta, which is often translated as 'extremism', but more 
literally means one-sidedness. Jain spiritual practice requires the cultivation of 
anekantvada, or many-sidedness, the awareness that multiple viewpoints exist and that 
the principle of sympathy for all creatures extends to the level of ideas.  

Anekantvada is quite different from the cultural or moral relativism made fashionable by 
the post-modern movement of recent years. Far from denying that truth exists, it reminds 
us that the power of truth is so great that it must be approached with extreme caution. The 
quest for enlightenment is a search for a truth that few human beings are able to grasp in 
one lifetime. It follows that assertions of certainty are an indication of spiritual arrogance, 
deluded passions and worldly attachments. The more certain an individual appears to be, 
the further he or she is from the truth. Many-sidedness, for Jains, is the non-violence of 
the mind, an attitude of humility but also of constant questioning of one's own certainties. 
It fosters an open mind and the process of intellectual inquiry that is part of spiritual 
growth. Jains practise anekantvada through the mental discipline of syadvada, for which 
a good translation is 'maybe-ism', a constant awareness of multiple viewpoints and 



alternative perspectives. This method provides a healthy inoculation against 
fundamentalism and the violence, both mental and physical, that it invariably generates. 

Jainism can seem a difficult, winding path to observers - and to many Jains, for that 
matter. However it can be condensed into a series of simple principles expressed by the 
five vratas, or vows: 

Ahimsa: non-violence, non-injurys 
Satya: truthfulness 
Asteya: non-theft 
Aparigrapha: non-possessiveness 
Brahmacharya: chastity. 

Ascetics, male and female, adhere to a strict or 'greater' version of the vows, the 
Mahavratas, whereas lay men and women pledge allegiance to a more liberal or 'lesser' 
version, the Anuvratas. This is why ascetics go to such lengths to avoid injury to any 
form of life. To them, brahmacharya has to mean celibacy (sexual activity attracts 
karma), whereas for lay Jains it mans avoidance of promiscuity or exploitative 
relationships. Asteya covers unjust profit as much as literal acts of theft, and encompasses 
social justice as well as fair dealings between individuals. Aparigraha is the turning away 
from material attachments that generate passions such as greed, pride and meanness and 
so cause us spiritual harm. Although it represents withdrawal from the world, it involves 
the cultivation of a more generous world view that sees beyond narrow self-interest or 
immediate gratification. Fulfilment of this vow in one's daily life is part of the spiritual 
practice of reducing karmic influences, for materialism and acquisitiveness are two of the 
principal generators of karmic inflow. Crucially, aparigraha also includes the idea of 
reducing each of our 'ecological footprints' and so minimising human impact on the 
planet. Ahimsa, the avoidance of harm, is both the starting point and the goal of the Jain 
dharma. All the other vows guide us away from actions that cause harm, intentionally or 
by accident, whether that harm is physical, emotional or ecological in character. 

The Jains are keepers of a sacred flame, but they seek to share its gentle light with all of 
humanity, or rather with each individual who wants access to the dharma. True to their 
vows, Jains do not consider themselves the owners of their knowledge, but wish for their 
values to be gradually and unobtrusively absorbed by the wider human community. This 
happened, in a dramatic form, in twentieth century India, where Jain ideas inspired 
Mahatma Gandhi's non-violent Satyagraha ('truth struggle') against British rule. Gandhi 
was influenced by his Jain friend and mentor Shrimad Rajchandra, and awareness of Jain 
teachings affected his interpretation of the Hindu dharma. For example, Gandhi 
championed the equality of men and women, at the spiritual as well as political and social 
levels. He was also instrumental in rebalancing Hindu teaching and practice towards 
ahimsa. Gandhi's economic model was based on local production for local needs, co-
operatives and small enterprises rather than private or state monopolies, human dignity 
and the minimising of ecological damage.  



Had this model been implemented, it would have led to an economy that worked with 
rather than against the grain of nature. This approach, a practical expression of the Jain 
vows, is one that we would do well to consider today. Gandhi's thought and methods also 
influenced Martin Luther King, Jr and the civil rights movement among African 
Americans. Through this influence, ahimsa has played a strong transformative role in 
recent Western history. It has entered our collective political consciousness as a reserve 
of energy which, if tapped, could - to use Gandhi's own words - make Western 
civilisation 'a good idea' once again. 

Jainism can act as a bridge between East and West, between archaic and modern world 
views. The profound Eastern sense that all life is mutually dependent combines with an 
awareness, familiar in the West, that each individual is unique and endowed with 
responsibilities and rights. In the Jain dharma, reason and faith, scientific deduction and 
intuitive understanding are complementary principles. Together, they enable us to think 
and feel, to act wisely and exercise compassion. Albert Einstein once declared that he 
would like to be reborn in India as a Jain, because he saw the special relevance of this 
ancient faith to modern men and women.  

The message of the Jain dharma for humankind has perhaps never been timelier. For in 
today's increasingly interdependent yet profoundly divided world, historic certainties are 
breaking down, and fear is the midwife of fanaticism and violence. Despite technological 
and material progress, the chasm between rich and poor is wider than ever. Despite our 
advanced communications, divisions of ideology and creed have probably never been 
extreme or so pronounced. We are seeing the global effects of mohaniya, the karma of 
delusion, and mithyatva, the false consciousness that underpins both fundamentalist 
terrorism and the so-called war on terror, with its maxim that 'either you're with us or 
against us'.  

A terrible price is being paid for this position of one-sidedness, but the Jain principles of 
multiple viewpoints and humility could still guide us back towards a sane and rational 
world order. Meanwhile, the science of ecology has proved that all living systems depend 
on each other and continuously interact, as the Jain seers intuited thousands of years ago. 
That knowledge, and with it growing evidence of human damage to the environment, 
shows the need for humans to tread more softly on the earth and cease to be captives of 
materialism. For as Bhagvan Mahavira reminds us: 'Non-violence and kindness to all 
living beings is kindness to oneself'.  

 
Aidan Rankin's book, The Jain Path: Ancient Wisdom for the West is published by O Books (Winchester, 
UK and Washington DC). www.o-books.netEmail: aidan.rankin@tiscali.co.uk  

(Aidan Rankin is Research and Publications Officer for the Economic Research Council in London. 
www.ercouncil.org, Email: aidan.rankin@ukonline.co.uk) 
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One can live in a number of ways, and no one can be a judge of how life is to be lived. But there are times 
when we may find that life itself has become an art &–; the entire process of living is transformed from 
something mechanical and separate to ourselves to something which is deeply personal and conducted with 
the finesse of an artist. Our attitude which may have been complacent at one time, may at another become 
ever-changing and persevering, similar to the persistence of the painter&rsquo;s stroke until he arrives at 
the perfection that he seeks. Along the way, much happens &–; much is learnt. In the end we have the 
masterpiece of the realization.  

In the Art of Life, we will introduce such instances where a perception, an attitude, an insight, an 
experience, can bring out some beautiful aspects of human nature. Each tale may not be true in the strictest 
sense of the word or that which is apparent to the eye and understood by the mind, but underneath the 
surface, in subtle terms it explores and expresses itself, and lets out the fragrance of its inner truth for all to 
take in. 

The Promise 

'How long will you be reading that newspaper? Will you come here right away and make 
your darling daughter eat her food?'  

I tossed the paper away and rushed to the scene. 

My only daughter, Sindhu, looked frightened. Tears were welling up in her eyes. In front 
of her was a bowl filled to its brim with Curd Rice.  

Sindhu is a nice child, quite intelligent for her age. She has just turned eight. She 
particularly detested Curd Rice. My mother and my wife are orthodox, and believe firmly 
in the 'cooling effects' of Curd Rice!  

I cleared my throat, and picked up the bowl. "Sindhu, darling, why don't you take a few 
mouthfuls of this Curd Rice? Just for Dad's sake, dear. And if you don't, your Mom will 
shout at me' I could sense my wife's scowl behind my back. Sindhu softened a bit, and 
wiped her tears with the back of her hands. 'OK, Dad. I will eat - not just a few 



mouthfuls, but the whole lot of this. But, you should...' Sindhu hesitated. 'Dad, if I eat this 
entire Curd Rice, will you give me whatever I ask for?'  

'Oh sure, darling'.  

'Promise?'  

'Promise'.  

I covered the pink soft hand extended by my daughter with mine, and clinched the deal.  

'Ask Mom also to give a similar promise', my daughter insisted. My wife slapped her 
hand on Sindhu's, muttering 'Promise', without any emotion.  

Now I became a bit anxious. 'Sindhumma, you shouldn't insist on getting a computer or 
any such expensive items. Dad does not have that kind of money right now. OK?'  

'No, Dad. I do not want anything expensive'. Slowly and painfully, she finished eating the 
whole quantity. I was silently angry with my wife and my mother for forcing my child eat 
something that she detested.  

After the ordeal was through, Sindhu came to me with her eyes wide with expectation.  

All our attention was on her. 'Dad, I want to have my head shaved off this Sunday!' was 
her demand!  

`Atrocious!' shouted my wife, 'a girl child having her head shaved off?  

'Impossible!' 'Never in our family!' my mother rasped. 'She has been watching too much 
of television.  

Our culture is getting totally spoiled with these TV programs!'  

'Sindhumma, why don't you ask for something else? We will be sad seeing you with a 
clean-shaven head.'  

'No, Dad. I do not want anything else', Sindu said with finality.  

'Please, Sindhu, why don't you try to understand our feelings?' I tried to plead with her.  
 
