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WORDS OF THE MOTHER

CONCENTRATE in the heart. Enter into it; go within and deep and far, as far as you
can. Gather all the strings of your consciousness that are spread abroad, roll them up,
and take a plunge and sink down into the silence of your inner being.
A fire is burning there, in the deep quietude of the heart. It is the divinity in
you — your true being. Hear its voice, follow its dictates.
1929

SOME WORDS OF THE MOTHER APROPOS
OF AUROVILLE

IN modern civilisation, men work on the surface. The mind is the surface of existence,
they work along this surface and try to find by more and more study the Truth that is
behind. But the true method is to enter into direct contact with the inner Truth and,
propelled by It, directed by It, make an outer creation which is not a search for the
Truth but rather Truth’s own creation; that is to say, the power of Truth realises itself
by way of human instruments in an external mamifestation.

Men always make plans, mental constructions, and attempt to create upon that
base but there 1s not a single human creation which 1s totally a realisation of their
mental structure. Always something else 1s added, always it is altered by a force that
they do not understand but that they take to be chance, luck, circumstances, all sorts
of things, yet at bottom it is the force of Truth which tries to make itself manifest upon
earth and exerts a pressure and naturally this changes the mental and vital creations
which are merely superficial. There was a quotation from Sri Aurobindo on this
subject in the Bulletin.! He said that it 1s necessary first to know and then act, whereas
men act and then seek to arrive at knowledge through the action.

! August 1966, p 20 Sce page 431 of the present 1ssue of Mother India.



POSSIBLE AND IMPOSSIBLE
(BASED ON A TALK OF THE MOTHER)

EvEN when doctors say something is impossible, it is still possible. Science has gone
very high, but about one thing it will say, “It is possible’’, and about another, “It
can’t be done.” So there is a division, a contradiction in Science. Actually, you
cannot say ‘“No’’ about anything. Every time the impossible can become the possible.
If, when doctors say “Impossible’’, people turn to the Divine about it, the Divine
can achieve the impossibility.

The Supreme has every power: there are no limits for Him. And when people
will realise that they do not know anything they will realise that to the Supreme’s
Will all things are possible In the Supreme, there 1s a whole universe waiting and
ready to make impossibilities actual. Even what is most inconceivable to us now can
happen. For, everything is already there, hidden. So, when human beings come to
feel they are quite ignorant, at that very moment the impossible will start happening.
At present, people think they know everything. Oh they are so very clever!

9. 9. 1963



QUESTIONS AND ANSWERS

(Continued from the issue of May 1974)

(This new series of answers by the Mother to questions put by the children of the
Ashram appeared for the first time in the Bulletin of the Sri Aurobindo Inter-
national Centre of Education but in a somewhat incomplete form. We now
give, in a new Enghsh translation, the full text as it was taped, with here and
there a few special additions or modifications made by the Mother herself at the
time of uts first publication in French in February 1968 as part of a book.)

DECEMBER 19, 1956

““Impossibility is only a sum of greater unrealised possibles. It veils an advanced
stage and a yet unaccomplished journey.

“If thou wouldst have humanity advance, buffet all preconceived ideas. Thought
thus smitten awakes and becomes creative. Otherwise it rests in a mechanical re-
petrtion and mistakes that for 1ts right actwity.

“To rorate on its own axis is not the one movement for the human soul. There is
also its wheeling round the Sun of an inexhaustble illumination.

““Be conscrous first of thyself within, then think and act. All hving thought is a
world in preparation; all real act is a thought manifested. The material world
exists because an Idea began ro play in divine self-consciousness.

“Thought 1s not essential to existence nor 1ts cause, but it 1s an instrument for be-
coming; I become what I see in myself. All that thought suggests to me, I can do;
all that thought reveals in me, I can become. This should be man’s unshakable faith
in himself, because God dwells in lum.”

(Sri Aurobindo, Thoughts and Glimpses)

What 1s the meamng of “thought awakes and becomes creative”?

No, Sri Aurobindo says at the beginning of the sentence: ‘“Thought thus smutten
awakes.”” What he says is that in order to progress one must break up old construc-
tions, buffet, demolish all preconceived ideas. Preconceived ideas are those habitual
mental constructions in which one lives, and which are fixed, which become rigid
fortresses and cannot progress because they are fixed. Nothing that 1s fixed can pro-
gress. So the advice is to break down, that is, destroy all preconceived ideas, all fixed
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mental constructions. And this is the true means of giving birth to new ideas or to
thought, active, living thought — which is creative.

And a little further on Sri Aurobindo says that you must be conscious first of
yourself, then think, and then act. It is the vision of the inner truth of the being which
must precede all action; first the vision of the truth, then this truth formulating itself
into thought, then the thought creating the action. That is the normal process.

And it is that which Sri Aurobindo gives as the process of creation. In the Un-~
manifest a thought began to play, that is to say, it awoke and became active; and
because thought became active, the world was created.

And in conclusion Sri Aurobindo declares that thought 1s not essential to exis-
tence, it is not the cause of existence, but is just the process, the means of becoming,
for thought is a principle of precise formulation which has the power of creating forms.
And as an illustration Sr1 Aurobindo says that all that one thinks, by the very fact of
that thinking, one can become. This knowledge of the fact that @/l that one thinks
one can be, is a very important key for the development of one’s being, and not only
from the point of view of the possibilities of the being, but also from that of the con-
trol and choice of what one will be, of what one wants to be.

That makes us understand the necessity of not admitting into ourselves any
thought which destroys aspiration or the creation of the truth of our being. It reveals
the considerable importance of not permitting what one doesn’t want to be or doesn’t
want to do, to get formulated into thought within the being. For, to think these things
is already a beginning of their realisation. From every point of view it is bad to con-
centrate on what one doesn’t want, on what one must reject, what one refuses to be,
for the fact that the thought is there gives a sort of right of existence to these things
one wants to throw out. That explains the considerable importance of not letting
destructive suggestions, thoughts of ill-will, hatred, destruction enter; for simply to
think of them is already to give them a power of realisation. Sri Aurobindo says that
thought is not the cause of existence but an intermediary, the instrument of giving
form to life, of creation, and the control of this instrument is of capital importance
if one wants disorder and all that 1s anti-divine to disappear from the creation.

One must not admit into oneself bad thoughts under the pretext that they are
only thoughts. They are tools of execution. And one should not allow them to exist
in oneself if one doesn’t want them to do their work of destruction.

(Stlence)

No one has a question? I have brought one. In fact I have brought two. (The
Mother unfolds a paper and reads.)

“Is 1t possible for a human being to be perfectly sincere ?”

And this question continues:
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“Is there a mental sincerity, a vital sincerity, a physical sincersty ? What is the
difference berween these sincerities?”

Naturally, the principle of sincerity 1s the same everywhere, but the working 1s differ-
ent according to the states of being. As for the first question, one could simply answer
by: “No, not if man remains what he is. But he has the possibility of transforming
himself sufficiently to become perfectly sincere.”

To begin with, it must be said that sincerity is progressive, and as the being pro-
gresses and develops, as the universe unfolds itself in the becoming, sincerity too must
go on perfecting itself endlessly. Every halt in that development necessarily changes
the sincerity of yesterday into the insincerity of tomorrow.

To be perfectly sincere it 1s indispensable not to have any preference, any desire,
any attraction, any dislike, any sympathy or antipathy, any attachment, any repulsion.
One must have a total, integral vision of things, in which everything is in 1ts place
and one has the same attitude towards all things: the attitude of the true vision. This
programme is evidently very difficult for a human being to realise. Unless he has
decided to divinise himself, it seems almost impossible that he could be free from all
these contraries within him. And yet, so long as one carries them in oneself, one
cannot be perfectly sincere. Automatically the mental, vital, and even physical work-
ing is falsified. I am emphasising the physical, for even the working of the senses goes
wrong: one does not see, hear, taste, feel things as they are in their reality as long as
one has a preference. So long as there are things which please you and things which
don’t, so long as you are attracted by certain things, and repulsed by others, you can-
not see things in their reality; you see them through your reactions, your preference
or your repulsion. The senses are instruments which get out of order, even as do sen-
sations, feelings and thoughts. Consequently, to be sure of what you see, what you
feel, what you experience and think, you must have a complete detachment; and this,
very evidently, is not an easy task. But until that moment your perception cannot be
wholly true, and hence it is not sincere.

Naturally, this is the maximum. There are crass insincerities which everybody
understands and on which, I believe, it 15 not necessary to insist. As for example,
saying one thing and thinking another, pretending that you are doing one thing and
really doing another, expressing a wish which is not your real wish. I am not even
speaking of altogether glaring lies, the saying something different from the fact; but
even that diplomatic way of acting, doing things with the idea of getting something
out of it, saying something and expecting it to have a certain effect, every combination
of this kind which naturally makes you contradict yourself, is a kind of insincerity
gross enough for everybody to recognise easily.

But there are others more subtle, more difficult to discern. For instance, so long
as you have sympathies and antipathies, quite naturally and as 1t were spontaneously,
you will have a favourable view of what is congenial to you and an unfavourable view
of what you dislike. And there too the lack of sincerity will be flagrant. However,
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you may deceive yourself and not perceive that you are insincere. Then in that case
you have as it were the collaboration of mental insincerity. For it is true that there
are insincerities of slightly different types according to the state of being or the parts
of the being. Only, the origin of these insincerities 1s always a similar movement
arising from desire and the seeking of personal ends — from egoism, from that com-
bination of all limitations arising from egoism and all deformations arising from
desire.

In truth, as long as the ego is there, one cannot say that a being is perfectly sin-
cere, though he makes an effort to become that. One must pass beyond the ego, give
oneself up totally to the divine Will, surrender unreservedly and without calculating
... then one can be perfectly sincere, but not before.

That does not mean that one should not make an effort to be more sincere than
one is, saying to oneself: “Good, I shall wait for my ego to disappear 1n order to be
sincere”, because one may reverse the terms and say that if you do not try sincerely
your ego will never disappear. Consequently, sincerity is the basis of all true realisa-
tion, it is the means, the path — and it is also the goal. Without 1t you are sure to
make innumerable blunders and to have to undo constantly the harm you have done
to yourself and others.

There is, besides, a marvellous joy in being sincere. Every act of sincerity brings
in itself its own recompense: the feeling of purification, of soaring upwards, of lib-
eration one gets when one has rejected even one tiny particle of falsehood.

Sincerity is the safeguard, the protection, it is the guide, and finally the transform-
ing power.



THE POWER OF AGNI AND THE PSYCHIC FIRE*

SOME ANSWERS BY SRI AUROBINDO

Q: Coming from the Mother, I felt as if a burmng transformation had started. I feel
around me a burning sensation. To give an example, each of my fingers feels surrounded by
a fire.

Itis the Agni fire that you feel. Agni is at once a fire of aspiration, a fire of purifi-
cation, a fire of tapasya, a fire of transformation.

Q: While leaving the Ashram I was conscrous of something very weighty, wide, full
of power and intensely strong entering not merely through the Brahmuc passage at the top
of the head but through the whole head.

It is simply the force of the higher consciousness descending in greater mass.

Q: I feel the experience in flesh and teeth and 1t 1s beconung more and more dense.
Does 1t mean that there 1s also a working of peace?

The force can also be dense 1n that way; but probably it is establishing the solid
calm in that way.

Q: Along with the psychic fire in the heart there was a sumultaneous action of a vital
fire. How 1s that?

There is no incompatibility between them.

Q: What 1s 1t that acts in the Agni?
It is the Mother’s Force that works in the Agni.

Q: Before my conscrousness could reahse fully the Self, the psychic seems to have
come so much forward. Is the experience of a burmng action almost everywhere in the being
a sign of this?

All that is simply the burning of the Agni in various parts of the being. It prepares
1t for transformation. But the coming forward of the psychic is another matter and 1its
signs are psychological.

Q: Since 1t is mostly the Agm that burns within me, why does the nund take 1t for the
psychic fire?

It is some association n the mind probably coupling Agni with the psychic. Of
course the individual Agni fire has its starting-point in the psychic, but the mere
burning of the fire does not show that the psychic is coming forward.