'Dad, you saw how difficult it was for me to eat that Curd Rice'. Sindhu was in tears. 
'And you promised to grant me whatever I ask for. Now, you are going back on your 
words. Was it not you who told me the story of King Harishchandra, and its moral that 
we should honour our promises no matter what?'  
It was time for me to call the shots. 'Our promise must be kept.'  



'Are you out your mind?' chorused my mother and wife.  

'No. If we go back on our promises, she will never learn to honour her own.  

Sindhu, your wish will be fulfilled.'  

With her head clean-shaven, Sindu had a round-face, and her eyes looked big and 
beautiful.  

On Monday morning, I dropped her at her school. It was a sight to watch my hairless 
Sindhu walking towards her classroom. She turned around and waved. I waved back with 
a smile.  

Just then, a boy alighted from a car, and shouted, 'Sindhuja, please wait for me!'  

What struck me was the hairless head of that boy. 'May be, that is the in-stuff', I thought.  

'Sir, your daughter Sindhuja is great indeed!' Without introducing herself, a lady got out 
of the car, and continued, 'That boy who is walking along with your daughter is my son 
Harish. He is suffering from leukemia.'  

She paused to muffle her sobs. 'Harish could not attend the school for the whole of the 
last month. He lost all his hair due to the side effects of the chemotherapy. He refused to 
come back to school, fearing the unintentional but cruel teasing of the schoolmates. 
Sinduja visited him last week, and promised him that she will take care of the teasing 
issue.  

But, I never imagined she would sacrifice her lovely hair for the sake of my son! Sir, you 
and your wife are blessed to have such a noble soul as your daughter.'  

I stood transfixed. And then, I wept. 'My little Angel, will you grant me a boon? Should 
there be another birth for me, will you be my mother, and teach me what Love is?' 

 
(Sourced from the Internet)  

  

  

  

  



       
Share this     Print this    Write to us 

The Web of Desire 

Ghalib 
______________________________________________________________  

A thousand desires 
Each one worth dying for 
And many such desires 
Are indeed fulfilled. 
And yet 
The sum of them all 
Remains the same. 
For no matter how many are fulfilled 
The myriad desires still remain. 

 
(The Editor has taken the liberty to give a title to the poem for the convenience of the magazine. No title 
however, has been ascribed to it by the poet himself.)  
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The Meaning of Indianness 

M.S. Srinivasan 
______________________________________________________________  

Is there something like Indianness?  

The answer is relative depending on the perspective. Here is a point of view based on the 
perception that a Nation is not merely geographical or physical but is, in fact, like an 
individual, that is, a living entity with a body, life, mind, soul and with a unique 
temperament and genius. In this perspective to be an Indian means to be consciously or 
unconsciously open to and in tune with the soul and mind of India. But what does this 
mean in terms of individual and national character, temperament, qualities and values?  

Here are some perceptions which may not conform to the present realities of India. One 
must however keep in mind that the 'present' India may not be the true self of India or 
express her highest potentialities. What we are presenting here is our conception of the 
deeper and inner being of India which contains her unique genius and her higher 
possibilities.  

First of all, an Indian does not consider his nation as a stretch of geography or a concept. 
He believes that India is a living divine power, a great goddess and an aspect of the 
universal Energy. His idea of patriotism is to become conscious of this divine soul of the 
nation and to adore and serve Her as the Mother. The Indian sees or aspires to see in the 
geography of the nation, the body of the Mother; in the economic, social and political life 
of the nation, Her vital force; in its culture and religion, art and literature, science and 
philosophy, Her Mind and Soul. In the history and cultural heritage of India, the Indian 
can discern the unique spiritual genius of the soul of India and her destiny. 

The Indian has an inborn intuition and faith in a spiritual reality beyond Mind as the 
ultimate source and aim of life. This intuition need not necessarily manifest itself as a 
faith in God. It may express itself as a sincere and persistent quest for Truth. But the 
Indian mind is not satisfied with the outer truth of law and process and phenomenon. Its 
urge is for the deepest origin and essence of things, for example, if he is a scientist he is 



not satisfied with knowing the laws and process of the outer form of matter; he searches 
further on for the spiritual origin and essence of matter. 

If he is of a religious temperament he has an instinctive faith in the indwelling divinity. 
He searches for the divinity within rather than without. But he does not have any elitist 
contempt for the worshippers of outer form. He believes that the omnipresent Divine can 
manifest in any outer form or symbol. 

The other characteristics of the Indian religious temperament is its non-dogmatic and 
universal approach to the divine reality. The Vedic dictum, "The Reality is one, but the 
sages call it variously" was deeply implanted into the Indian psyche. This supreme 
tolerance of the Indian psyche can accept even atheism as a religion and a path to God. 
The Indian religious mind was able to accept Buddha who preached a non-theistic 
religion, as a divine incarnation. In fact three of the greatest yogis of India, Buddha, 
Mahavira and Patanjali, preached non-theistic spirituality and believed that faith in a 
creative godhead was not necessary for spiritual salvation. All the three were accepted 
and venerated by Indian religious mind as great spiritual figures. This is because the 
Indian believes that a sincere and selfless quest for Truth, in whatever field of activity, is 
as much a religious or spiritual attitude as an ardent faith and devotion to God. 

In terms of value-systems, the Indian believes "spiritual man greater than the thinker, 
thinker greater than the man of action" (Sri Aurobindo, Foundations of Indian Culture). 
This hierarchy of values is derived from the psychological hierarchy of Indian yogic 
psychology. In Indian psychology, the spiritual self or spiritual intuition is greater than 
the intellect and intellect greater than the dynamic faculties of sensation and action. So 
the Indian ideal of self-development is that body, sensation, emotions and the faculties of 
action have to be under the control of the intelligent will, Budhi, and Budhi in turn has to 
be guided and illumined by the spiritual intuition of the divine self. 

The other important quality of the Indian temperament is its inwardness. He is by nature 
contemplative and philosophical. Turning inward in meditation to commune with the 
inner realities holds no terror or disgust for him as it is for most of the western mind. But 
the inwardness of the Indian is not confined to meditation. He aspires to live inward not 
only during meditation but also during the waking life and action. To remain always 
centred in the inner depth of his spiritual self and live and act from within outwards is the 
ideal of the Indian soul. The Indian mind will strive to extend this inwardness to all the 
activities of the individual and the collective life. In philosophy and science, the Indian 
mind will search for the deeper psychological and spiritual truths, law and the forces 
which govern the outer form and phenomenon of life. The Indian mind will search for 
this inner truth and law in every activity of human life, in economics, politics, education, 
art, commerce, business, science, technology. For example in ethics, the Indian mind will 
emphasize on the inner goodness, selflessness and generosity of the mind, heart and soul 
rather than on the goodness of the outer act; in art the Indian aesthetic temperament 
aspires to see, feel and express the inner truth and beauty hidden behind the outer form. 



The other quality of the Indian mind is its instinct for balance and harmony, especially 
between the inner and outer, spiritual and the secular, mundane and the material. The 
inner spiritual urge of the Indian mind is not something exclusive at the expense of the 
legitimate needs and realities of the outer life of the body and mind. 

The Indian mind emphasizes strongly that the inner and the spiritual must be the 
foundation of life, but it also recognises that these inner, spiritual realisations have to 
express themselves in the outer life, and the outer life has to be modeled on the inner 
realities and values creating a perfect balance between the inner and outer life. This is the 
integral vision of the original Vedic mind of India, which created the Indian culture and 
civilization. This was later diluted and distorted by exclusivist world denying 
philosophies. The true Indian mind will strive to recover this original integral vision of 
Vedic seers and reapply it to the future evolution of humanity. 

 
(M.S. Srinivasan is a research associate in Sri Aurobindo Society.)  

  

  

   

  

  

  

  



 

 
"…it will not be a good day for India when the ancient tongue ceases entirely to be written or spoken."  

So prophesied Sri Aurobindo about Devabhasha, the language of the gods, otherwise known as Sanskrit. 
There is a growing awareness of late of the genius behind this ancient language. People from all walks of 
life are discovering how it relates to their life and more importantly, how it enhances the quality of life 
itself. Over the next twelve months we will put across some of these views from around the world which will 
help our readers appreciate and understand the worth of Sanskrit and the need for a conscious resurgence.  

Evaluating Sanskrit  
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Dr. Karan Singh 
______________________________________________________________  

There are two forms of knowledge of which those who know Brahman have spoken: the 
higher and the lower - what in modern terms can be called knowledge and wisdom. It 
seems to me that the dilemma of man in this nuclear age is the growing gap between 
knowledge and wisdom. Although there has been a tremendous explosion of knowledge, 
there has been no corresponding growth in wisdom. And Sanskrit, the greatest living 
classical language in the world today which has through the centuries been the vehicle for 
some of the most profound flights of human mind and imagination, provides a key both 
to the lower and higher knowledge and also a bridge between these two which modern 
man can use to tremendous advantage.  

… if India today is independent, if it stands proudly among the comity of nations, it is 
very largely because of the contribution that Sanskrit has made to the culture and history 
of this nation. It has provided the living link with the dawn of our civilization that 
continues down till the present day. Whenever in our long and tortuous history dark 
clouds have gathered over India, it was largely through Sanskrit that a new light, faith 
and hope has been given to us. Just as the Ganga has been a source of life to millions, 
Sanskrit also has arisen at the dawn of our civilization and is flowing eternally towards 
the ocean, in the process giving life and vigour to our nation. 

I would submit, however, that Sanskrit has never been confined to India alone. Sanskrit 
has always accepted the best from every direction: 'Let noble thoughts come to us from 
every side '. Sanskrit has over-flowed the physical boundaries of India into Central Asia, 
South Asia, South-East Asia, and has spread its impact far and wide. One of the great 
epics of human achievement has been the diffusion of Sanskrit, and through Sanskrit the 
ideals it has expressed, throughout a very large portion of the civilized world - whether it 
is distant Siberia or Mongolia, China or Japan, Indonesia or Indo-China, apart from the 
countries which are in the neighbourhood of India - Afghanistan, Pakistan, Bangladesh, 



Nepal, Ceylon, Burma and Bhutan. Everywhere Sanskrit has carried with it its ideals, and 
wherever Hinduism or Buddhism have gone in the ages past, Sanskrit has been the major 
vehicle for carrying the message. 

Then again, a superb role has been played by Western Orientologists in the rediscovery 
of Sanskrit in the modern age, and I would like to place on record that this country is 
deeply indebted to these great scholars who, coming from distant lands, very often not 
even visiting India, nevertheless played such a tremendous role in the rediscovery of 
Sanskrit in the modern world; men like Schlegel and Chezy, Max Muller and Monier 
Williams, Alexander Hamilton and William Jones, Petrov and Menaev. The list is a long 
one and it is very difficult to choose, but these are the people who in modern times have 
rediscovered Sanskrit for us. Otherwise, as a result of foreign domination, this great 
heritage would have been lost not only to India but to the world, because Sanskrit is a 
part of the heritage of the entire world and not confined to India alone. It is in this context 
that our International Sanskrit Conference has a special significance. 

…I would like to place before you what I consider to be the four fundamental levels on 
which Sanskrit can be evaluated in the modern age. 

There is, first, its superb linguistic structure. Thanks to the Trimuni - Panini, Patanjali and 
Katyayana - Sanskrit has a linguistic and phonetic structure of unrivalled beauty and 
perfection. Therefore the study of this structure, for itself and for the relationship that it 
bears to other great classical languages of the Indo-European family and languages 
belonging to other families, is of tremendous and continuing significance. It is a living 
laboratory of linguistics and phonetics, because Sanskrit is a language that is classical but 
still very much alive. 
 
Then there are the literary glories of Sanskrit, multifaceted and many-splendoured. 
Valmiki, Vyasa and Vishvanatha; Kalidasa, Kapila and Kalhana; Jayadeva, Jaimini and 
Jagannatha; Bhavabhuti, Bhasa and Bharata; Asvaghosa, Abhinavagupta and 
Anandavardhana; Vatsyayana, Visakhadatta and Vidyadhara… the list is endless. The 
corpus of Sanskrit literature covers the whole gamut of human experience, it is by no 
means confined to grammar or what is known as philosophy. Every human emotion and 
aspiration, every beat of the human heart, every flight of the human mind, the joys and 
sorrows of humanity are to be found in Sanskrit literature, and this makes it continuously 
meaningful in the modern age. 

Next, there is a corpus of knowledge which is relevant and valid in modern studies. For 
example, in art and architecture, music and dancing, astronomy and medicine, yoga and 
the whole gamut of psychology and depth psychology… in all these fields, works in 
Sanskrit have made original contributions which need to be carefully assessed and 
integrated into our contemporary storehouse of knowledge. 

Finally, of course, we come to the para vidya, the higher knowledge. Modern man today 
is on a crucial crossroad. After centuries man has emerged with tremendous power. He 
has the power, if he uses it wisely, to abolish misery and poverty, suffering and 



degradation from the face of this earth. And yet the same power, if misused, can 
annihilate all life upon this planet, and if even a fraction of the nuclear weapons that are 
piled up were to explode, it would be enough to destroy not only Sanskrit but the entire 
human race. Therefore, what man needs today is wisdom and a new vision. Sanskrit has 
given such a vision. It has the vision of the divinity of man. Not only the divinity of God, 
because if God exists he is divine by definition and there is nothing very special about it. 
But as far as the divinity of man is concerned, every human being carries with him a 
spark of that divinity - a spark of that unique potentiality. The Upanishads have a 
marvellous phrase for mankind - children of immortality. And then there is the concept of 
the family of man, the unity of man, a concept that cuts across all barriers of caste and 
creed, religion and nationality, race or political ideology; a vision that unites mankind 
into a single family. And it is this vision, this wisdom that is required today to heal the 
fractured psyche of man in the nuclear age. This is what we need if man is to survive his 
own ingenuity and to move into the future. There are difficulties on the way, the voices of 
doom and destruction call from all sides. But for man, the eternal pilgrim, there is no 
waiting, there is no tarrying by the wayside. He must push on regardless of the 
difficulties, secure in the knowledge that ultimately the victory will be his, secure in the 
wisdom which has come down to us through the medium of Sanskrit.  

 
(Excerpts from a Presidential Address by Dr. Karan Singh; International Sanskrit Conference, March 26, 
1972. Dr. Karan Singh is an Author, Former Indian Minister of Education, former Ambassador of India to 
USA, Member in the Parliment of India, currently Chairman, Auroville Foundation, Auroville.) 
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Sri Aurobindo observed that the "Upanishads are at once profound religious scriptures, - for they are a 
record of the deepest spiritual experiences, - documents of revelatory and intuitive philosophy of an 
inexhaustible light, power and largeness and, whether written in verse or in cadenced prose, spiritual 
poems of an absolute, an unfailing inspiration inevitable in phrase, wonderful in rhythm and expression." 
He further writes about the structure of the Upanishads: "There is a perfect totality, a comprehensive 
connection of harmonious parts in the structure of each Upanishad; but it is done in the way of a mind that 
sees masses of truth at a time and stops to bring only the needed word out of a filled silence. The rhythm in 
verse or cadenced prose corresponds to the sculpture of the thought and the phrase. The metrical forms of 
the Upanishads are made up of the four half-lines each clearly cut, the lines mostly complete in themselves 
and integral in sense, the half-lines presenting two thoughts or distinct parts of a thought that are wedded 
to and complete each other, and the sound movement follows a corresponding principle, each step brief 
and marked off by the distinctness of its pause, full of echoing cadences that remain long vibrating in the 
inner hearing: each is as if a wave of the infinite that carries in it the whole voice and rumour of the ocean. 
It is a kind of poetry, - word of vision, rhythm of the spirit, - that has not been written before or after."  
 
We present below the verses one to five of the part two of Kena Upanishad translated by Sri Aurobindo 
along with a commentary.  

 



 

Commentary 



The Great Transition 

The thought of the Upanishad as expressed in its first chapter in the brief and pregnant 
sentences of the Upanishadic style, amounts then to this result that the life of the mind, 
senses, vital activities in which we dwell is not the whole or the chief part of our 
existence, not the highest, not self-existent, not master of itself. It is an outer fringe, a 
lower result, an inferior working of something beyond; a superconscient Existence has 
developed, supports and governs this partial and fragmentary, this incomplete and 
unsatisfying consciousness and activity of the mind, life and senses. To rise out of this 
external and surface consciousness towards and into that superconscient is our progress, 
our goal, our destiny of completeness and satisfaction. 

The Upanishad does not assert the unreality, but only the incompleteness and inferiority 
of our present existence. All that we follow after here is an imperfect representation, a 
broken and divided functioning of what is eternally in an absolute perfection on that 
higher plane of existence. This mind of ours unpossessed of its object, groping, purblind, 
besieged by error and incapacity, its action founded on an external vision of things, is 
only the shadow thrown by a superconscient Knowledge which possesses, creates and 
securely uses the truth of things because nothing is external to it, nothing is other than 
itself, nothing is divided or at war within its all-comprehensive self-awareness. That is 
the Mind of our mind. Our speech, limited, mechanical, imperfectly interpretative of the 
outsides of things, restricted by the narrow circle of the mind, based on the appearances 
of sense is only the far-off and feeble response, the ignorant vibration returned to a 
creative and revelatory Word which has built up all the forms which our mind and speech 
seek to comprehend and express. Our sense, a movement in stuff of consciousness 
vibratory to outward impacts, attempting imperfectly to grasp them by laboured and 
separately converging reactions, is only the faulty image of a supreme Sense which at 
once, fully, harmoniously unites itself with and enjoys all that the supreme Mind and 
Speech create in the self-joyous activity of the divine and infinite existence. Our life, a 
breath of force and movement and possession attached to a form of mind and body and 
restricted by the form, limited in its force, hampered in its movement, besieged in its 
possession and therefore a thing of discords at war with itself and its environment, 
hungering and unsatisfied, moving inconstantly from object to object and unable to 
embrace and retain their multiplicity, devouring its objects of enjoyment and therefore 
transient in its enjoyments, is only a broken movement of the one, undivided, infinite Life 
which is all-possessing and ever satisfied because in all it enjoys its eternal self 
unimprisoned by the divisions of Space, unoccupied by the moments of Time, undeluded 
by the successions of Cause and Circumstance. 

This superconscient Existence, one, conscious of itself, conscious both of its eternal 
peace and its omniscient and omnipotent force, is also conscious of our cosmic existence 
which it holds in itself, inspires secretly and omnipotently governs. It is the Lord of the 
Isha Upanishad who inhabits all the creations of His Force, all form of movement in the 
ever mobile principle of cosmos. It is our self and that of which and by which we are 
constituted in all our being and activities, the Brahman. The mortal life is a dual 
representation of That with two conflicting elements in it, negative and positive. Its 



negative elements of death, suffering, incapacity, strife, division, limitation are a dark 
figure which conceal and serve the development of that which its positive elements 
cannot yet achieve,-immortality hiding itself from life in the figure of death, delight 
hiding itself from pleasure in the figure of suffering, infinite force hiding itself from finite 
effort in the figure of incapacity, fusion of love hiding itself from desire in the figure of 
strife, unity hiding itself from acquisition in the figure of division, infinity hiding itself 
from growth in the figure of limitation. The positive elements suggest what the Brahman 
is, but never are what the Brahman is, although their victory, the victory of the gods, is 
always the victory of the Brahman over its own self-negations, always the self-
affirmation of His vastness against the denials of the dark and limiting figure of things. 