* An extract from the writer’s forthcoming book, Guidance from Sri Aurobindo, due to appear
m August 1974.
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When it burns in the heart it is the fire in the psychic. The psychic fire 1s indivi-
dual and takes usually the form of a fire of aspiration or personal tapasya. This Fire is
universal and it came from above,

Q: What is experienced in the wvital as fire?

The psychic fire may burn in the vital. It all depends on whether 1t 1s the fire
of the general Force that comes from above or the fire of your soul’s aspiration and
tapasya.

Q: What does the fire in any part indicate ?
The fire indicates a dynamic action.

Q: You wrote a few days back that the signs of the psychic’s coming forward are
psychological. What are these signs?

A central love, bhakti, surrender, giving everything, a sight within that sees always
clearly what is spiritually right or wrong and automatically rejects the latter — a
movement of entire consecration and dedication of all in one to the Mother.

Q: I feel something very intense and as 1f burmng deep within — just as it was in the
case of the fire of aspiration, and yer it is not the same.
It may be the Yogic force (tapas) which is also called Yogagni — Yoga fire.

Q: What 1s the function of Yogagni?
It prepares the system, creates the yogic aspirations, brings in the experiences of
the sadhana etc.

Q: Is 1t not possible at my present stage to mantain my central consciousness in the
pure-existence all the time and let my external actions be directed by the Mother’s Force so
that they may come automatically from the true consciousness?

No, it is not yet possible. The true consciousness must be there in the mind and
vital before that is done and the true consciousness is the psychic and the higher. What
one can do before that is to use the mental will to direct the actions in the right way or
reject the things that have to be rejected. But this you had stopped when the silence,
emptiness etc. came down.

Q: Today my wmner being collected all 1ts diffused energy of will~power and fought out
the inertia massed within me. Was the force used rajas, the vital push, somethung unsprri-
tual? It was not a silent duel There were strong vibrations all around me.

There is nothing unspiritual in that — the use of this force is very good — it is
tapas, not rajas.

Q: You once wrote: “‘As for the subnund etc. these things have a habit of sticking, so
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long as the higher dynamic activities are not established.”” What are the higher dynamic
activties?
Knowledge, higher Will, Force, universal Ananda.

Q: With a certan kind of will, I can quiet even the subconscient for a while. But a
greater wnll-power 15 required for a constant hold.
That is one of the higher dynamic activities.
From NAGIN DosHI

ON DUALITY
luminous angel sea gulls soar
show your hand above
and thrill us the wallowing of the pigs ...
with your touch ... circles
vital embers and cyclic exercise
still aglow have done
trying to go out .... and dizzied
dying enough
flaring take pity on our quest ....
frustrating fears
and boredom .... fuminous angel

show your face
luminous angel
give your hand and thrill us
take pity on our quest .... with your kiss ....

today we had our morning
later on
the night . .

WiLLiaM T. NETTER



SOME PROSPECTS OF OUR SPIRITUAL LIFE

A DISCUSSION OF TWO QUESTIONS AND ANSWERS
(A Letter)

To the question — ““Is physical transformation really postponed?”” — your answer
runs: “Our Yoga and the transformation of the body are not two separate things.
Each is complementary to the other; so, if we accept that without the Mother’s body
being there the work of transformation of the body 1s postponed, 1t means Yoga 1s
postponed, and to say this would be quite wrong. With the change of the consciousness
and the inner parts, the change of the body goes on. There can be no postponement.”

I am afraid what you write misses the mark. Of course, all our Yoga is a process
of transformation, but physical transformation in the sense intended by Sri Aurobindo
and by the Mother is the work of the Supermind 1n direct action and such work can-
not take place in the very near future unless the Avatar of the Supermind is present
amongst us in a physical form. Sri Aurobindo and the Mother came to accomplish
in their bodies the supramentalisation which would create a fully divine life on earth.
If they, for reasons best known to themselves, did not supramentalise their bodies, it
is idle to think of any of us achieving a physical transformation in the present stage of
the evolving world. Physical transformation 1s indeed postponed.

We can experience the psychic and spiritual transformations, we may even receive
something of the supramental light but the body’s supramentalisation is beyond us
without the Divine being with us 1n an embodied shape integrally supramental. The
Supermind which manifested on a universal scale on February 29, 1956, did so in the
subtle-physical. There has been a pressing by it more and more towards the gross-
physical in the years that have followed, but it is not yet such a ruling power in the
most outward universal existence as to create conditions that would enable man to
supramentalise his body. Even the conditions for an easy supramentalisation of the
mind and the vital have not yet been created. The Superman-Consciousness, too,
which came at the end of 1969 has not worked decisively enough to prepare the
ground for any radical change 1n the body. Humanity has to wait for a fairly distant
future for evolution to proceed by some sort of natural force towards supramentalisa-
tion,

So far as we of the present day are concerned, it 1s only the materialisation of the
Mother’s subtle supramentalized body that can start again the general supramenta-
lising process for us. Short of that glorious much-hoped-for moment of the Mother’s
return by a direct breakthrough from the subtle-physical plane, there is no denying
the fact that physical transformation has been postponed. Of course, to consider it
cancelled is to rule out the possibility of the Mother’s reappearance to continue her
work as well as, 1n a general way, to deny that evolution will ultimately bring the
subtly manifested Supermind into the open for a direct action on the body. But we
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should not blink the truth that the Supramental Avatar’s physical absence necessarily
makes for postponement,

With regard to your answer to the second question — “Do the sadhaks of the
Ashram really have the capacity to be Gurus? Has the Mother asked them to be sub-
Gurus?”’ — you are on better ground and have the essence of the truth but in too
negative a way. Here also the situation is a little more complex than you think. A
deeper, more discriminating look, free from preconceptions as well as personal reac-
tions and making a broad approach, is called for. You have given excellent quotations
— the one from Sri Aurobindo:

“No sadhak should worship another sadhak or look on him as the embodied
Divine; such movements are contrary to the sadhana and to the discipline of the
Ashram and create false movements in the atmosphere’ —

the other from the Mother, which shows that even to worship “gods” is not advised:

“I do not see any necessity for us to worship gods, big or small. Qur adoration
shouid go only to the Supreme Lord....”

I may add two more passages. This is what the Mother has said elsewhere about
the gods and our Yoga:

“Those who believe in gods can certainly continue to worship them if they feel
like it — but they must know that this creed and this worship have nothing to
do with the teaching of Sri Aurobindo and no connection whatever with the
Supramenta] Realisation.”

Sri Aurobindo’s words on the Guru-topic are equally emphatic:

“It is very necessary not to take the attitude of Pranam to others or to give even
in thought a place at all approaching or similar to the Mother’s.” (27.7.1934)

Sri Aurobindo’s stand on sadhak-worship and on Pranam-attitude is certainly
expressed in clear-cut language. But we must properly appreciate the context of his
pronouncement. He has written against a sadhak being looked upon by another
sadhak as the embodied Divine and being worshipped under that aspect. Indeed, all
worship is here taken as if of the Divine embodied. So sadhak-worship as such is
considered out of place here. A lesser mode of approach does not seem negated.
The prohibition of Pranam is again tied up with substituting somebody else for the
Mother — but now a further shade is to be noted: the question was of doing Pranam
to “holy men” outside our Yoga, alien Gurus either in their own Ashrams or
during their visits to our Ashram. And Pranam was prohibited not because of any
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devaluation of holiness in Yogis other than Sri Aurobindo and the Mother: both
Sri Aurobindo and the Mother have always given proper dues to spirituality wherever
it may be found. All of us know how highly they thought of Ramana Maharshi, for
mstance. But they also pointed out that the Integral Yoga was a special discipline
with a new power behind it and with a new goal in view, and that, therefore, any
other spiritual mfluence would prove to be an interference if not even a deflection.
All spiritualities continuing today from the past have their roots in an old world-vision
which, for all the modernisation 1t may be given, remains still directed finally towards
a fulfilment beyond the earth. The Gita itself, the most dynamic scripture imaginable,
looks upon the nature of the earth-scene as inherently ‘‘transient and unhappy”
(amryam asukham) and, while enjoining Arjuna to love and worship Krishna and to
go on doing work in the world and for the world as Krishna himself forever does, has
no doubt that not here but beyond is the consummation of the soul. Surely this was to
be expected since the time had not come for the descent of what Sri Aurobindo calls
the Supermind and for the knowledge it brings of a terrestrial evolution. This evolu-
tion has to be by a thrust from below of an involved Supermind at the very base of
Matter and by a pull and pressure from above of a free Supramental plane where exists
in open power the divine truth or model not only of mentality and vitality but also
physicality, the same divine truth or model which exists 1 potentia in the apparently
blind and brute material phenomenon that serves as the starting-point of the evolu-
tionary process. All spiritual disciplines which do not have the Supermind as their
motive-force are bound to cut across the Aurobindonian work, and the great persona-
lities who embody those disciplines would unknowingly introduce a foreign element
into the consciousness of a sadhak of the Integral Yoga. That is why, according to Sri
Aurobindo, even in thought they must not be put on a par with the Mother, though we
should never run them down or be slow to acknowledge their greatness in their own
fields. What is to be guarded against 1s the approach that mixes up their fields with
the Aurobindonian.

Obviously, this is a different story from being open to those who themselves be-
long to the Aurobindonian field. A sadhak of the Integral Yoga can be a help to
an aspirant for the spirituality taught and exemplified by Sri Aurobindo and the
Mother. But can a person do Pranam to such a sadhak?

Quute a number of visitors who are devotees of the Mother and Sri Aurobindo
have asked for the present writer’s blessings and wished to do Pranam to him. While
thanking these good and sincere seekers for their exalted opinion of me, I have always
felt an aversion to let my hands behave like Sri Aurobindo’s and the Mother’s or my
feet accept what theirs were given. So, although I have never in afit of perverted humi-
lity given a clout or a kick in return, I have also never allowed even a shadow of a
blessing-rewarded Pranam to be offered to this far-from-Motherly-or-Fatherly sadhak
groping for and limping after perfection. But I realise that in India to touch people’s
toes and get their fingertips on one’s head is a very common procedure. When people
do these acts they do not necessarily regard you as a spiritual Master, much less od
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they hail you as an Avatar — they mean to express their affectionate reverence for you
and, whether you deserve it or not, they feel happy and benefited if you allow your
hands and feet to function as wanted. It may even happen that your refusal of the
offered affectionate reverence lifts you still hugher in people’s eyes and brings the halo
of the spiritual Master, if not of the Avatar, around your would-be humble head.
Hence the refusal itself may be used by one to aggrandise one’s ego whereas an oblig-
ing ““Yes” may be a more modest gesture. As a Parsee I have no stomach for such
problematic modesty. But it is not easy to make a umiversal rule in the matter. When a
Hindu happens to accept a Pranam here and there, he need not be suspected of trea-
chery to the Mother. However, no conditions should be created for a cult of Pranam.
A move in the direction of a cult would put one on the way to what Sri Aurobindo has
forbidden. His pronouncements can, in general, be understood as making — to say
the least — this cult difficult for his followers.

K. D. SETHNA

FERTILISATION

As a grain of pollen that falls upon the surface of a flower

Need no longer struggle, but is drawn without respite into its womb,

Even so, my Mother, captured in the rhythms of your power,

I follow without struggle as you lead me from the gate to your warm room.

No more shall I wander, a traveller without home or destination,
Blown by winds of Fate, to prosper where I fall by my own toil,

I am made a seed, a kernel of your wondrous new creation,
Dropping with the ripe fruit, to sink deep roots of love into your soil.

PeTER HEEHS



A LOOK BEHIND

SOME RECOLLECTIONS OF EARLY ASHRAM LIFE

WE were chatting together while taking tea, myself and D, in his room, at the south-
east corner, ground floor, of the main Ashram-building. In those days it was a dis-
orderly room and I happened to be working in my department of Electricity, Water-
works and Stoves, just next to it.

In the early thirties, tea was not an item favoured by the Mother for social con-
sumption in the Ashram. Later She did not care to say anything She disapproved
not because She thought tea was a poison for the body but because it was an avoidable
luxury, specially when the Ashram’s economy was not affluent, and also because 1n
those days of one-pointed sadhana 1t was advisable not to be tied so much to old habits
of the body, that are not really necessary for its healthy maintenance. In the present-
day Ashram, tea is in fashion, exactly as anywhere else, almost an unavoidable neces-
sity of life.

D said the Mother had allowed tea only to one person. She let him take one
cup in the afternoon, because he had prayed to Her for it, as otherwise he felt too
lethargic to do work. He was, and has always been, one of the most active followers
of the Mother, doing important service, a person of exemplary self-control, whom we
never saw indulging in petty desires like many of us. Moreover, if he needed anything,
he asked only the Mother, like Amrita or Pavitra, and accepted Her decision unques-
tioningly. So the authorised one cup, and only one, was solely for him. He was not
made of the stuff to indulge in another cup, with any plausible pretext, because he had
grown in consciousness to realise that this one cup, forbidden to others but allowed to
him, was really a concession of the Divine Grace to help him overcome the resistance
of his body in course of time.

I was not fortunate enough to understand this in the beginning because, as I realise
so very clearly now, I was over-intimate with some others with whom it was an open
practice to take tea, with the double excuse that it was after all not something that
could not be given up if need be, and that there was no need to bother the Mother
for such petty things. I found it very convenient to follow this group. At first, as I
began taking tea with them, I had a clear uneasy feeling because I had not taken the
Mother’s permission, but gradually I got hardened and felt accustomed and at ease.

But D was a bit different. He was not for indulging without the Mother’s know-
ledge. He was one of the rare few of those early Ashram days, whose resources had been
considerable and who had offered all his money to the Mother, and I could very well
understand from talks with him, and from seeing him with the Mother, that She had a
very special consideration for him. Moreover, when I compared the case of a pauper
like me, with that of almost a prince like him who yet lived so very plainly, I could not
but admire, and be attracted towards him. It also happened, as I have mentioned earl-
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ier, that my departmental work was for some time done in the room just next to his,
and he was by nature as talkative as myself, if not more. So he readily invited me to
share a cup of tea with him, even though he had told the Mother he would like to take
it alone in his room. And thus our chats continued.

My point was that it was better to stop indulging in such petty things than to
ask the Mother to let me continue it. D’s point was that this was the common idea of
most of us Indians here, but the Mother did not appreciate it. “Look at Pavitra, what-
ever he does the Mother knows, whatever he wants the Mother decides.” I argued,
“The Europeans have an advantage in this matter, as they are by nature exacting in
their physical preferences, and they have the natural frankness to approach the Mother
for these preferences, whereas we Indians feel shy because our conscience pricks.”
D refuted my point very politely, yet quite firmly, “But if that pricking of the con-
science is not strong enough to reject the vibrations of desire or indulgence, it is better
to ask the Mother.” I stuck to my point, “I prefer to ask the Mother to stop my
feeling of indulgence, rather than to ask for its satisfaction.” D argued, ‘““That would
be ideal if you could, but do you think you can do it? It is not so easy, specially in the
lower vital, where the sadhana is now going on. Without the Mother’s direct help our
nature cannot be changed. And for the change, we have to expose our nature to the
Mother without the least hesitation, we have to inform Her of what is going on in us.
This is the only way in Sri Aurobindo’s yoga. And that is why the Mother is out
and He is in. Intellectually, by reading His writings you can be an expert in Sri
Aurobindo’s philosophy. But if you want to make a progress in life, you have to turn
to the Mother.”

I heard from Amrita a true story about himself, which is an exact echo of D’s
talk, although it had no connection with our particular day’s topic. Once Amrita
complained to Sri Aurobindo about some of his personal difficulties which he could
not overcome. It was perhaps in 1922, when outwardly there was no Ashram, and
few people knew about the Mother’s importance. Sri Aurobindo, pointing towards
the Mother’s room, told Amrita to go to Her and speak to Her about all those
things, as 1t was only She who could really help to change human nature, She who was
the master occultist and knew the detailed process to be followed for quick progress.
He could help only by giving some Force, but one has to do the rest by oneself. So
one may remain with Him for twenty years without making much progress, if one
did not care to labour, whereas with Her, within a few days or months, one could go
very far, because She would not only help, but do the sadhana for the person .... After
a month, Amrita approached Sri Aurobindo again and lamented that according to His
advice he had approached the Mother, but She had only allowed him to meditate with
Her for no more than two days in the month, and for fifteen minutes each time. So, with
that much what could he achieve? Sri Aurobindo replied that it was true that She did
not like to come out at present to help. But if it should happen that there was a com-
bined appeal to the Divine in a concentrated gathering, then it would be easy to get
Her help in all the details of one’s life-movement. And that would be a period of golden
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chance for the world to progress. And that is exactly what happened from 1926
onward after Sri Aurobindo withdrew into seclusion and the Mother was always out
amongst the sadhaks.

Such was our gossiping and the temptation of my tea-cup and the contact of D.
But the situation had another side also, not less attractive than the tea.

I was curious one day to enquire of him how he had managed the tea, with or
without the permission of the Mother.

“Well, it was not so easy, and if you knew what a heavy price I had to pay for it!”
exclaimed D. It roused my curiosity still more, and I requested him to tell me if he
had no objection. What he said was, 1n short, Iike this: “When I saw that my desire
for tea persisted in me for some time, I asked the Mother for it. She did not say any-
thing for some days, as if She had forgotten about 1t, although She never forgets any-
thing. After reminders from time to time, very reluctantly She told me one day, ‘For
one person alone it will be an unnecessarily costly affair. Better find out somebody
who is taking tea and share 1t with him, I shall sanction some extra tea and sugar.’
But I told Her that I preferred to take it alone quietly 1n my room. So after some days
I got everything that was needed from P who was in charge of the Prosperity. I saw
that he gave me a big teapot, quite a new one, whereas there was a smaller one 1n his
stock. But he refused to give it and told me that it was not to be given to anybody,
according to the Mother’s order. And, in fact, nobody was supposed to know about it.
Some of us were meeting the Mother just before the Soup, in the evening, in the
Prosperity room; that 1s why I could see it. His refusal provoked my desire still more,
and I was bent upon having it. So I went on asking the Mother for that small pot in
exchange for the new bigger one and, when I became very insistent, She too said that
She did not want to give that one to anybody. Then one day, as if quite tired of
my continued requests, She ended the tug-of-war, and told me in Her usual quiet
manner, ‘So, finally I have decided to give that pot to you. It was to be used for Sr1
Aurobindo, so I did not want to let it go out. But you were bent upon it. So have 1it.
But this will stop your progress in the sadhana.”” D told me this calmly, as if he
were unaffected, but the vibration of his regret touched me and I never forgot it, nor
the words of the Mother, because I had simular occasions of petty vital insistences on
the Mother, and the consequences, though minimised by Her Grace, could not alto-
gether be ruled out.

Years later when a book of the Mother came out, I was struck when I read for
the first time these lines:

“... That is why, whenever 1n our Ashram, some petty request for more comfort
and material happiness is refused, 1t is for your own good and to make you fulfil what
you are here for.

“The refusal is actually a favour inasmuch as you are thereby considered fit to

stand before the highest Ideal and be shaped according to it.”
M.



THE GRACE OF SRI AUROBINDO
AND THE MOTHER

WiTH humulity and gratitude, I narrate in brief my recent experiences of the Grace of
the Divine.

The middle of the year 1971 saw me suffering from intermittent pain in my left
shoulder which was aggravated very often by a sudden push or jerk to the affected
region. At the same time I had in the left leg a mild pain, and was unable to get
up easily after squatting. This pamn did not worry me much as there was no
difficulty in moving about. But using the Indian-style water-closet was an ordeal.

For the pain in the shoulder I consulted orthopaedic specialists. I was recom-
mended physio-therapeutic exercises which I followed strictly for nearly two months,
but with no effect. They said that at my age (77) I should not expect a cure but try to
live with my disability for the rest of my life. That meant I would have to pass sleep-
less nights and suffer restricted movements till the end of my life. I had also a go at
homeopathy; this too did not help me. Then in the beginning of 1972 some corres-
pondence appeared in the press regarding a ‘Wave Therapy’ administered with an
electric gadget in Poona, which was supposed to be a “‘cure-all”. A friend of mine
in Poona kindly advised me to come there and get the benefit of the treatment.

In March/April 1972 T was in Poona and had a full one month’s course of the
treatment but, to the chagrin of the proprietor of the clinic, there was not the slightest
improvement in my condition. I returned to Pondy, greatly disappointed; besides
losing a small fortune in lodging and boarding at Poona.

Before leaving Pondy I had had a wonderful experience. The pain in the
shoulder, whenever 1t became acute because of a jerk or push, was spontaneously
converted into inner bliss for as long as it lasted. The severer the pain the deeper the
bliss! But, back in the Ashram after my visit to Poona, I found the chronic pain be-
coming worse. I could not stretch my arms at the flower bed on the ‘Samadhi’ to offer
my pranam even for a few seconds at a ime. About two months passed like that.

Then one evening after experiencing agony at the Samadhi I prayed to Sr1
Aurobindo, bitterly complaining about my inability while all the others could offer
their pranams with arms stretched for as long as they desired. I said to Sri Aurobindo,
“Why have you called me here to your feet? Is it only to eat, drink and enjoy myself?
If I am to be denied the simple pleasure and mental satisfaction of doing my pranam at
your lotus feet, what use is in my being here? Is it such a formidable thing for you to
cure me of my ailment?”’ Then my eyes became moist and I was silent.

About a couple of days after the above incident, I observed to my great surprise
and joy that the pain in the shoulder had completely disappeared and I could do my
pranams with my arms on the flowers on the Samadhi,

Yes, the pain disappeared. Automatically I was also denied the strange bliss
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which had accompanied the acute experience of the pain. But that was a sacrifice
well worth giving for the immense general relief.

During all this time — that is, for nearly three years and more — the pain and
disability in the left leg while squatting and unsquatting had continued unabated.
But now a remarkable turn took place.

In the early morning of 15th April this year, I woke up from my sleep. As usual,
before leaving the bed, I did some up-and-down movements with my legs and
arms to make sure that all the parts were in working order. To my horror, I felt a swel-
ling and a pain in my right leg, which had never been there before. I said to myself,
“There is already pain and discomfort in my left leg. Whence have this pain and this
swelling come?” I was completely bewildered and helpless. I surrendered myself
at once to the ‘Inner Being’ with all sincerity. Then a miracle happened. I saw a
‘Living Force’ about the size of a thin palm enter laterally the inner side of my
right leg’s calf-muscle. It was not the first time that I had seen a ‘Living Force’. I
had had a glimpse of it once before. But now its action was most masterful. As soon
as it entered, the pain and swelling were completely gone.

At the ‘Samadhi’ I again communed with Sri Aurobindo “Perhaps you consi-
der my pain on squatting and unsquatting to be unimportant? Is that why you
have let it remain ?”

About three to four days afterwards, I noticed that gradually the pain became
less and less. Soon it disappeared completely. Now I can squat and get up
normally.

“PATH”



LEONARDO AND MONA LISA

ONE evening in January, 1963 a casual discussion began concerning Mona Lisa and
who she was. The speculations continued at length in almost hushed but enthusiastic
tones as we spoke of possible past lives, of Leonardo’s multitudinous gifts, and of the
possibility that Leonardo and Mona Lisa had been very close to one another, kindred
in spirit. We kept referring to the enlarged portrait of her face on the wall, and finally,
with the strange feeling that something of her presence was really in the room, I said
aloud, “There’s going to be an exhibit in Washington with a special opening. I wonder
when it will be”> And clearly, as if a woman’s voice were speaking within, I heard the
word “‘Aujourd’hui.”” At the time I could not recall what it meant in English. The
next day, January oth, an article in the newspaper described the previous evening’s
grand opening at the National Gallery hailing Mona Lisa’s first visit to the United
States.