Still, it is not this vastness merely, but the absolute infinity which is Brahman itself. And 
therefore within this dual figure of things we cannot attain to our self, our Highest; we 
have to transcend in order to attain. Our pursuit of the positive elements of this existence, 
our worship of the gods of the mind, life, sense is only a preparatory to the real travail of 
the soul, and we must leave this lower Brahman and know that Higher if we are to fulfil 
ourselves. We pursue, for instance, our mental growth, we become mental beings full of 
an accomplished thought-power and thought-acquisition, dhirah, in order that we may by 
thought of mind go beyond mind itself to the Eternal. For always the life of mind and 
senses is the jurisdiction of death and limitation; beyond is the immortality. 

The wise, therefore, the souls seated and accomplished in luminous thought-power put 
away from them the dualities of our mind, life and senses and go forward from this 
world; they go beyond to the unity and the immortality. The word used for going forward 
is that which expresses the passage of death; it is also that which the Upanishad uses for 
the forward movement of the Life-force yoked to the car of embodied mind and sense on 
the paths of life. And in this coincidence we can find a double and most pregnant 
suggestion. 

It is not by abandoning life on earth in order to pursue immortality on other more 
favourable planes of existence that the great achievement becomes possible. It is here, 
ihaiva, in this mortal life and body that immortality must be won, here in this lower 
Brahman and by this embodied soul that the Higher must be known and possessed. "If 
here one find it not, great is the perdition." This Life-force in us is led forward by the 
attraction of the supreme Life on its path of constant acquisition through types of the 
Brahman until it reaches a point where it has to go entirely forward, to go across out of 
the mortal life, the mortal vision of things to some Beyond. So long as death is not 
entirely conquered, this going beyond is represented in the terms of death and by a 
passing into other worlds where death is not present, where a type of immortality is tasted 
corresponding to that which we have found here in our soul-experience; but the attraction 
of death and limitation is not overpassed because they still conceal something of 
immortality and infinity which we have not yet achieved; therefore there is a necessity of 
return, an insistent utility of farther life in the mortal body which we do not overcome 
until we have passed beyond all types to the very being of the Infinite, One and Immortal. 



The worlds of which the Upanishad speaks are essentially soul-conditions and not 
geographical divisions of the cosmos. 

This material universe is itself only existence as we see it when the soul dwells on the 
plane of material movement and experience in which the spirit involves itself in form, 
and therefore all the framework of things in which it moves by the life and which it 
embraces by the consciousness is determined by the principle of infinite division and 
aggregation proper to Matter, to substance of form. This becomes then its world or vision 
of things. And to whatever soul-condition it climbs, its vision of things will change from 
the material vision and correspond to that other condition, and in that other framework it 
will move in its living and embrace it in its consciousness. These are the worlds of the 
ancient tradition. 

But the soul that has entirely realised immortality passes beyond all worlds and is free 
from frameworks. It enters into the being of the Lord; like this supreme superconscient 
Self and Brahman, it is not subdued to life and death. It is no longer subject to the 
necessity of entering into the cycle of rebirth, of travelling continually between the 
imprisoning dualities of death and birth, affirmation and negation; for it has transcended 
name and form. This victory, this supreme immortality it must achieve here as an 
embodied soul in the mortal framework of things. Afterwards, like the Brahman, it 
transcends and yet embraces the cosmic existence without being subject to it. Personal 
freedom, personal fulfilment is then achieved by the liberation of the soul from 
imprisonment in the form of this changing personality and by its ascent to the One that is 
the All. 

If afterwards there is any assumption of the figure of mortality, it is an assumption and 
not a subjection, a help brought to the world and not a help to be derived from it, a 
descent of the ensouled superconscient existence not from any personal necessity, but 
from the universal need in the cosmic labour for those yet unfree and unfulfilled to be 
helped and strengthened by the force that has already described the path up to the goal in 
its experience and achieved under the same conditions the Work and the Sacrifice. 

***** 

Before we can proceed to the problem how, being what we are and the Brahman being 
what it is, we can effect the transition from the status of mind, life and senses proper to 
man over to the status proper to the supreme Consciousness which is master of mind, life 
and senses, another and prior question arises. The Upanishad does not state it explicitly, 
but implies and answers it with the strongest emphasis on the solution and the subtlest 
variety in its repetition of the apparent paradox that is presented. 

The Master-Consciousness of the Brahman is that for which we have to abandon this 
lesser status of the mere creature subject to the movement of Nature in the cosmos; but 
after all this Master-Consciousness, however high and great a thing it may be, has a 
relation to the universe and the cosmic movement; it cannot be the utter Absolute, 
Brahman superior to all relativities. This Conscious-Being who originates, supports and 



governs our mind, life, senses is the Lord; but where there is no universe of relativities, 
there can be no Lord, for there is no movement to transcend and govern. Is not then this 
Lord, as one might say in a later language, not so much the creator of Maya as himself a 
creation of Maya? Do not both Lord and cosmos disappear when we go beyond all 
cosmos? And is it not beyond all cosmos that the only true reality exists? Is it not this 
only true reality and not the Mind of our mind, the Sense of our sense, the Life of our life, 
the Word behind our speech, which we have to know and possess? As we must go behind 
all effects to the Cause, must we not equally go beyond the Cause to that in which neither 
cause nor effects exist? Is not even the immortality spoken of in the Veda and 
Upanishads a petty thing to be overpassed and abandoned? and should we not reach 
towards the utter Ineffable where mortality and immortality cease to have any meaning? 

The Upanishad does not put to itself the question in this form and language which only 
became possible when Nihilistic Buddhism and Vedantic Illusionism had passed over the 
face of our thought and modified philosophical speech and concepts. But it knows of the 
ineffable Absolute which is the utter reality and absoluteness of the Lord even as the 
Lord is the absolute of all that is in the cosmos. Of That it proceeds to speak in the only 
way in which it can be spoken of by the human mind. Its answer to the problem is that 
That is precisely the Unknowable of which no relations can be affirmed and about which 
therefore our intellect must for ever be silent. The injunction to know the utterly 
Unknowable would be without any sense or practical meaning. Not that That is a Nihil, a 
pure Negative, but it cannot either be described by any of the positives of which our 
mind, speech or perception is capable, nor even can it be indicated by any of them. It is 
only a little that we know; it is only in the terms of the little that we can put the mental 
forms of our knowledge. Even when we go beyond to the real form of the Brahman 
which is not this universe, we can only indicate, we cannot really describe. If then we 
think we have known it perfectly, we betray our ignorance; we show that we know very 
little indeed, not even the little that we can put into the forms of our knowledge. For the 
universe seen as our mind sees it is the little, the divided, the parcelling out of existence 
and consciousness in which we know and express things by fragments, and we can never 
really cage in our intellectual and verbal fictions that infinite totality. Yet it is through the 
principles manifested in the universe that we have to arrive at That, through the life, 
through the mind and through that highest mental knowledge which grasps at the 
fundamental Ideas that are like doors concealing behind them the Brahman and yet 
seeming to reveal Him. 

Much less, then, if we can only thus know the Master-Consciousness which is the form of 
the Brahman, can we pretend to know its utter ineffable reality which is beyond all 
knowledge. But if this were all, there would be no hope for the soul and a resigned 
Agnosticism would be the last word of wisdom. The truth is that though thus beyond our 
mentality and our highest ideative knowledge, the Supreme does give Himself both to 
this knowledge and to our mentality in the way proper to each and by following that way 
we can arrive at Him, but only on condition that we do not take our mentalising by the 
mind and our knowing by the higher thought for the full knowledge and rest in that with a 
satisfied possession. 



The way is to use our mind rightly for such knowledge as is open to its highest, purified 
capacity. We have to know the form of the Brahman, the Master-Consciousness of the 
Lord through and yet beyond the universe in which we live. But first we must put aside 
what is mere form and phenomenon in the universe; for that has nothing to do with the 
form of the Brahman, the body of the Self, since it is not His form, but only His most 
external mask. Our first step therefore must be to get behind the forms of Matter, the 
forms of Life, the forms of Mind and go back to that which is essential, most real, nearest 
to actual entity. And when we have gone on thus eliminating, thus analysing all forms 
into the fundamental entities of the cosmos, we shall find that these fundamental entities 
are really only two, ourselves and the gods. 

The gods of the Upanishad have been supposed to be a figure for the senses, but although 
they act in the senses, they are yet much more than that. They represent the divine power 
in its great and fundamental cosmic functionings whether in man or in mind and life and 
matter in general; they are not the functionings themselves but something of the Divine 
which is essential to their operation and its immediate possessor and cause. They are, as 
we see from other Upanishads, positive self-representations of the Brahman leading to 
good, joy, light, love, immortality as against all that is a dark negation of these things. 
And it is necessarily in the mind, life, senses, and speech of man that the battle here 
reaches its height and approaches to its full meaning. The gods seek to lead these to good 
and light; the Titans, sons of darkness, seek to pierce them with ignorance and evil.  

Behind the gods is the Master-Consciousness of which they are the positive cosmic self-
representations. 