‘La Joconde’, as she is called in France, was born 1n Italy in 1479. Her name was
Lisa di Anton Maria di Noldo Gherardini, daughter of Anton Gherardini, “who
lived in the Santo Spirito quarter of Florence” and came from an old family.! At
sixteen she was married to a man of some means, Francesco di Bartolomeo di Zanobi
del Giocondo, who was twice widowed and at least fifteen or twenty years older. This
took place in 1495, which was also the year of the French invasion when Mona Lisa’s
once-wealthy father is assumed to have become ruined. “It was said that she had
married Giocondo not out of love, but only at the will of her father, and that the bride-
groom she had chosen first had found a voluntary death on the battlefield.””* Francesco
del Giocondo may have been a friend of Leonardo. His family loved art and had
commissioned paintings from various artists, Andrea del Sarto among them. In 1499
he had been one of the twelve ‘Buonomini’ of Florence, and 1n 1512 he was one of the
‘Priori.”®

Fortunately, we know a great deal about Leonardo da Vinci, his thoughts, and his
Promethean works. As Vasari says, “Leonardo ... was the most universal genius of
the Renaissance, perhaps of all time. He was painter, sculptor, architect, engineer,
musician, philosopher, chemist, botanist, and geologist....”” He was a poet (‘“one of
the best ‘improvisatori’ in verse at that time’’4), student of the classics, mathematician,
city planner, physiologist, physicist, optician, designer and prolific inventor of devices
from the simple to the complex, including even destructive war machines, among his
mnumerable constructive aids to man’s life. In Symonds’ view ... he revealed God’s

1 Leonardo da Vinct, Reynal and Co, Inc, NY, 1956, p 77

? The Romance of Leonardo da Vinc: by Dmutri Merejkowski, The Modern Library, Inc, 1928,
p 506

3 Monogiaph on Leonardo da Viner’s ‘Mona Lisa’> by John R Eyre, London- H Grevel & Co.,
N Y. Charles Scribner’s Sons, 1915, p. 20.

4 Lwes of Seventy of the Most Emnent Painters, Sculptors and Architects, by Giorgio Vasari,
Charles Scribner’s Sons, N.Y., 1896, Vol. II, pp 373-4
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subtle handiwork in man ... winds and tides, birds and beasts; everything that he saw
awakened in him that curiosity which was the dominant spirit of the Renaissance, that
thirst of discovery, that dauntless belief mm man’s intellectual potentialities which
he incarnated as has no one before ...””5 Vasari felt that Leonardo was one of “those
who represent not only humanity but also divinity itself....”’

Very little is known about Mona Lisa, however. She was still a young woman,
perhaps twenty-one to twenty-five, when Leonardo, who was probably commissioned
by her middle-aged husband for the painting, was assuredly twenty-seven years
her senior. He may have begun the portrait around 1503, when he returned to Flo-
rence, or sometime before he left Florence in 1502. It has been said that Madonna
Lisa had lost a baby daughter (perhaps in June, 1499) before her portrait was begun.”
There is a good possibility that he painted more than one portrait of her. John Eyre
feels strongly that the Isleworth ‘““Mona Lisa” was begun during these earlier years
and delivered uncompleted to Giocondo; and he suggests that the Louvre portrait
of her was painted later, during the period when he worked on “The Virgin and
Child with St. Anne”. Although Leonardo generally made study drawings before
commencing to paint, it is interesting that no preliminary sketches have been found
for ““Mona Lisa”, '

Walter Pater declares that ¢ ‘La Gioconda’ is, in the truest sense, Leonardo’s
masterpiece...” and the artist himself cherished it. He worked on it during the soft-
lit early evening hours because this light “gives most grace to faces”. Evidently there
were twilight sittings over a period of three or four years, but what became the Louvre
portrait was never delivered to Francesco Giocondo. Leonardo “carried the painting
to Milan, Rome, across the Alps to France, wherever he went, claiming it was not
yet finished.””® And even though King Francis I paid Leonardo 4000 gold crowns
for the ““Mona Lisa” after he had settled at the Chateaux de Cloux in France,
Leonardo was allowed to retain the portrait. When he died in May, 1519, King Francis
then claimed it.

Subsequently, the ‘“Mona Lisa” stayed ‘‘at Fontainebleu, at Versailles, at the
Tuileries, where in 1800 she adorned Napoleon’s bedroom wall”’, and finally she came
to the Louvre to be hung near Titian’s portrait of Francis I.° Then one Monday morn-
ing in 1911 Vincenzo Peruggia, who had been employed briefly at the Louvre, entered
and walked out with “Mona Lisa” under his arm. Two years later (December, 1913)
when he brought the painting to art dealer Alfred Gori 1in Florence with the
suggestion that she really belonged to Italy, he was immediately arrested and sen-
tenced to seven months’ imprisonment. “Mona Lisa’ was back on the wall at the
Salon Carré a month later. She spent the second World War in French chateaux

5 Ihd, p. 406, footnote 59.

¢ Leonardo da Vine, p. 9.

7 Monograph, pp. 41-42.

8 “Escorting ‘Mona Lisa’ to America” by Edward T Folliard, National Geographic Magazine,

June, 1963, p. 843
9 Ibhd., p. 843
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and was moved four times to escape the reach of Hermann Goering.1?

A partial note on Leonardo’s technique with Mona Lisa’s portrait could be
mentioned. “This is a composition on wood — Italian poplar — with an extremely
thin coat of paint so deftly applied that even under x-ray no brush strokes are visible.
Coat after coat of color was laid on, so thin and so transparent that the painstakingly
prepared hard white undercoat shone through to give the whole a great luminosity.”’1?

Who but ‘Mona Lisa’ herself could tell us all the comments her portrait has
inspired, observations expressing a range of admiration, enthusiasm, and irresistible
fascination — or indifference — or reactions of withdrawal, suspicion, mockery, and
open antipathy. But these latter are in the minority, as are people like the mad
Bolivian waiter who threw a stone at her, smashed her glass covering, and chipped
her elbow.!? Perhaps the extremes only indicate a response to extremes discoverable
(though reconciled) within the painting.

There must be a prevailing attraction in a painting which impels a man like
Antonio Bin to paint 184 copies of it over a period of more than 5o years.’® He says,
“She is driving me absolutely insane!” John Walker, director of the National Gal-
lery said: ‘‘People came to see the ‘Mona Lisa’ because they knew she represented
a peak of artistic achievement, a summit of human creativity.””* Jules Michelet, the
nineteenth-century historian: ‘““This painting calls me, invades me, absorbs me.
I go to it in spite of myself, as the bird goes toward the snake.”’'® A Washington cab
driver, who saw her: “‘She’s still packing ’em 1n after 400 years. Some babe.” Mona
Lisa has been called: “The symbol of humanism”, ‘“the flower of astronomy, physio-
logy and aerodynamics”, ““Leonardo’s best practical joke.” Andrew Wyeth confessed:
“To be frank, she has never thrilled me.” An English schoolteacher observed: “She
is a woman who knows something nobody else knows.” Peladan, the French theoso-
phist, spoke symbolically: ‘“‘She is Plato in woman’s guise.” To Napoleon she was
““the sphinx of the Occident.” The poet, Paul Valéry, said: ‘“Speak, thou pure smile
surrounded by the skies —’. From Giorgio Vasari: “It is a painting more divine than
human, or rather, it 1s not a painting but the despair of painters....”’'¢ And Malreaux:
“Leonardo gave to woman’s soul that idealization which Greece had given to her fea-
tures. The mortal being with the divine gaze triumphs over the sightless goddesses.””*”
Perhaps the most interesting remark came from a young man from the U.S. Coast
Guard Academy: ‘“What makes her so famous that even I, who know nothing, know

1o “Enchantress from the Louvre The Mona Lisa” by G. Kent, Reader’s Digest, July, 1963,
pp 176-180.

1t Ihd, pp 176-180.

12 “She’s Packed and Pampered” by O Seiberling, Life, Jan 4, 1963, p 17

13 Ibid., p. 16

14 “Bscorting Mona Lisa ”, p. 844

15 “Enchantress ”°, pp. 176-180.

16 New York Times Magazine, “Mona Lisa’s Smile Enigma or Asthma’ by P. E. Schneider, July
30, 1961, pp. 10-I1, 52.

17 Escorting Mona Lisa ”°, p. 844.
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her?”’!8 “Mona Lisa” is said to be the only painting universal enough to have found
its way into ““Lil’ Abner’’.’® Do universal qualities in the painting lend a sense of
familiarity? Perhaps she is someone of whom we have hidden knowledge subtly
quickened by a glimpse of her face.

What of one’s first impressions of “Mona Lisa”? Years ago my reaction was
simple. The painting didn’t appeal; but I noticed wisdom, then kindness in the
woman. She looked like a rock sitting serenely in the landscape. — Now it is the light
from her face reflected through the eyes, the inner smile, glancing even through the
exquisite shadows that nestle over her features. Her expression is like that of a Padma-
pani, a Prajna-Paramita. “The celebrated smile,” as David Robb puts it, “that is
really no smile but the outer expression of inner life’’?°, recalls images of Bodhisattvas
and Buddhas, even perhaps of a Siva-Nataraja. Again we see a familiar expression
in the exquisite Kangra painting of Shiva-Ardhanari (early 19th century) and among
the old Kuan Yins.

““The face which, more than mere flesh and blood, seems to radiate with an inner
warmth 1s so provocative, so eternally enigmatic in its expression that it has tantalized
the millions who have seen it in the Louvre or in reproduction....The inner spirit
within a Raphael 1s neither so enigmatic nor so timeless.”’%

Mona Lisa’s portrait is such perfection that many have called her an idealization,
a daydream, or an imaginative depiction of qualities found in Leonardo himself. Is it
possible, however, that Leonardo was scrupulously objective, painting with supreme
skill and patience what he saw in her, and that some of these very attributes happened
also to be in himself? If only we could see her through the eyes of this man whom
Gabriele d’Annunzio called “master of truth”!

Da Vinci’s life was spent in studying nature’s forms and functions, the known
and unknown laws of her varied workings. Antonio Baldacci says: “His mind in
observation is like that of a modern scientist, but his eye is infallible: it always hits
its mark.”2? Leonardo was able to depict not only surface structures, nature’s forms
in delicate, minute detail, but he saw within, ‘‘divining the sources of springs beneath
the earth or of expression beneath the human countenance, clairvoyant of occult
gifts in common or uncommon things, in the reed at the brookside, or the star which
draws near to us but once in a century. — ...for years he seemed to those about him
as one listening to a voice silent for other men.”’2

Who else could have painted Mona Lisa? Compare the innumerable careful
copies by various men. Has any revealed the exquisite living emanations which
Leonardo focused into 630 square inches of space? It is as if other attempts have

18 ¢Mona Lisa’s Smule ”, p. 51

19 Ibid , pp. 10-11

2 Encyclopaedia Americana, 1962 ed , article by David M. Robb, p. 333.

2 Encyclopaedia Britanmica, Inc , Chicago London Toronto, 1960, Vol 18, p. 267

22 Leonardo da Vinci, p 454

2 Srudies w1 the History of the Renaissance by Walter Pater, MacMillan & Co, London, 1873,

pp. 85. 88,
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brought her image down into a flat, duller plane where she and nature are out of har-
mony, where the elements in the portrait become fantly disjointed, its forms taking
on sharper edges along with a heavier density and tendency toward conflict, disorgani-
zation, and pedestrian deadliness.

G. P. Lomazzo in his “Idea del Tempio della Pittura” (Milan, G. Pontio, 1590,
p. 8) has given Leonardo a design symbol above the temple roof. “To da Vinci I
have given the lion, for the reason that just as this animal is more noble than all others,
so much more noble is the style of this famous painter, for as the lion conquers all
other animals, so does he conquer those who set themselves to gaze at his things and
wish to imitate them.” Within 100 years of Leonardo’s death, according to P.E.
Schneider, 6o copies of the “Mona Lisa” had been attempted.

The contrast between Leonardo’s work and that of others, including Salaino,
one of his best students, is strikingly evident in the ‘“Madonna and Child with St.
Anne”, a painting which glows with a heavenly grace and sublime harmony through
Leonardo’s touch. It is a marvelous painting imbued with veiled rays of spiritual
light. Compositional elements are complex and unified in subtlest perfection — out
of context they would be awkward, 1f not grotesque. Just observe the sure, rhythmic
placement of feet, elbows, lamb’s legs, and of Mary, who is bent almost double (though
graciously at ease on her mother’s lap) to reach for her son, who turns while balanced
to mount the lamb, which has already lost its footing. As Edward McCurdy says,
“...we think of it as a sequence of difficulties triumphantly solved.””** With an all-
knowing, transcendent composure St. Anne smiles down on them and her face reveals
a visage of Mahalakshmi, serenely radiant in beauty. Surely music is drifting in from
higher realms. When we turn to Salaino’s gentle version of the subject its compo-
nents are no longer sweetly reconciled: the limbs are foreshortened, feet gawky,
Anne’s smile sugary, and the structural foundation shaky. Mary is about to slip from
her mother’s lap. The whole mood is more stiffly terrestrial, the sun’s rays have with-
drawn, and there is no sound of music. Yetitis a pleasing painting on its own level.

Leonardo made the understatement of the Renaissance over a dispute with stingy
clerics when he said, “I am no penny-painter.””?* This involved a 20-year court battle
which was finally resolved for both sides, but in Leonardo’s favor.

The spirit and technique 1n the “St. Anne” and “Mona Lisa” are wondrous.
Walter Pater speaks of Leonardo’s mastery of an earlier Florentine style with its limi-
tations and says, “Now he was to entertain in this narrow medium those divinations
of a humanity too wide for it, that larger vision of the opening world...and everywhere
the effort is visible in the work of his hands.””2¢ These paintings “unite perfection of
delicacy and softness of modelling to what seems to be an almost absolute rightness
of line....Just as in the greatest poetry there is often the touch of prose, the something
inevitable which makes the result seem effortless by contrast with art less than perfect,

2t The Mind of Leonardo da Vinc: by Edward McCurdy, Dodd, Mead & Co ,N Y., 1939, p 296.
% Lives , p. 400.
* Pater, Op. cit , p 93.
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...even so does the ‘Mona Lisa’ live in the memory as a supreme utterance, effortless
1 1ts inevitability...””%?

“‘Mona Lisa” appears to be a simple composition. But one observes things. She
1s painted sitting by a firm parapet which is already on a height, the same level on
which Leonardo stands; and her form rises like a pyramid before the landscape
extending below and beyond. Her head lifts above the succession of mountain ranges
and ocean levels still into the sky above them. One notes the curvature of the earth
along the upper right horizon of the sea. Earth’s roundness wasn’t wholly accepted
at that time, but da Vinci had climbed mountamns by the sea and dgawn his own con-
clusions. He had even determined the earth’s diameter at 12,500,000 meters —
Milan units — a figure very near its 12,700,000 meters. And he was conscious of
earth’s daily axial rotation, commenting that ¢ ..when it 1s noon in our hemisphere,
it is midnight in the opposite hemisphere.”’?® After a while one sees that the “Mona
Lisa” has contradictory elements, oppositions which are somehow remarkably re-
conciled. Mona Lisa is a young woman, but she seems ages old. Oscar Wilde called
her smile “archaic”’. There 1s a childltke sweetness, an expression of fresh, innocent
expectancy, and at the same time a reflection of ancient wisdom, of a deep and entire
understanding of life. She seems to embody a kinetic power of action in quiescence,
an affirmation of love, cheer, joy contained within or supported by a spirit of detach-
ment and peaceful serenity. A most delicate gentleness is revealed, along with a wide,
calm strength which conveys an impression of rocklike unshakability. Indeed, she
seems even more stable than the mountains behind her, and one guesses that if the
earth began to crumble, Mona Lisa would remain firm, a pyramid of adamantine
composure. Still, nature’s landscape appears to be related to her, if not a kind of
extension of her.

It is interesting that Gioconda wears no jewelry or ornaments of status, not even
a ring. She looks like a simple woman, but one senses that she is inwardly a queen.
The shoulder-garment’s graceful draping lends nobility to her bearing, and one can
almost see a crown shimmering above her head. But despite this intuition, she doesn’t
resemble an image of a Christian ‘‘queen-of-heaven’’, nor of Leonardo’s own depic-
tions of the Virgin. She seems more real than any of them. Edward McCurdy ob-
serves, ‘“‘the contrast of type with the madonnas which it presents is an instance of
his essential realism.”’2®

Sri Aurobindo said, “Beauty and delight whatever form 1t takes has an unchanging
youth, an eternal moment, an immortal presence.”” Mona Lisa has the look of a ‘uni-
versal child’ as well as that of a ‘universal mother’. While a faintly somnolent air drifts
through the portrait, there is yet a concentrated wakefulness which seems to reflect
the mood of an eternally wakened dreamer. Who was the bushman who observed,
“There is a dreamer dreaming us’’? A powerful impression given is that of Now and

27 The Mind of Leonardo da Vinci, p 89
28 Leonardo da Vinct, p 455.
20 The Mind of Leonardo da Vinc:, p. 89.
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Ever. Right now she looks forth in time, but eternity prevails within and beyond the
Now.

Whether or not the reddish path at left with double tracks leads up to the parapet
or down to the sea or across the bridge is only to be guessed. But if one looks at one
side of the painting and the other, one discovers two moods in Mona Lisa and in the
landscape. Perhaps the left expresses a creative, quickened affirmation of life; but the
right is more quietly withdrawn, and shadowed. Death and life are here. Mona Lisa
may truly have lost a child or foreseen her own passing (she died years before her
elderly husband) or some other loss. Nevertheless her straight vision seems a direct
confrontation 1n the portrait, and whatever of Death enters the scene is acknowledged
by her. There is something of Kali in Mona Lisa, something in her demeanor which
could look the great power Death 1n the face without flinching, without blanching.
And one suspects that she could deal a lethal blow to Death itself. Probably this is the
most astonishing aspect of Mona Lisa, whose features radiate not only beauty, wisdom,
and serenity, but a budding delight, an utter lifting sweetness which can be perceived
unfailingly. If Leonardo’s compass is partially responsible for this, then all-praise to
his compass.

Fra Pietro di Novellara gave hints on symbolic meanings in Leonardo’s religious
themes and wrote: ‘“With the same care that he lavished on investigating nature for
pictorial ends, he also explored spiritual symbols 1n order to render every element in
his painting significant.’’3® Whether this applies to “Mona Lisa’ or not, one would like
to know more about the landscape. Oppositions of light and shadow, heights and
depths interplay. Leonardo as geologist had studied seashells and fossils on mountain
tops, earth structure, mountain strata, the action of erosion by streams and rainfail,
and he declared that “there are no mountains where there has been no sea or lake”
and that “mountains are formed in the great depths of the seas.”’3!

It might be mentioned that Leonardo’s apocalyptic novel, The Deluge, con-
tains a beautiful aspiring symbol. Mt. Taurus (“‘supreme height™) rises directly out
of the sea, and it becomes the last refuge of survivors on earth from the cataclysm. He
writes, “in the whole world there is nowhere so high as the summit of this mountain,
and the sun’s rays rising from the east strike the summit four hours before daybreak.
And since the peak is of the purest white stone, it performs for the Armenians the same
office as that which the glorious moon performs for the sake of illuminating the dark-
ness....””%?

At the time of the late 15th century a theory still prevailed that earth’s ocean had
different levels, rather than a vast single level with varying depths, which Leonardo
knew it to be. And yet, strangely enough, he has painted the “Mona Lisa” landscape
as if this former theory were true. Or it may be that the water is simply a continuation
of a river or bay down to the ocean. Da Vinci, despite his keen sense of humor and

30 Leonardo da Vinci, pp. 71-73
3 Ihid, p 464
32 Leonardo da Vinci, edited by Robert Payne, Lion Books, Inc, N. Y. C, 1955, pp 53-55
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irony, probably wouldn’t have portrayed in the landscape a depiction of the physical
ocean which he knew to be false. His words on truth are so impressive they are includ-
ed here. “Lying is so vile that even if it were speaking well of godly things, it would
take off something from God’s grace; and truth is so excellent that if it praises but
small things they become noble. Beyond a doubt truth bears the same relation to
falsehood as light to darkness; and this truth is in itself so excellent that even when
it dwells on humble and lowly matters, it is still infinitely above ambiguity and lies
regarding great and lofty matters; because even if lying should be the fifth element of
our minds, the fact remains that the truth of things is the chief nutriment of superior
intellects, though not of wandering wits.””*® Earth’s curvature is very apparent at the
right where sca and mountains fade into the distance, and this exerts a subtle globular
influence on the whole painting. The impression of Mona Lisa as world-mother
becomes more distinct.

In his poetic essay Walter Pater mentions Da Vinci’s landscapes, “‘not of dreams
or of fancy, but of places far withdrawn, and hours selected from a thousand with a
miracle of ‘“finesse’. Through Leonardo’s strange veil of sight things reach him so; in
no ordinary night or day, but as in famnt light of eclipse, or in some brief interval of
falling rain at daybreak, or through deep water.”’3¢ Of Gioconda he says, “We all know
the face and hands of the figure set in its marble chair, 1n that cirque of rocks, as if in
some faint light under the sea.”* It sounds as if Mona Lisa would be at home as Nep-
tune’s daughter or mother, but she seems rather to be queen of an invisible sea which
contains sky and earth and Nature’s whole range of seas. Perhaps four lines from “Sa-~
vitre” will illustrate the mystic quality in this painting:

“A halo of the indwelling Deity,

The Immortal’s lustre that had lit her face
And tented its radiance in her body’s house,
Overflowing made the air a luminous sea.’’3®

How Leonardo has reconciled all the oppositions in ‘“‘Mona Lisa’ 1s a mystery. It
is as if he had called on the Vedic deity, Varuna, to perform the work. On the Veda
contains an illuminating and inspiring, nine-page description of Varuna as one of “The
Guardians of the Light.”” The ancient mystics “felt divine existence like an encom-
passing ocean, lived in its boundless presence as in a pure and pervading ether. Varuna
is this highest heaven, this soul-surrounding ocean, this ethereal possession and infinite
pervasion.” He is King of the Vedic rivers, “‘streams of the Truth; they are the rain
from its luminous heavens, ... they descend upon the earth, they rise from the ocean,

33 Leonardo da Vinct, pp 26, 27

3t Studies in the History of the Renaissance, p 92

35 Ibid, p 102

¢ Savizi: by Sr1 Aurobindo, Sr1 Aurobindo International Untversity Centre, Pondicherry, 1954,
P 745
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they flow to the ocean, ... — ... purifying ... honey-pouring, ... — All heights to
which we can climb from the basis of our physical existence are described in symbolic
figure as mountain summits upon the earth and Varuna of the vision holds them all in
himself.”*3"

Surely the spirit of Love is contained herein and has played a unifying role in “La
Joconde”. Like one who is “helpful”” and of good cheer, her visage summons up the
passage in Corinthians about Love which “suffereth long, and is kind ...”, which
“beareth all things, believeth all things, hopeth all things, endureth all things,” which
abides and never fails.

We return to Walter Pater’s mysterious and perceptive description of “Mona
Lisa”.... “The presence that rose thus so strangely beside the waters is expressive of
what in the ways of a thousand years men had come to desire. Here is the head upon
which all ‘the ends of the world are come’, and the eyelids are a little weary. It is a
beauty wrought out from within upon the flesh, the deposit, little cell by cell,
of strange thoughts and fantastic reveries and exquisite passions. Set 1t for a moment
beside one of those white Greek goddesses or beautiful women of antiquity, and how
would they be troubled by this beauty, into which the soul with all its maladies has
passed! All the thoughts and experiences of the world have etched and moulded
there, in that which they have of power to refine and make expressive the outward
form, the animalism of Greece, the lust of Rome, the mysticism of the middle age
with its spiritual ambition and imaginative loves, the return of the Pagan world,
the sin of the Borgias. She is older than the rocks among which she sits; ... she
has been dead many times, and learned the secrets of the grave; and has been a
diver in deep seas, and keeps their fallen day about her; and trafficked for strange
webs with Eastern merchants; and, as Leda, was the mother of Helen of Troy ’
and, as Saint Anne, the mother of Mary; and all this has been to her but as the sound
of lyres and flutes . 7’38

Before the turn of the century John Addington Symonds wrote of Leonardo,
“he evolved a new spirituality in art...” but “He passes beyond art and stands upon
the very edge of infinity, face to face with the insoluble and yet forever questioning.
He is man projected for centuries beyond Raphael and Michelangelo and Titian.
He hints at more than we even yet know. In all the race it is perhaps he who makes
one proudest of being a thinking creature, ... and one may not establish a merely artis-
tic standard for this stupendous man.”3® Mother-Nature revealed her glorious colours
and manifold designs to him as to no other master of the time.