The other entity which represents the Brahman in the cosmos is the self of the living and 
thinking creature, man. This self also is not an external mask; it is not form of the mind or 
form of the life or form of the body. It is something that supports these and makes them 
possible, something that can say positively like the gods, "I am" and not only "I seem". 
We have then to scrutinise these two entities and see what they are in relation to each 
other and to the Brahman; or, as the Upanishad puts it, "That of it which is thou, that of it 
which is in the gods, this is what thy mind has to resolve." Well, but what then of the 
Brahman is myself? and what of the Brahman is in the Gods? The answer is evident. I am 
a representation in the cosmos, but for all purposes of the cosmos a real representation of 
the Self; and the gods are a representation in the cosmos-a real representation since 
without them the cosmos could not continue-of the Lord. The one supreme Self is the 
essentiality of all these individual existences; the one supreme Lord is the Godhead in the 
gods. 

The Self and the Lord are one Brahman, whom we can realise through our self and realise 
through that which is essential in the cosmic movement. Just as our self constitutes our 
mind, body, life, senses, so that Self constitutes all mind, body, life, senses; it is the 
origin and essentiality of things. Just as the gods govern, supported by our self, the 
cosmos of our individual being, the action of our mind, senses and life, so the Lord 
governs as Mind of the mind, Sense of the sense, Life of the life, supporting His active 
divinity by His silent essential self-being, all cosmos and all form of being. As we have 



gone behind the forms of the cosmos to that which is essential in their being and 
movement and found our self and the gods, so we have to go behind our self and the gods 
and find the one supreme Self and the one supreme Godhead. Then we can say, "I think 
that I know." 

But at once we have to qualify our assertion. I think not that I know perfectly, for that is 
impossible in the terms of our instruments of knowledge. I do not think for a moment that 
I know the Unknowable, that that can be put into the forms through which I must arrive at 
the Self and Lord; but at the same time I am no longer in ignorance, I know the Brahman 
in the only way in which I can know Him, in His self-revelation to me in terms not 
beyond the grasp of my psychology, 
manifest as the Self and the Lord. The mystery of existence is revealed in a way that 
utterly satisfies my being because it enables me first to comprehend it through these 
figures as far as it can be comprehended by me and, secondly, to enter into, to live in, to 
be one in law and being with and even to merge myself in the Brahman. 

If we fancy that we have grasped the Brahman by the mind and in that delusion fix down 
our knowledge of Him to the terms our mentality has found, then our knowledge is no 
knowledge; it is the little knowledge that turns to falsehood. So too those who try to fix 
Him into our notion of the fundamental ideas in which we discern Him by the thought 
that rises above ordinary mental perception, have no real discernment of the Brahman, 
since they take certain idea-symbols for the Reality. 

On the other hand if we recognise that our mental perceptions are simply so many clues 
by which we can rise beyond mental perception and if we use these fundamental idea-
symbols and the arrangement of them which our uttermost thought makes in order to go 
beyond the symbol to that reality, then we have rightly used mind and the higher 
discernment for their supreme purpose. Mind and the higher discernment are satisfied of 
the Brahman even in being exceeded by Him. 

The mind can only reflect in a sort of supreme understanding and experience the form, 
the image of the supreme as He shows Himself to our mentality. Through this reflection 
we find, we know; the purpose of knowledge is accomplished, for we find immortality, 
we enter into the law, the being, the beatitude of the Brahman-consciousness. By self-
realisation of Brahman as our self we find the force, the divine energy which lifts us 
beyond the limitation, weakness, darkness, sorrow, all-pervading death of our mortal 
existence; by the knowledge of the one Brahman in all beings and in all the various 
movement of the cosmos we attain beyond these things to the infinity, the omnipotent 
being, the omniscient light, the pure beatitude of that divine existence. 

This great achievement must be done here in this mortal world, in this limited body; for if 
we do it, we arrive at our true existence and are no longer bound down to our phenomenal 
becoming. But if here we find it not, great is the loss and perdition; for we remain 
continually immersed in the phenomenal life of the mind and body and do not rise above 
it into the true supramental existence. Nor, if we miss it here, will death give it to us by 
our passage to another and less difficult world.  



Only those who use their awakened self and enlightened powers to distinguish and 
discover that One and Immortal in all existences, the all-originating self, the all-
inhabiting Lord, can make the real passage which transcends life and death, can pass out 
of this mortal status, can press beyond and rise upward into a world-transcending 
immortality. 

This, then, and no other is the means to be seized on and the goal to be reached. "There is 
no other path for the great journey." The Self and the Lord are that indeterminable, 
unknowable, ineffable Parabrahman and when we seek rather that which is 
indeterminable and unknowable to us, it is still the Self and the Lord always that we find, 
though by an attempt which is not the straight and possible road intended for the 
embodied soul seeking here to accomplish its true existence. They are the self-manifested 
Reality which so places itself before man as the object of his highest aspiration and the 
fulfilment of all his activities. 

Sri Aurobindo 
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That, which we Seek 

Dr. Alok Pandey 
___________________________________________________________________ 

We seek a science that does not merely see aspects but the very face and body of Truth. 
We seek a technology that will not bind man to mute machines but one that will liberate 
him from all inner and outer strings that tie his feet to an animal past and clip the wings 
of his soul - the technology that builds immortal gods out of mortal men. We seek not just 
the law of each thing but also the law that puts each element in its true place in relation to 
the whole. 

We seek not merely the truth of processes but the Great Process that links the distant 
galaxies and stars to the particles of dust below our feet - our worm-like past to the 
godlike future yet unborn. We seek a knowledge that does not change with time nor 
decay with the seasons, but the eternal timeless wisdom working itself out in the heart of 
the atom, even as it works in the mind of man. We seek a Power that does not merely 
heal or succour, protect or cure, but one that so radically transforms us, that disease, 
deformity and even death become an impossibility. 

We seek the shadow less Light, the eternal Wisdom, immortal Truth, authentic Law, the 
vast and infinite Power and not the halfway-homes of truth or imperfect knowledge or 
diminished power or, indeed, a brilliant but misleading semblance of these things. That 
Truth, That knowledge, That Power is not found in the confines of the laboratory nor can 
it be tamed or tapped by the force of mind. It escapes the grasp of our senses and 
intelligence. It is not slave to any system or technique.  

The nearest of the near is still the farthest of the Far. The smallest of the small still 
remains the vastest of the Vast. The oldest of the old is yet the newest of the New. It 
surprises us on all sides. When most understood, we least know it; when most possessed, 
we least possess it. It comes not by struggle but by surrender. It is not a fixed and 
inflexible law of truth nor a mechanical unconscious power, but a Supreme 
Consciousness that knows and moves all since it has become all and works in all, 
releasing in an ascending scale of potencies its own Idea-Force that hides behind its 
works. 

In short, we are not looking for a technique, perfect or imperfect, but for God. For we 
believe that it is impossible to know anything in its reality or totality unless we know 



God. To emerge out of the ego-bound, sense-imprisoned, desire-driven, rationally limited 
mental consciousness and become one with the freedom and infinity of God is the 
doorway of a future science. The goal of our search is not the ray imperfectly deflected, 
distorted and diminished by the mind within. We seek rather the secrets and splendour of 
the sun that hides our bodies of clay and shines through this many-faceted world of forms 
and names.  

 
(Dr. Alok Pandey has been working in the field of psychiatry with a spiritual approach for more than 15 
years. He has developed a working concept of integral health and integral psychology which he is using in 
his life and practice. He is one of the founders of SAIIIHR). 
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Education is perhaps the most important domain related to human progress. Except, here we do not mean 
the kind of syllabus oriented teaching imparted solely in school or college, but rather a form of constant 
learning that takes place through the life of an individual. This kind of education is integral and complete, 
leaving no area ignored within the human being. Its objective is to forever widen itself, and by developing 
the right consciousness, be able to rise from truth to higher truth.  

Each one has to actively work towards this, framing one's own agenda, aspiring for one's own goal. It isn't 
a disciple meant only for the chosen few but in fact if practiced consciously can transform the very nature 
of every being. At the end, it all boils down to something extremely basic but easily forgotten… in the words 
of The Mother, " Of one thing you can be sure - your future is in your hands. You will become the man you 
want to be and the higher your ideal and your aspiration, the higher will be your realization, but you must 
keep a firm resolution and never forget your true aim in life." 

In our section called Integral Education, we will put forth concrete ideas of how such a thorough form of 
learning can be both inculcated in oneself as well as imparted to another. 

Sadhana and Sports 

Sri Aurobindo  
___________________________________________________________________  

Before coming to the main point I may as well clear out one matter not unconnected with 
it: my articles or messages, as they are called, in the Bulletin; for their appearance there 
and their contents seem to have caused some trouble, perplexity or misunderstanding in 
your mind and especially my speculations about the Divine Body. I wrote the first of 
these articles to explain about how and why sport came to be included in the programme 
of the Ashram activities and I think I made it clear, as I went on, that sport was not 
Sadhana, that it belonged to what I called the lower end of things, but that it might be 
used not merely for amusement or recreation or the maintenance of health, but for a 
greater efficiency of the body and for the development of certain qualities and capacities, 
not of the body only but of morale and discipline and the stimulation of mental energies: 
but I pointed out also that these could be and were developed by other means and that 
there were limitations to this utility. In fact, it is only by Sadhana that one could go 
beyond the limits natural to the lower end means. I think there was little room for 
misunderstanding here, but the Mother had asked me to write on other subjects not 
connected in any way with sport and had suggested some such subjects as the 
possibilities of the evolution of a divine body; so I wrote on that subject and went on to 



speak of the Supermind and Truth Consciousness which had obviously not even the 
remotest connection with sport. The object was to bring in something higher and more 
interesting than a mere record of gymnasium events but which might appeal to some of 
the readers and even to wider circles. In speaking of the divine body I entered into some 
far-off speculations about what might become possible in the future evolution of it by 
means of a spiritual force, but obviously the possibilities could not be anything near or 
immediate, and I said clearly enough that we should have to begin at the beginning and 
not attempt anything out of the way. Perhaps I should have insisted more on present 
limitations, but that I should now make clear. For the immediate object of my endeavours 
is to establish spiritual life on earth and for that the first necessity must always be to 
realise the Divine; only then can life be spiritualised or what I have called the Life Divine 
be made possible. The creation of something that could be called a divine body could be 
only an ulterior aim undertaken as part of this transformation, as, obviously, the 
development of such a divine body as was visioned in these speculations could only come 
into view as the result of a distant evolution and need not alarm or distract anyone. It 
might even be regarded as a phantasy of some remotely possible future which might one 
day happen to come true. 
 