CLARA REEVES
" On the Veda by Sr1 Aurobindo, Sr1 Aurobindo Ashram Trust, Pondicherry, 1956

38 Studies in the History of the Renaissance, p 103
% Lwes , p. 406, footnote 59.



“I cherish God the Fire, not God the Dream.”
SAVITRI

Images for a Film Script of Our Time

“THE IMMORTAL FIRE”

Adapted from Sri Aurobindo’s translation of KATHA UPANISHAD with
additional text from HYMNS TO THE MYSTIC FIRE and SAVITRI

CAMERA’S EYE from the height of a towering MATRIMANDIR scaffolding
sweeps panoramically the burning plain from which here ... there ... signs of the City
of Dawn rising in India, Auroville . . gleam in the blazing sunset splendour.

An unaccountable light from the steel-screened depths of the construction catches
CAMERA’S EYE. Peering down through the black tubular-steel maze to the con-
crete foundation, the EYE penetrates at a point of the aura-like light to see ... the
concealed cornerstone with its symbol OM inscribed on it by The Mother’s hand.

From its headlong plunge of sight EYE sees, like the Aswattha Tree, the
converging Pillars rooted in the fiery sky. OM reverberates amongst them, resounds
through the central trunk, sounds through the projecting steel cables as through a
great harp.

Sunil’s MUSIC is heard, distant at first, as of The approach of a blue pilgrim
multitude ... a great arromg vorce. OM rolls through it like a distant thunder of

Joy.

CAMERA’S EYE scans the horizon for the source of the great arriving voice. It
picks up the Palmyras ringing the Bharat Nivas, House of India, catches a glimpse of
the monumental sun-emblazoned roofing ... then of one figure, several, a group,
more and more threading their way through the Palmyra trees, circling the blue-metal
stone heaps and sandpiles around the unfimished construction, arriving at the stonelike
concrete stairways. Descending, CAMERA’S EYE joins a group of white-robed
figures among those assembling at the Bharat Nivas.

NARRATOR’S VOICE

“In the assembly of the wise, he who being pure recites or hears the eternal story
of Nachiketas wherein Death is the speaker, grows great in the world of the
Brahman.”

SANSKRIT CHANTING
(First Cycle, Third Chapter, Slokas 16 and 17)
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CAMERA’S EYE circles the concreted steps upon which the now assembled
audience sits in a hush of expectancy. It faces the Processional of the Company of
DANCERS and SINGERS, the CHORUS OF YOUTH moving through the assem-
bly and to their places on the circular floor. As softly the COMPANY intones the
Invocatory OM, it seems the voice of the Matrimandir chanting through them, con-
tinuing the eternal sound.

NARRATOR’S VOICE
““Even a little of this Law delivereth one out of great fear.”

CAMERA’S EYE spots thread of smoke rising from a secluded upper space,
apart from the assembly. Hastening towards it, EYE comes upon an ancient, hooded
RISHI in Vedic robes and mantle performing a Fire Rite of Sacrifice, MYSTIC FIRE
MUSIC emerging from the inner mysteried depths of the place.

NARRATOR’S VOICE

“The word Upamshad means to enter into a secret place. The Rishis ... earned by
Yoga the right of entry into the secrecy of the mind where hangs the key to the
Integral Knowledge ... penetrated into the hidden chamber ... and became
sovereigns of vast realms of that infallible knowledge ... with direct vision ...
attained only by Yoga.”

CAMERA’S EYE catches sight of a YOUNG STUDENT in contemporary dress
detaching himself from a group of still, attentive figures around a column of the hall.
Let there be a young man, excellent and lovely mn hus youth, a great student; let him have
farr manners, and a most firm heart .... (TAITTIRIYA UP., VIIL) It is NACHI-
KETAS. As if drawn by a magnet, unerringly the YOUNG MAN seeks out the
RISHI and prostrates himself before the Seer, touching the ANCIENT ONE’s feet.

SINGER’S VOICE

“O spirit, remember)... remember why thou cam’st ....
Find out thy soul; recover thy hid Self; ...
Then mortal nature, change to the divine.”

CAMERA’S EYE meets close-up the ardent light burning in the YOUNG
STUDENT’S eyes as he lifts his head to address the RISHI.

NACHIKETAS
(humbly)

“Teach me the change, O Wise One.”

But the RISHI swaying before the fire seems not to hear. The YOUNG MAN
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waits as a suppliant, in meditation before the ANCIENT ONE.

SINGER’S VOICE

“A movement is abroad, a cry, a word
Beginmmngless 1n its vast discovery
Momentless in 1ts unthinkable return.”

CHORUS OF YOUTH
(distantly murmuring like a wind of the future)

“OM The Fire of Transformation The Immortal Fire.”

CAMERA’S EYE gazes into the heart of the RISHI’S altar fire; its light is like
that of the YOUNG MAN’s.

SINGER’S VOICE
“Behind the flame ... behind the solar fire ... the nuclear fire ... is spiritual fire —
carrying the Splendour that has ht the suns.
O Agm Youth Force-Consciousness
thou leadst the universe by the appointed path
towards the appointed destination.”

The SUN, setting amongst the Palymra trees yearning towards it, is a ball of
molten fire-gold.

CHORUS OF YOUTH
“OM The Fire of Transformation The Immortal Fire.”

THE YOUNG MAN catches the hem of the RISHI’s mantle, pressing it to his
heart.

NACHIKETAS
(humbly, intensely)

“Teach me of the immortal fire, Master.”

As though coming down from the aeonic past the ANCIENT ONE’s hand
touches the YOUNG ONE’s heart.

Risu1
“Thy Master, Youth, 1s Death.”

NACHIKETAS
“Then teach me, Seer, of Death.”
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CAMERA’S EYE follows the RISHI’s hand as it lifts up his hood, and watches
as he looks long into NACHIKETAS’ eyes. The ANCIENT ONE is drawing his
mantle over the YOUNG MAN’s head when the distraught voice of a middle-aged
man is heard calling Nachiketas by name.

EYE catches sight of the man, VAJASHRAVASA, prosperous looking, in con-
temporary dress of a wealthy, westernized Indian business-man, searching for his son.
Seeing him with the RISHI, displeased and alarmed, the father VAJASHRAVASA
snatches the mantle from NACHIKETAS’ shoulders. The RISHI withdraws into
himself, resuming his place at the fire.

CAMERA’S EYE observes the silent struggle between FATHER and SON as
VAJASHRAVASA tries to propel NACHIKETAS out of the sacred precincts, and
the YOUNG MAN resisting bows down before the ANCIENT ONE to take sanc-
tuary with him, clinging to his feet. Forcefully VAJASHRAVASA lifts up his SON
who catches his FATHER’s eyes with such fiery determination that the FATHER,
daunted, turns away and throws a coin to the RISHI as to a beggar.

NARRATOR’S VOICE
“Vajashravasa, desiring, gave ... Desiring.”

At NACHIKETAS’ grave look, the FATHER takes out his wallet impatiently,
ostentatiously.

EYE watches the ten-Rupee note being thrust at the RISHI’s feet...and
NACHIKETAS’ sorrowful reaction.

NARRATOR’S VOICE
“Give ... desiring.”

NACHIRETAS
“Me, O my father, to whom will you give?”
(D1stant, ominous SOUND OF CONCH SHELL, TEMPLE BELLS, GONG.)

The FATHER looks about for the source of the ominous sounds.... Perhaps his
own imagination? Or the magic of the old beggar? He hesitates; then gives a one-
hundred-Rupee note to the ANCIENT ONE.

NACHIKETAS
“Me, O my father, to whom will you give?”
(Distant, ancient TEMPLE SOUNDS come closer.)

Disturbed, VAJASHRAVASA puts away his wallet uneasily and turns upon his
SON determined to end his nonsense. But NACHIKETAS catches hold of his
FATHER’s wallet as determinedly.
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NACHIKETAS
“Me! O my father, to whom will you give!”
(ANCIENT TEMPLE SOUNDS are very close now, ringing in the FATHER’s
head.)

The RISHI rises before VAJASHRAVASA, his august nobility further confus-
g and upsetting the FATHER who wrests back his wallet from his SON, angry at
his own weakness before the two.

VAJASHRAVASA
(furiously)

“To Death I give you!”

CAMERA’S EYE watches the FATHER striding out wrathfully ... and turns to
see the RISHI draw the YOUNG MAN close and look so deeply into his eyes they
become fathomless pools of the ancient temple sounds.

RisHi
“Then learn of Death, my son ... from Death.”

The pools of sounds become slowly, then more and more rapidly, whirling pools
of DARK WATERS in which a drowning FIGURE ... resembling NACHIKETAS
... throws up its arms in a voiceless cry for help. The FIGURE multiplies .... ALL
the same and all throwing up their arms for help, ALL being sucked down nto the
WHIRLPOOLS which move like pulsating fever-pits.

ANCIENT TEMPLE SOUNDS become magnified HEART-BEATS, GASP-
INGS through waters for air, hoarse terrified CHOKINGS as in a delirtum of
fever.

RISHI’S VOICE

(pulsing through the fever)
“Look back and see, O Nachiketas. Even as were the men of old, —look round!
— even so are they that have come after.”

The WATERS steaming under torrid suns become FIELDS of waving grain
falling under the curving, flashing scythes of bowed PEASANTS harvesting.

Risur’s Voice
““Mortal man withers like the fruits of the field, and like the fruits of the field he
is born again ... until transformed in the immortal fire he wins to immortality.
For only to him who while living dies to himself in the mystic death is that
sacred Fire revealed.”
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The HARVESTING SCYTHES flash and glint like LIGHTNINGS: GRAIN-
STALKS like HUMAN FIGURES fall and fall.

RisHI’s VOICE
“Then learn of Death ... from Death, O Nachiketas.”

The delirium of sounds, feverish HEART BEATS and GASPINGS for air are
suddenly cut short by a TEMPLE GONG reverberating ... fading into a profound
hush. CAMERA’S EYE follows NACHIKETAS as he drags himself sweat-soaked
and trembling out of a field-gully and towards a stone stairway surrounded by heaps of
sand, red earth, and wooden scaffolding.

NACHIKETAS

(gasping, whispers to himself )
“Something ... Death means to do ... which today by me ... he will accom-
plish.”

NACHIKETAS gains strength enough to crawl under the stone stairway and into
the dark recess of a stone subterranean passage. Doubled-up like an embryonic form,
he repeats japam, gaining control over his weakness with difficulty.

NACHIKETAS

“Lead me ... lead me from the unreal to the Real ...
from darkness ... into the Light ... from death to...
from death to ... Immortality ...”

As he goes into TRANCE-STATE OF THE MYSTIC DEATH the japa in
Sanskrit washes through him. CAMERA’S EYE probing the underground passage
begins its journey down into Night. It sees ... the subterranean rock-walls come
alive ... Stone-carvings of MYTHOLOGICAL BEINGS, archaelogical figures from
Temple-Caves slide down and surround the YOUTH ...

NARRATOR’S VOICE

“His body gathered into mystic sleep.

His living, sacrificed and offered heart ...

Sent up 1ts vowceless prayer to the Unknown.
Extinction could not quench that lonely fire ...”

EYE widens upon pillared conscious vocks opemang to depths hke dumb appalling
jaws. They gape round the YOUNG MAN’s body ... a mystery that slays. MUSIC
OF DEATH’S KINGDOM ... and a dread cry ... echoing all sadness and immortal
scorn ... moans hke a hunger of far wandering wawves ...
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NARRATOR’S VOICE

At Death’s Door ... in the kingdom of the dreadful god he lies.
Inhuman solitudes come close .... Vacant etermties forbidding hope ...
Piling their void unbearable loneliness upon his soul....

A BODY OF PALE LIGHT rises slowly from the YOUTH’s prone body, as
though obeying the dread cry to follow it;/ — NACHIKETAS begins his slow-motion
DANCE-JOURNEY INTO DEATH’S KINGDOM.... Crossing the borders of divi-
ding sense] The mortal members fall back from the soul .... Alone in a new world where
souls were not.

NARRATOR’S VOICE

Then from the sombre mystery of the gulfs.... Something crept forth....
A shapeless Thought.... A fatal Influence....

A dark, dread, hooded, FACELESS FIGURE changing shape like a cloud of
black smoke steals upon NACHIKETAS compelling him into the passages leading to
Hell. The PROJECTIONS of archaelogical stone-carvings turn into hieratic FIG-
URES OF EVIL “REPTILE ENERGIES”, the masked and falsely smiling LORD
EGO, QUEEN FALSEHOOD, FALLEN ANGELS, SONS OF DARKNESS.
Taking on a TELEVISIONED UNREALITY they surround and invite NACHI-
KETAS to become part of their court, tempting him with food and drink which he
refuses; whereupon pretending hurt dismay they clasp him in strangling embraces,
cover him with richly-decorated and smothering robes, through its serpentine coils
attempting to stab him in the back,

NARRATOR’S VOICE

(imitates a Television announcer’s false enthusiasm reporting a festive Court
Spectacle ... the MASKED DANCERS OF HELL giving the lie to his de-
lighted anouncements)

Arrive the messengers ... from a world of power! Ambassadors! Influences!

CAMERA’S EYE catches the prowl and stealthy come and go| Of armed disquiet-
ing bodied Influences ... a no-man’s land of evil air ... between the world and hell ... where
unreality was Nature’s lord: ... a space where nothing could be true. |A vast deception
was the law of things ... Love ended early in hate, delight killed with pain....

NARRATOR’S VOICE
Nature’s Lord: Ah, Love! Delight! Ah, Truth!

The clutching hand, clasping the YOUNG MAN’S, enslecves a dagger’s stab ...
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the embrace could be Doom’s iron cage.... There Ego was lord upon his peacock seat/
And falsehood sat by him, his mate and queen ... Wry statues spat and stiffened in
hfe’s mud,: A glut of mdeous forms and hideous deeds| Paralysed pity in the hardened
breast ...

NARRATOR’S VOICE
Ah, Life! Embrace ... one’s self! Upon a peacock seat ...!

Grey foul inventions gruesome and macabre/Came televisioned from the gulfs of
Night ... Made vileness great and sublimated filth| A dragon power of reptile energies....

NARRATOR’S VOICE

One’s mate and queen ... a dragon power! Ah, — Televisioned from the gulfs
of Night!

CAMERA’S EYE half-closed by a reptile’s tail ghmpses NACHIKETAS’ hands,
torn, bleeding, seeking some holding-place, clutching the jagged edge of an abyss as
he strives to climb up out of the pit.

NACHIKETAS’ INNER VOICE
Lead ... me ... from ... the unreal ... to the Real....

A GLEAM OF LIGHT from above appears in answer, searching for him. The
glitter of HELL’S SPECTACLE, the MASKED DRAGON POWERS, is swallowed
up in the abyss below. EYE sees the YOUTH’s body pale, naked, flattened against
a wet black-moss-streaked wall, his arms spread-eagled, as if crucified. As the
LIGHT-GLEAM finds him, he stirs alive. A FLUTE SONG rises.

REVERBERANT VOICE

This is the House of Yama, Lord of Death, called Mansion of the Gods.
Here for the Master of the Law the flute is blown.

HorLrLow VOICE
(from below)

Who dares to enter.

Rising from the black VOID, barely outlined, a PHOSPHORESCENT-GREEN
SHAPE as of Dissolution and Decay ... a subtle body of Moss-like NERVE filaments
vaguely resembling a human form and astride a vaguely-outlined glistening hump
resembling a water buffalo. The GREEN PHOSPHORESCENCE hovers over the
YOUTH'’S pale body dissolving its flesh, then becoming the GLEAM OF LIGHT
itself climbing to a safe lodge of stone, a resting place.
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REVERBERANT VOICE

A Brahman guest, O Yama, Lord of Death, enters as celestial fire, Spirit of Life.
Bring water of the guest-rite, O Master of Law 1n the world — for he has dwelt
unhonoured, fasting for three days and mights in my Lord Yama’s Kingdom.

Horrow VoICE
Dead to desire?

REVERBERANT VOICE

Dead to desire, he has fasted at Death’s Door three days and nights, O Lord of
Death.

(WIND & WATER SOUNDS as of VAST FOOTSTEPS is heard.)
(To be continued)

SEYRIL
Peace, AUROVILLE

All rights to film script reserved: Matrimandir, Auroville, India, 1974.



TWO REFLECTIONS

How unspeakably grateful
I feel for my decision in early childhood:
never to become a hypocrite or a go-between!
Also my Symbol of life: “‘ever forward flowing waters of a river”,
which has its best for all people and all creations of Nature,
but remains free from any kind of bondage — gives me unspeakably much.
No amount of money, no material advantage, no public distinctions
can ever satisfy me, 1f I have to give up my self-respect, Human Dignity—
my love of Truth and humankind without the least exception.
I am no traitor to myself — no rascal — no coward —
but a true world-citizen, selfless world-server —
a cell of the universal AUROVILLE —
and this during my whole life, not only from February 28th, 1969, when
the Mother’s AUROVILLE was founded near Pondicherry, India.
It is simply unbelievable, how Life is generous to me, giving me
the greatest values and opportunities to evolve and grow —
to love and be loved....
My Faith and Love of Humanity is protecting me all the time,
under all conditions, circumstances...
The noblest human beings are attracted to me or I to them.
All my senses are harmonious
and there is Beauty in me and round me not only sometimes
but all the time....
I have no guarantee of an income, yet I receive enough goods,
so that I can continue my selfless work for unlimited Humanity....
I have only to go on — to see and accept generous gifts
of Universal Life coming to me through ideally human, spiritually advanced
friends, fellowmen....
My Faith and enthusiasm are unlimited, unshaken.
I could prove them in places, where it is generally not expected, believed.

Though many are still not enlightened, the evolution continues,
is getting stronger and richer — is becoming a powerful magnet
and irradiator of all that 1s desirable, universally good and useful —
even under the most difficult conditions....
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The higher you climb,

the deeper becomes the distance between you and the valley....
You must dectde yourself either for the top of the mountain

or the society of people in the valley.

To be in both places at the same time is indeed impossible.

Not everybody is capable or willing

to leave the comfort and friends he has in his valley
for a solitary, hard-to-reach top.

But those who really desire and long

to see unlimited Horizons

do not hesitate to climb ever higher,

leaving all known behind,

not afraid to challenge strong winds,

bad weather — high pressure of atmosphere —
lack of material, food, drink —

other commodities — conveniences of social entertainments,
advantages....

To hesitate — waver

is the document of a weak character —

not Love enough for a higher Ideal, of one’s own true Self —

the consequence of such a lack is often physical and mental illness.

Don’t be afraid to climb spiritual mountains!

It is not only every man’s inborn, natural duty,
but the very source of Self-mastery,

uplifing Joy — real Happiness....

Remember, that to get higher,
one must be willing and ready to leave the lower.
Refuse false pride, but also passivity!

Be creator of your own way of life,

as no other way can lead you to inmost Bliss,
to those who are really worthy to become your
““Brothers — Friends — Cooperators”.

RICHARD SPACEK



THE VIRGIN MOTHER AT NOON
FROM THE FRENCH OF PAUL CLAUDEL

IT’s noon. The church is open. I have to go that way.
Mother of Jesus Christ, I have not come to pray.

I have nothing to offer, nothing to ask for, either.
I come only to look at you, Mother.

To look, to weep with joy, to know quite clear
That I am your son and that you are here.

Merely for a moment, while all’s at pause.
Noon!

To be with you, Mary, in this place which is yours.

To say nothing, to look at your face,
And let the heart sing its own kind of praise,

Say nothing, but sing simply as the heart overfills,~
Like the thrush who follows his fantasy with abrupt happy trills.

Because you are beautiful, because you are pure,
Woman at last to Grace you restore,

The creature in her birth-joy and her perfect flower,
Just as she came out from God, that first glorious dawn-hour.

Ineffably untouched because you are the Mother of Jesus Christ,
Who is the Truth in your arms, and our sole hope, the sole-prized.

Because you are Woman, Love’s Eden of ancient forgotten years,
Whose glance finds the heart suddenly and makes leap the gathered tears,

Because you are there forever, because you are, Mary, simply because you
exist,

Mother of Jesus, receive my gratitude!

Translated by SHRADDHAMAL



MEETING

IN crowded corridor, full of waiting and trouble —

What an unexpected place to meet you?

Sitting here, watching the faces pass by

How was I to know that I would sight you today?

Those flaming eyes must have called mine,

For I looked up and, amazed, found you there standing
Willowy, lean, elegantly limbed.

Tall like a tree, supple to bend with the whim of the winds.

The years have yet but gently touched you,

Barely a boy, from a nearby place

With firm gaze fixed upon me, you took your place across

To where I sat, and crouched down on the floor.

Why on the floor? It doesn’t become you.

What a messy head of curly locks, like a young cherubim’s hair,
How clean a face of innocence, over the limbs but a loin cloth:

I look at you, remembering, and quietly whisper: ‘Young David
With the music in his eyes.’

Where are your sheep, David, gently grazing on the hills,

Where is your song warm in your throat, like wine in summer brewed in
Leban?

Out of your shepherd’s flute, have you kissed out yet your honeyed tunes?

The day is warm on Carmel’s mount, rest a while,

Sleep David, — dream away.

Unaware roams the Philistine brute, secure of his doom,

God on his throne awaits your song, Adonai, the One

Willing to grant your call.

No crown is weighed upon your locks, the kingdom 1s not yet youts,

Safe are the charms of sweet Bethsheba in the clasp of her lord,

Brave captain, poor Uriah, you are not yet to be slain, —

Oh David, young David, the demons plague us all.

I search your face with melancholy thoughts

And once more I hear the song of David, praising the Lord.
Tunes of a charmed mnstrument come reaching to my ears
From another age, — the shepherd King plays;

Into gold Hebron’s night the poet King sings.

Where stands the tent in the desert with the Holy Ark,
Where burns the flame for the One God of the Israelites?



MEETING 469

Gone are the battles once won, the heroes gone to sleep,
Oh fire of Judah, where have you gone?
I wonder back, holding past visions in my heart
And find you unaware, still gazing from the sweet youth
Of your eyes.
GEORGETTE COTY

Outpatient 1n Jipmer’s corridor, 4th April, 1972

PROMENADE

THE firmaments are but the flow of your robes,
each galaxy a limb of your thousand-limbed body,
all stars are your cells

and on one cell an atom of life

is witness to your promenade;

all breaths are your one vast breath

and breathing we but join

the eternal round of your magical march.

The miracle is at work

and I witness the Plan Divine,

my heart is so full

I see you in all movement;

joyous I am a part everpresent,

enveloping the course of a heavenly direction,
Before your feet I place my soul,

take me in your stride

through the vastness of universal corridors:
let me consciously join the sweep of the stars,
the spiralling motion of all creation.

Everpresent in your Being,

one with all that moves in you and by you
I am a witness

joyous, of your heavenly walk.

PATRIZIA



“THE LOST GUIDE”

O MASTER, who are ever on earth,
Might infallible, with matter your ensign,
Abdicating for us all your wealth divine,
Not with any lessening of mirth,
Accepting our faults which with joy you entwine,
Never letting a frown crease your brow.
Dare even divinity frown on its own sons
And recast its anger with the fearful dance?
May your children be left to grow
And be parts of yourself, always in a trance.

Young impulse had led us astray

Into a forged freedom, forest green and dank,

Confronting our quest with a face mute and blank.
Help us move out, show us the way,

And we still may escape from the foliage rank.
Improve us please, our Father sweet,

Till we can journey to the stars on our own,

And our substance dull to your glory be prone.
No more can we but to entreat

Your grace to teach in a crowd to be alone.

Aspiring up your path to tread,

Master, our Father, we wait for you to speak.

And seeking 1n the world, 1n vale and on peak,
Your treasures more than drink and bread,

In trial we proved false many a technique
Strong nature’s tempests to parry.

Alone can we find our destined royal fate,

To have with us the golden key to your gate?
Your love would not let us tarry

And childishly implore of your sun to wait.

Mountains surround us, sides so steep.

Await we silently, lost without a guide.