I then come to the main point, namely that the intention attributed to the Mother of 
concentrating permanently on sports and withdrawing from other things pertinent to 
Sadhana and our spiritual endeavour is a legend and a myth and has no truth in it. Except 
for the time given to her own physical exercise ordinarily, two hours or sometimes three 
in the evening on the playground - the Mother's whole day from early morning and a 
large part of the night also has always been devoted to her other occupations connected 
with the Sadhana - not her own but that of the Sadhaks - Pranam, blessings, meditation 
and receiving the Sadhaks on the staircase or elsewhere, sometimes for two hours at a 
time, and listening to what they have to say, questions about the Sadhana, results of their 
work or their matters, complaints, disputes, quarrels, all kinds of conferences about this 
or that to be decided and done - there is no end to the list: for the rest she had to attend to 
their letters, to reports about the material work of the Ashram and all its many 
departments, correspondence and all sorts of things connected with the contacts with the 
outside world including often serious trouble and difficulties and the settlement of 
matters of great importance. All this has certainly nothing to do with sports and she had 
little occasion to think of it at all apart from the short time in the evening. There was here 
no ground for the idea that she was neglecting the Sadhaks or the Sadhana or thinking of 
turning her mind solely or predominantly to sport and still less for imputing the same 
preoccupation to me. Only during the period before the first and second December this 
year Mother had to give a great deal of time and concentration to the preparation of the 
events of those two days because she had decided on a big cultural programme: her own 
play, Vers l'Avenir, dances, recitation from Savitri and from the Prayers and Meditations 
for the first December and also for a big and ambitious programme for the second of 
sportive items and events. This meant a good deal more time for these purposes but 
hardly any interruption of her other occupations except for one or two of them just at the 
end of this period. There was surely no sufficient ground here either for drawing the 
conclusion that this was going to be for the future a normal feature of her action or a 
permanent change in it or in the life of the Ashram ending in a complete withdrawal from 



spiritual life and an apotheosis of the Deity of Sport. Those who voiced this idea or 
declared that sport would henceforth be obligatory on all were indulging in fantasies that 
have no claim to credibility. As a matter of fact, the period of tension is over and after the 
second December things have returned to normal or even to subnormal in the activities of 
the playground and as for the future you may recall the proverb that "once is not for 
ever." 

But there seems to be still a survival of the groundless idea that sportsmanship is 
obligatory henceforth on every Sadhak and without it there is no chance of having the 
Mother's attention or favour. It is therefore necessary for me to repeat with the utmost 
emphasis the statement I made long ago when this fable became current for a time along, 
I think, with the rumour that the Supermind was to descend on the playground and the 
people who happen to be there at the time and nowhere else and on nobody else - which 
would have meant that I for one would never have it!! I must repeat what I said then, that 
the Mother had never imposed or has any idea of imposing any such obligation and had 
no reason for doing so. She does not want you or anybody else to take to sports if there is 
no inclination or turn towards it. There are any number of people who enjoy her highest 
favour, among them some of her best and most valued workers, some most near to her 
and cherished by her who do not even set foot on the playground. Nobody then could 
possibly lose her favour or her affection by refusing to take up sport or by a dislike of 
sport or a strong disinclination towards it: these things are a matter of idiosyncrasy and 
nothing else. The idea, whether advanced or not by someone claiming to have authority 
to voice the Mother's intentions, that sport is now the most important thing with her and 
obligatory for Sadhana is absurd in the extreme. 

6 December 1949 
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The Indian tradition of literature, unique for its content as well as chronological development, ran in two 
lines : Mythological and Pragmatic. 

Beginning with the Vedas at the dawn of civilisation the first line branched out into the Upanishads, gave 
way to the epics and the Mahapuranas, followed by Upapuranas and the rest. 

The second line consisted of the Brihat Katha (the precursor of the Kathasaritsagara), the Jatakas and the 
Panchatantra, etc. They shed light on different aspects of life, on its worldly and other worldly 
complexities, sometimes didactic (as in the Jatakas) but more often simply expository of the various 
possibilities of life. 

Between these two lines quietly ran a third, the treasure of tales told by the hermits, mendicants, ascetics 
and other mystics. Profound for psychological studies, sharp with mystic experiences, these tales of light, 
wit and delight remained a oral tradition for the most part. 

We propose to serialise some of them, "retold by a master story teller of our time - one of the best-loved 
writers of India" - as the India's National Academy of Letters introduces the author, Manoj Das.  

 

Three Boons 

Manoj Das 
________________________________________________________________________
____ 



A merchant was leading his caravan through a forest. They stopped near a brook at noon. 
While his workers were busy cooking the lunch for the party, the merchant leisurely 
strolled ahead and sat down under a tree. 

A gang of woodcutters, in search of useful timber, saw the tree and decided to cut it 
down. 

"Will you please move away?" the gang-leader asked the merchant. 

"Who are you to order me about? Do you know who you are talking to?" the merchant 
rebuffed them. 

The woodcutters did not know who he was. But they feared that they had offended a very 
important man. "Pardon us for disturbing you, Sir. We will look for some other tree," 
their leader said. 

The happy merchant dozed off. He heard a very sweet voice, coming from the bushy top 
of the tree, telling him, "It was so conscientious of you to scare those fellows away. I 
have lived in this tree for a hundred years. I will leave it tonight, at an auspicious hour. I 
don't mind if they cut it down tomorrow-which, of course they would do once having 
selected it. But had they hacked it now, I would have felt harassed." 

"Who are you, please?" the merchant, still in a state of mind sleep, asked the speaker. 

"I am a being, a spirit. That is all. But I have some power and I wish to reward you. Soon 
a small fruit of this tree shall fall on your head. The period of time between the sunset 
and midnight is auspicious. Hold the fruit in your palms, put your forehead on it and ask 
for the reward. You have two options. You may ask for Vidya that will make you wiser 
than you are. That is to say, you would develop greater faith in Providence, which, in 
turn, would give you peace. Alternatively, you can choose Avidya which will fulfil any 
three wishes for tangible gains." 

The voice stopped and the merchant woke up. Lo and behold, a tiny fruit fell on his head, 
quite softly, and leaped onto his lap. He picked it up and was thrilled at the prospect of 
receiving a reward. 

His manager came to inform him that the lunch was ready. He pocketed the fruit. 

After eating and resting for a while, they resumed their journey. The merchant reached 
home soon after the sunset. 

He let the first quarter of the night pass. When all the members of the family, after their 
dinner, retired for the night, he smiled mysteriously and showed the precious fruit to his 
wife and told her about the benefit it is likely to bring him. 

"What do you propose to choose?" asked the lady. 



"I will like to be wiser." 

"What nonsense do you speak!" said the lady. Are you not the most successful merchant 
in an area of one hundred villages? Could a fool have achieved such a position? You have 
enough wisdom with you. More of that stuff will be only a burden. Let's go for something 
tangible," advised the lady. 

"For instance?" 

"All these years I have regretted the awkward shape of my nose as well as that of yours. I 
have overheard people referring to us by the peculiarity of our noses. Since we can ask 
for three boons, let us have, to begin with, beautiful noses!" suggested the lady. 

The merchant held the fruit in his palms, brought his head down to touch it and muttered, 
"Let's have beautiful noses!" 

Alas, a hundred noses-all beautiful, sprouted all over their various limbs. Four noses each 
decorated their foreheads, two each on their cheeks, a dozen on their backs and so on and 
so forth. 

"What are we going to do with so many beautiful noses? No doubt we can inhale plenty 
of clean air depriving others of it around us, but we would become wonderful exhibits for 
the public and that would be far more awkward than our old awkward noses!" observed 
the merchant in disgust. 

"Why are you wasting time instead of praying for disappearance of these things?" said his 
impatient wife. 

"Let our noses disappear!" the merchant told the fruit. 

And all their noses, including the original ones, were gone! 

"O our bad luck! Let's immediately have our old good noses back!" cried out the lady. 

The merchant conveyed his last prayer to the fruit accordingly. Of course, they had their 
old noses back with which they sighed-at once, sighs of relief as well as despair. 

Of the several versions of this story, this one is closest to the one narrated by Swami Vivekananda. The 
significance is deep: Freedom of choice sans wisdom is totally meaningless. 

 
(Manoj Das is an internationally known creative writer. He is the recipient of India’s national recognition, 
the Sahitya Akademi Award and the nation’s most prestigious literacy award, the Saraswati Samman. As a 
social commentator, his columns in India’s national dailies like The Times of India, The Hindustan Times, 
The Hindu and The Statesman, revealing the deeper truth and the untraced aspects behind current issues, 
have been highly appreciated.)  
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Instalment-39 

Book XI of Savitri begins with a description of the Eternal Day, which we examined in 
some detail in the preceding instalment. Savitri feels in this world close to the founts of 
the Infinite. A marvellous sun looks down from ecstasy's skies. She sees immortal earths 
and griefless heavens. They all thrill with the immanence of the one Divine. She sees 
nature around her marvellously faultless, rapturous and beautiful. She sees realms after 
realms of felicity which are the homes of gods, nymphs, Gandharvas and noble seers. 
There is a lucent joy everywhere. We now move on to section two of this canto - you 
must have noticed that Book XI has only one canto.  

Savitri feels virtually drowned in a sea of splendour and bliss; she is mute with wonder 
and awe as she finds herself in the complex and intricate network of these astonishing 
worlds. And she now sees the living knot and source of all this charm and delight.  

She sees that the source of all this delight is the same Being who traps our lives through 
his attractions in this creation and makes the universe our prison camp. It is the same 
being who makes the stars circle in vain in his immense and vacant vasts, and makes 
death the end of every road, and grief and pain the wages of man's toil. She then realises 
that this Being is none other than he whom her soul had faced as Death and Night, and 
she finds him again now but entirely transformed into an epitome of sweetness. His 
formidable and awe-striking figure was transformed completely and he now appears as 
one whose limbs have gathered all sweetness and who blinds her heart to the beauty of 
the suns. Where once the vast embodied Void (Death) had stood, a secret splendour rises, 
abolishing forever his darkness and his all-negating and all-destroying Night and 
revealing the mystery of his high and powerful deeds.  

It now looked as though Night, the dim mask, had grown a wonderful face. The vague 
infinity whose gloom had outlined the terrible and obscure figure of the God of Death 
was now completely wiped out. The error that had given strength to the hands of grief 
had fled, and the ignorant gulf whose hollow deeps had given to Nothingness a dreadful 
voice was now lighted up. Now a marvellous form responded to her sight, whose 
sweetness justified life's blindest pain. All the struggle of Nature now seemed worthwhile 



before the sweetness of this marvellous form. It was as though somebody woke up from 
sleep and saw the dark and gloomy binding of a book suddenly opening to reveal an 
illumined script containing a golden blaze of thought. 

There was no more the torment under the stars now. There was no more the dark evil 
sheltered behind Nature's mask. There was no more the dark pretence of hate, the cruel 
grimace on the face of love. Hate is only a tenacious hold in love's fearful strife. The 
original God of Love is always intent on giving but this God is displaced by the impostor 
Love, which wants only to possess. It forgets the will to love which gave it birth; it 
forgets its passion to merge itself and become one with the beloved and instead wants to 
swallow everything into its one single self, to devour the soul that it has loved and made 
its own. When it cannot have its way, it is angry with the refusals of the world to submit 
to its demands. It is passionately eager to take but does not know how to give.  

Death's depressing and serious look was removed from Nature's brow. Instead, there 
lighted on her the lurking delight of the laugh of God. Then the poet describes a very 
wonderful revelation of this divine form: 

All grace and glory and all divinity 
Were here collected in a single form; 
All worshipped eyes looked through his from one face; 
He bore all godheads in his grandiose limbs. 
An oceanic spirit dwelt within; 
Intolerant and invincible in joy 
A flood of freedom and transcendent bliss 
Into immortal lines of beauty rose. (Page: 680) 

All grace and glory and all divinity were here collected in a single form. In the grandiose 
limbs of this divine figure, he bore all godheads. The eyes of all the adored and 
worshipped figures looked out from the eyes of this figure. An oceanic figure surged 
within him. A flood of freedom and supreme transcendent bliss surged out from this 
figure with an intensity too great for anyone to bear.  

In this transformed form which Savitri sees before her now, she also sees the Divine 
Consciousness in its four poises. The concept of the four poises of the Divine 
Consciousness or Brahman is prominently introduced by the Mandukya Upanishad, 
although there is reference to it in some other Upanishads such as the Chhandogya 
Upanishad as well.  

[The Mandukya introduces some of the fundamental ideas of Vedantic philosophy in the 
following verse: 
Sarvam hi etad brahma / ayam aatmaa brahma / sah ayam aatmaa catushpaat. 

"All this Universe is the Eternal Brahman, this Self is the Eternal, and the Self is 
fourfold." 



According to Sri Aurobindo the four grand truths proclaimed by the Upanishads are the 
following: a) They proclaim that all this Universe is the eternal Brahman. The 
Upanishads regard the phenomenal Universe as a manifestation of the Brahman - nityo 
anityanaam (the One Eternal in many transient). b) Then they go on to declare that the 
central reality about us, the Atman, the Self in living beings, the Self too of man, is also 
the Brahman - chetanaschetanaanaam. c) The Upanishads then proclaim the notion that 
the Self in the individual is as complete as the Self of the universe - so'ham (He am I). d) 
And finally the Upanishads say that he who knows the whole Self knows the whole 
universe - aham brahmaasmi (I am Brahman, the eternal.) ( For more on this, please refer 
to Chapter One of Sri Aurobindo's "Philosophy of the Upanishads" in his book The 
Upanishads, SABCL, Vol. 12). 

In the formula quoted from the Mandukya Upanishad above, we have some very seminal 
notions about the Brahman. To quote Sri Aurobindo: 

The Upanishads regard the phenomenal Universe as a manifestation of the Brahman, and 
if we know this phenomenal world completely we know the Brahman to a certain extent 
and in a certain way - not as absolute Existence but under the conditions of the 
phenomenal existence. This is where the European scientist stops but the Yogin goes 
farther. He has discovered the universe of subtle matter penetrating and surrounding the 
gross; it is to this universe to which the spirit withdraws partially and for a brief time in 
sleep but more entirely and for a longer time through the gates of death. This is also the 
source of all psychic processes, and the link which connects this universe with the gross 
material world is to be found in the phenomena of life and mind. The Yogin goes even 
further than this and declares that there is a third universe of causal matter, penetrating 
both the subtle and gross. This is the universe to which the spirit withdraws in the deepest 
and most abysmal states of sleep and trance and also in a remote condition beyond the 
state of man after death. This is the source from which all phenomena arise. Now 
Brahman manifests Himself in each of these Universes: in the universe of causal matter 
as the Cause, Self, inspirer, poetically styled Prajna, the Wise One; in the universe of 
subtle matter as the Creator, Self and Container, styled Hiranyagarbha the Golden 
Embryo of life and form, and in the universe of gross matter as the Ruler, Guide, Self and 
Helper, styled Virat the Shining and mighty One. And in each of these manifestations He 
can be known and realised by the spirit of man. (The Upanishads, SABCL vol. 12, p. 11) 

Thus the Mandukya Upanishad recognised four states of consciousness in the individual - 
wakefulness, dream, sleep, and Superconciousness or Self-consciousness, and the names 
given to them are Vaishvanara, Taijasa, Prajnaa and Atman. These have played a very 
large part in the later more systematised Vedanta. But it must be noted that the Upanishad 
does not make mention of the corresponding four states of the consciousness of the 
Cosmic Self. In later Vedanta, these four states of the cosmic consciousness came to be 
called Viraat (Viraaj), Hiranyagarbha, Isa, and Brahman respectively. These are in the 
macrocosm and the states described in the Mandukya are in the microcosm. The basis for 
this representation of correspondence between the microcosm and the macrocosm can be 
found in the Chandogya Upanishad.  



Ancient psychology in India distinguished three strata of the conscient self - the waking 
(the superficial), dream (the subconscient or subliminal) and the sleep (the 
superconscient) selves of man. The superconscient seems as the inconscient to us because 
its state of consciousness is the reverse of ours: for ours is limited and based on division 
and multiplicity, but this is "that which becomes a unity"; ours is dispersed in knowledge, 
but in this other self conscious knowledge is self-collected and concentrated; ours is 
balanced between dual experiences, but this is all delight. It is that in us which fronts 
everything and enjoys the delight of existence. Therefore, although its seat is that stratum 
of our consciousness which to us is deep sleep (for the mind there cannot maintain its 
accustomed functioning and becomes inconscient), yet its name is He who knows, the 
Wise One, prajna. The Mandukya Upanishad describes it thus: " This is omniscient, 
omnipotent, the inner control, the womb of all that from which creatures are born and 
into which they depart." (Sri Aurobindo: The Supramental Manifestation, SABCL, Vol. 
16: p. 262) 

As we have seen, Upanishads talk about the identity between the objective and the 
subjective, the Brahman and the Atman. Tat twam asi (Thou art That) and sarvam 
khalvidam brahma (All here is the Brahman) are the great mystic truths proclaimed by 
the Chhandogya Upanishad long before Plato was born.  

In his Indian Philosophy, Vol. 1, Dr. S. Radhakrishnan explains these basic concepts as 
follows, using a slightly different terminology. The different conceptions of Brahman 
described above correspond to the different ideas of the Atman and vice versa. The 
highest Brahman which is Ananda is just Atman, as realised in the fourth of the Turiya 
state. There the object and the subject are one. When we identify the Atman as the self-
conscious individual, Brahman is viewed as the self-conscious Ishwara. When the Atman 
is identified with the mental and vital self of man, Brahman is reduced to the 
Hiranyagarbha or the cosmic soul. This Hiranyagarbha is looked upon as related to the 
universe in the same way as the individual soul is related to its body. The world in which 
we live has its own mind, and this mind is Hiranyagarbha. This conception of the world 
soul appears in the Upanishads under various names and forms. It is called Karya 
Brahma, or the effect God, as distinguished from the Karana Brahman, the Causal God of 
Ishwara. This effect God is the totality of created existences of which all finite objects are 
parts. The conscious totality of all effects is Brahma or Hiranyagarbha. It is not radically 
different from Brahman . Brahman is One, without a second. Once he is looked at as the 
creator or Isvara, again as the created or Hiranyagarbha. When we identify the Atman 
with the body, Brahman becomes the Cosmos or the Virat. Virat is the all, the 
hypostatisation of the conception of the world as a whole. The body of the Virat is made 
of the material objects in their aggregate. In the form of Virat, Hirnyagarbha becomes 
visible. The Virat is the universal self manifested in the gross physical matter of the 
universe, Brahman is the same manifested in the subtle matter of the universe. The 
Sutratman is Hirantagarbha. The supreme self beyond cause and effect is the Brahman, 
but when it becomes self-conscious with a non-ego opposed to it, we have the Ishwara. 
(In the sushupti state we have the subject self with the object self world suppressed, not 
abolished. The following table suggests the scheme: 



Subject (Atman) Object (Brahman) 

1. The bodily self (visva) 1. Cosmos (Virat or Vaishvanara) 

2. The Vital self (Taijasa) 2. The soul of the world (Hiranyagarbha) 

3. The Intellectual self (Prajna) 3. Self-Conscious (Ishwara) 
 

4. The Intuitive Self (Turiya) 4. Ananda (Brahman))] 

This note should suffice as a background for you to follow the description in Savitri of 
the Divine Being in its four poises - Waking, Dream, Sleep, and the Transcendent. The 
Divine Being whom Savitri was facing now symbolised like the word the inexhaustible 
meaning of the whole universe. The poet begins with the description of the Virat, the 
waking consciousness, which the Upanishad characterises as bahihprajnah -- the 
consciousness of what is outside.  

In him the architect of the visible world, 
At once the art and artist of his works, 
Spirit and seer and thinker of things seen, 
Virat, who lights his camp-fires in the suns 
And the star-entangled ether is his hold, 
Expressed himself with Matter for his speech: 
Objects are his letters, forces are his words, 
Events are the crowded history of his life, 
And sea and land are the pages for his tale. 
Matter is his means and his spiritual sign; 
He hangs the thought upon a lash's lift, 
In the current of the blood makes flow the soul. 
His is the dumb will of atom and of clod; 
A Will that without sense or motive acts, 
An Intelligence needing not to think or plan, 
The world creates itself invincibly; 
For its body is the body of the Lord 
And in its heart stands Virat, King of Kings. (P. 680) 

He is Virat, architect of the visible world, the Self in the Waking state. The Mandukya 
Upanishad describes him as follows: 

Jaagritasthaanah bahishprajnah saptaangam ekonavimshatimukhah sthuulabhuk 
vaishvaanarah  
prathmam paadah. 

"He whose place is wakefulness, who is wise of the outward, who has seven limbs, to 
whom there are nineteen doors, who feels and enjoys gross objects, Vaishwanara, the 
Universal Male, He is the first." 



He presides over the wakeful state of consciousness. He is the great designer of the gross 
world; he is the seer of things seen physically. He lights his camp fire in the suns, and the 
star-entangled ether is his base. Matter is the medium of his expression. 

In his speech which uses Matter as the medium, material objects are his letters and active 
forces are his words, and the sea and land are the pages of his tale. Matter is his means 
and also his spiritual mark. He hangs the thought with the support of the vital's drive and 
makes the soul flow along the movement of the blood.  

He is the dumb will in the atom and the clod. It is the will of the Virat, which acts without 
apparent motive or sense. There is an implicit intelligence in the material world which is 
his and which does not have to think or plan. This world creates itself invincibly. For its 
body is the body of the Lord in whose heart stands the Virat, the King of Kings. 

This is poise of an individual's consciousness called the waking consciousness, and it is 
regarded as the first foot of the Atman in the individual being. The waking consciousness 
has its abode in the wakeful condition of the individual. It is, as we have seen, 
bahihprajnah -- conscious of only what is outside. This consciousness is concerned 
primarily with 'other' things not with ourselves. It is focussed on the external world. It is 
also described as saptaanga, 'seven-limbed', and ekonavimshatimukhah as having has 
nineteen mouths, and it is sthulabhug -- eats the gross. 

In the analysis of this waking self, an attempt is made to bring about the harmony 
between ourselves and the world, between the Jiva and the Ishwara. The seven limbs in 
the definition belong to the cosmic Self, while the 19 mouths to an individual. In both, 
the waking consciousness is aware only of the external aspect, although there is a subtle 
difference between them in this respect. The Mundaka Upanishad describes the Virat as 
the seven limbed Virat Purusha, the Universal man - the shining regions of the heaven as 
his head, the sun and the moon as his eyes, the four quarters as his ears, the revealed 
Vedas as his speech, the air of the cosmos as his breath, the whole universe as his heart 
and the earth as his feet. This is the Virat as also described in the Purusha Sukta, the Virat 
as seen by Arjuna on the battlefield, and the Virat Krishna who showed himself in the 
Kaurava court, and the Virat whom Yashoda saw in the mouth of the baby Krishna. He is 
called Vaishvanara. 

Virat is the name we give to the Consciousness animating the physical universe, this vast 
cosmos, with all its stellar and planetary systems, with all its milky ways. He is immanent 
in all things, secretly present in everything whether conscious or not. As described in 
Savitri, "He is the dumb will of atom and clod." He is present in the animate as well as in 
the inanimate by means of the gunas - sattva, rajas, tamas. When he is totally tamasic, he 
is inanimate as in stones and rocks. When Prana begins to operate we have the world of 
plants and vegetation. "In the current of the blood makes the flow of the soul." When the 
higher Pranas begin to operate we have the animals. There is a still higher degree of the 
manifestation of Reality when we reach the human level. This is an approximation to 
Sattva. The higher functions of ratiocination, understanding and reasoning approximate to 
vijnaana. There is a still higher step we have to take beyond the Vijnaana, and that will 



take us to the realm of Ananda or divine Delight.  
 
While the Cosmic Person is the universal aspect of the waking consciousness, he has also 
an individual aspect. It is here that it is supposed to have 19 mouths. By mouth is meant 
the organ by which we take in things. There are 19 functional apparatuses of this wakeful 
consciousness by which it receives experiences of the external world - the 5 senses of 
knowledge, 5 of action (speech, hands, feet, organs of regeneration and ejection) 5 pranas 
'the universal Life-Forces' ( praana, which introduces in the individual universal vitality 
and actuates him towards more abundant living, apaana, which leads him to expend 
energy and so towards death; samaana, which regulates the incoming and the outgoing 
forces and maintains as far as possible an equilibrium of interchange; vyaana, which 
distributes the vital energies by a pervasive movement in the system; and udaana, the 
finest form of all, which serves as the strength of human aspiration towards the Divine 
and a secret channel of communication between the physical life and the greater life of 
the spirit ), and antahkaranacatustaya (manas, buddhi, ahnkaara, citta). It is with the help 
of these 19 instruments we come into contact with the world outside. It is these 
instruments that relate us with the world outside. 

We shall discuss the three other posies of the Divine Consciousness in the following 
instalment. 
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Zeal for the Lord  

Sri Aurobindo 
____________________________________________________________________  

The development of the experience in its rapidity, its amplitude, the intensity and power 
of its results, depends primarily, in the beginning of the path and long after, on the 
aspiration and personal effort of the sadhaka. The process of Yoga is a turning of the 
human soul from the egoistic state of consciousness absorbed in the outward appearances 
and attractions of things to a higher state in which the Transcendent and Universal can 
pour itself into the individual mould and transform it. The first determining element of 
the siddhi is, therefore, the intensity of the turning, the force which directs the soul 
inward. The power of aspiration of the heart, the force of the will, the concentration of 
the mind, the perseverance and determination of the applied energy are the measure of 
that intensity. The ideal sadhaka should be able to say in the Biblical phrase, "My zeal for 
the Lord has eaten me up." It is this zeal for the Lord,- utsaha, the zeal of the whole 
nature for its divine results, vyakulata, the heart's eagerness for the attainment of the 
Divine,-that devours the ego and breaks up the limitations of its petty and narrow mould 
for the full and wide reception of that which it seeks, that which, being universal, exceeds 
and, being transcendent, surpasses even the largest and highest individual self and nature.  

But this is only one side of the force that works for perfection. The process of the integral 
Yoga has three stages, not indeed sharply distinguished or separate, but in a certain 
measure successive. There must be, first, the effort towards at least an initial and enabling 
self-transcendence and contact with the Divine; next, the reception of that which 
transcends, that with which we have gained communion, into ourselves for the 
transformation of our whole conscious being; last, the utilisation of our transformed 
humanity as a divine centre in the world. So long as the contact with the Divine is not in 
some considerable degree established, so long as there is not some measure of sustained 
identity, syujya, the element of personal effort must normally predominate. But in 
proportion as this contact establishes itself, the sadhaka must become conscious that a 
force other than his own, a force transcending his egoistic endeavour and capacity, is at 
work in him and to this Power he learns progressively to submit himself and delivers up 
to it the charge of his Yoga. In the end his own will and force become one with the higher 
Power; he merges them in the divine Will and its transcendent and universal Force. He 



finds it thenceforward presiding over the necessary transformation of his mental, vital 
and physical being with an impartial wisdom and provident effectivity of which the eager 
and interested ego is not capable. It is when this identification and this self-merging are 
complete that the divine centre in the world is ready. Purified, liberated, plastic, 
illumined, it can begin to serve as a means for the direct action of a supreme Power in the 
larger Yoga of humanity or superhumanity, of the earth's spiritual progression or its 
transformation. 
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Buddha 

 

 
Buddha, recently excavated at Udayagiri, Orissa, probably 7th-8th century. Photograph by 
Elizabeth Beck.  

  

  

  

   
 