Yet our honest errors you never deride,
In helping us take the great leap,

Praising each shaky step — in that do we pride.
Awash we, in world’s cataract,
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Redemption and your grace fading from our sight,
As the dark drowning desires draw us to night —
Master, act and help us to act,
Enable us, pray, to share your gracious light.
LALIT JHALARIA

The witial letters of the lines add up to Sri Aurobindo’s mantra
“Om Anandamay: Chatanyamayi Satyamay: Parame.”’

TO S ON HER BIRTHDAY

A MOMENT
I saw you

And we were comrades of the Eternal,
Old friends.

And such a love rushed up
I could not speak.
Only the heart’s mute joy in the prison of my eyes
Burned the bridges Time had woven
And the dust between our lives.

I may never see you in this hife again,
Have friendly conversation
Or your silent company—
But I have always known you
And will recognize
The vision that I hold of your Soul,
Within your eyes...

So bonne féte! till when

In Divine Companionship,
We shall meet again.

Nancy



HUMAN RELATIONS
A SERMON AND A STORY

THE base of Human Relations is Fear and Selfishness. Needless to say, relations based
on Fear and Selfishness are never permanent. A day comes when they either snap or
end. As M.P. Pandit puts it: “Man in his ignorance develops an attachment and
clings to the relationship which snaps — physically or otherwise—in time as all human
relationships do.”” And when the relationship comes to an end or snaps, one laments or
grieves instead of taking 1t as an opportunity to get rid of the attachment. This is so
because human relationship is, at its centre, a thing of bargain. And when the expecta-
tion fails, the relationship comes to an end. Only the relationship with the Divine
never fails, because there the base is Love, and in love there is no element of
bargaining. The Mother has said:

“Never rely on human relationship, 1t always fails. The Divine is the only Friend
that never fails.”

Recently I read the following message of the Mother in the Service Letter No. 11
of The Mother’s Service Society:

““Take advantage of the circumstances to get r1d of all attachment to the members
of your family.

““You must learn that you have no more brothers, sisters, father, mother, except
Sri Aurobindo and myself, and you must feel free and unconcerned whatever happens
to them.

“We are your whole family, your protection, your all in all.”

The moment I read this a chord was struck in me and I remembered a story told
to us when we were young, about the frailty of human relationship. Here is the story.

In the town of Rampur, there lived a very wealthy person by name Ramprasad
aged about 75. He had a wife by name Rampyary aged 72 or so. They had one son
by name Govinda and Govinda had a wife by name Shushila. Govinda was 22 years
of age and Shushila 20. As Govinda was born to Ramprasad and Rampyary in their
old age, Govinda was brought up in all the luxury that money could provide and, when
occasion arose, Ramprasad, Rampyary and Shushila swore that they were ready to
give up their lives for Govinda. If Govinda asked for water, they supplied him with
milk. So in very affluent circumstances Govinda grew up.

One day he went for a walk. He saw that a very young Sannyasin of his own
age was sitting under a tree. Govinda wondered, “Why has this man become
a Sannyasin at his age? This 1s the time to enjoy all the pleasures that the world
can afford. It seems he must have been very unhappy in his worldly life. Let me
approach him and know the cause of his Sannyas. I shall remove the cause and wean
him over from Sannyas.” So Govinda approached the Sannyasin and sat before him.
When the Sannyasin opened his eyes, Govinda said to him, “Why have you embraced
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Sannyas? You are in the prime of your life. What calamity fell on you and made
you renounce the pleasures of the world so early? Tell me. I would remove the cause
and keep you with me as my own brother as I have no brother.”

The Sannyasin smiled and said, ““All human relationships are based on selfishness
and therefore I have renounced sarisgra — the world —.”

On hearing this, Govinda laughed and said, “What nonsense is this talk? I have
got loving parents and a loving wife and they are all ready if need be to give up their
lives for me. It seems you had no loving parents. Come with me. Give up Sannyas
and enjoy life while 1t is the tume to enjoy it.”

The Sannyasin again smiled and said, “It seems you assume that I had no parents
and wife as loving as yours and that I have come from a poor family, which cannot
afford the pleasures of life. Know for certain that I come from a very very rich family
and I had parents and a wife who professed love for me as humans can love and still I
realised that all human relations are selfish. Such is my experience.”

Said Govinda, “‘As against your experience, I have got my experience and as I
have already told you my parents and wife are ready to give up their lives, if need be,
for me. How can I consider them selfish? Prove to me what you say.”

The Sannyasin replied, It is all right to talk of giving up one’s life for the sake of
others, but when the occasion arises all recede and nobody is prepared to do so. In
talk it seems good, nay, wonderful, but it is all a mirage. Man swears doubly by God
to do a certain thing when he is fully confident that he will never be asked to do that
thing.”

Govinda challenged, “Give me proof of what you say, otherwise I cannot believe
it. It seems you are deluded. And if you prove to me what you say I will follow you.”

The Sannyasin assured, ‘“You have asked for proof and proof you shall have. Are
you ready to do what I say?”

Govinda answered in the affirmative. The Sannyasin told him of a yogic kriya —
practice — and informed him that in doing it he would fall down and people would
think that he was dead, but all the while he would be conscious. The Sannyasin added,
“Hear what people say and I shall also come to your place. Give me your address. See
what happens.”

Govinda gave his address to the Sannyasin and went home. He was very eager to
test the truth of what the Sannyasin had said. He was cocksure that it would turn out
to be false and that he would be able to wean over the Sannyasin from his Sannyas.
He was also confident that his parents and wife would be ready to give up their lives if
the occasion arose.

The moment he entered the house he put into practice the yogic kriya which the
Sannyasin had taught him. As a result, he fell down. His parents and wife at once
rushed to the place where he had fallen and shouted at the top of their voices, “What
ails you? Please say at once.” As there was no reply from Govinda they called
a doctor, a Vaidya and a Hakim. There was no question of money. They only wanted

that Govinda should be all right. When the doctor, the Vaidya and the Hakim came,
4
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they said, “Please take whatever you want from us, but spare no pains and see that
Govinda recovers immediately.”

The medicos examined Govinda and declared that he was dead. On hearing this,
Ramprasad, Rampyary and Shushila began to weep as loudly as they could. They
struck their heads on the floor. The sky was rent with their cries. While all this
was going on, the Sannyasin came and inquired, “Why all this weeping and lamen-
tation? What has happened?”” The persons assembled there said, ‘A great calamity
has fallen on Ramprasad, his only son has died just now and so all this weeping and
lamentation. It seems there 1s no justice. Ramprasad is a very religious man and
still his only son has expired. Also, what about Govinda’s loving mother and wife?
In God’s reign there is no justice! Such calamity to fall on Shushila who is a very faith-
ful and pativratd nari, a chaste wife! People talk of God, but it seems there is no
God.”

The Sannyasin said, “Why lament? I can restore life to Govinda.”

On hearing this all present were overjoyed and said, “O Sannyasin baba, if you
make the boy alive you will be more than a God to us. Please hasten and make the boy
alive. At present one minute seems to us a year. Why delay?”

“Very well,” said the Sannyasin, “Take me to the boy.”

So the Sannyasin was taken where Govinda was lying. After examining Govinda
he said, ““Oh! the boy is dead.” All present cried out in consternation, “We know the
boy has died, what new thing have you said? You promised that you would make the
boy alive. Now, if you are a true Sannyasin, be true to your word and make the boy
alive.”

The Sannyasin nodded and then asked for a bedsheet and a jug of water. When
the things were brought to him, he covered Govinda with the bedsheet, put his hand
on the jug of water, recited some mantras and sprinkled the water over Govinda and
then squeezed the water from the bedsheet into a cup. Then the Sannyasin said, “Hear
me. In Nature nothing is given free. Itis Nature’s Law. So if Govinda is to be saved,
somebody should be prepared to give up his life for Govinda. He shall have to drink
this water. Now, tell me who is ready to drink the water?”

Nobody answered. All looked aghast. The Sannyasin turned towards Ramprasad
and said, “Well, father, are you ready to drink the water and give up your life for
Govinda? He is your only son, he is young, you are sufficiently old and if Govinda is
not saved there will be nobody to continue your line.”

Ramprasad replied, ““O Sannyasin baba! what you say is true but how could we
help? It seems our past Karmas have overtaken us. Moreover, the Shastras say that
a woman 1s fortunate if she dies before her husband. So please ask Rampyary
to precede me.”

The Sannyasin turned towards Rampyary and said, “Well, mother, you have
heard Ramprasad. Furthermore, you are also sufficiently old, you have practically
lost your eyes and ears. If you give up your life, your only son—the apple of your eye
— will be saved. What say you?”
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Rampyary replied, “What you say is true, it is a great calamity that Govinda has
died, but what can we do? Everyone is bound by lus Karma. As yet I have not done
any Dharma. I want to devote the rest of my life to God and do whatever good I
can do.” So saying she refused to drink the water.

Now the Sanyasin turned towards Shushila and said, “Well, sister, you have heard
both Ramprasad and Rampyary, what do you say? Your whole life is spoiled by the
death of Govinda. How will you pass the rest of your life without Govinda? For a
Hindu wife, the husband is all in all. You will be a great satindgri, chaste woman, if
you give up your life for Govinda. Are you willing to give up your life for Govinda?”

Replied Shushila, ““O Sannyasiji, what you say is true, nobody knows better than
myself what a great calamity has fallen on me. Just ask my father-in-law and mother-
in-law, how dearly I loved my husband but the cruel Vidhata has thought fit to take
away my dear husband from me. How can we resist the Lord of Karma? I am still
very young, I have not seen what life is. I want to see both life and world, and even
though I am very very sorry for my husband, I am not inclined to drink the water.”

After hearing Shushila, the Sannyasin turned towards all who had gathered there
and asked with inquiring eyes whether anybody present was ready to drink the water
and give up his life for Govinda. But who would be ready to give up his life when
Govinda’s own parents and wife had refused to drink the water and give up their lives
for him? The Sannyasin smiled and said, “Well, what if I drink the water?”

All present at once shouted with joy, ““O Sannyasin baba, what a strange person
you are! Why have you wasted so much time and kept us in suspense? You are a
God in human body, nay, you are more than a God to us, please do not waste a minute
now, drink the water and save Govinda at once.”

Again smiled the Sannyasin, and then with a jerk took away the bedsheet from
Govinda and bade Govinda to get up. Govinda got up and at once fell at the feet of
the Sannyasin and said, ““You were right, I was blind.”

Nobody present could understand what Govinda was saying, but, seeing that
Govinda had come to life, they rushed towards him and shouted with joy, “My son,
my dear dear son, my beloved husband,” and so on. But Govinda had now realised
the truth of human relations and so at once said, ‘“None of you is my relative, my true
relative is the Sannyasin, I will go with him.”

Ramprasad, Rampyary, Shushila, his other relatives, all his friends tried to per-
suade Govinda to stay and enjoy the pleasures of life, but Govinda, having realised
the Truth, declined firmly and went away with the Sannyasin.

VALLABH SHETH



STRAY THOUGHTS

WHILE SEARCHING FOR THE MISSING PAPERS ON
SRI AUROBINDO’S ACTION AGAINST BRITISH RULE
IN BENGAL IN 1906-1910

(Continued from the issue of May 1974)

5

EvERr since Sri Aurobindo’s acquittal, Bengal Government had remained alert, if not
frantic. The Governor, the Chief Secretary and the IG. Police, would read newspaper
reports on Sri Aurobindo’s new speeches and consult one another. The notings in
File No. 205N/og9 make entertaining reading in retrospect. The Legal Remembrancer
would be consulted but now Mr. Chapman who must have seen the Chief Secretary’s
noting on him was no longer philosophic in his comments. Sri Aurobindo’s speech
in Beadon Square on 13th June 1909 came to notice. The IG held it to be seditious,
and put up the local Police Inspector’s report as well as the report in the Bengalee to
the Chief Secretary, underlining the objectionable portions. Next was a report of a
speech on account of the ‘preliminary meeting, 7th August celebrations’. Both were
put up to the Governor with the comment: “the language is extremely doubtful;
distinctly immoderate; he demanded self-government in no uncertain terms and appa-
rently for the near future.” The Governor and the Chief Secretary were being pes-
tered by repeated complaints from the Police and Government of India and, almost
fed up, the Governor noted, ‘“Please consult Legal Remembrancer quickly.”” Chap-
man returned the file with the remarks: “We cannot take any step against Arabindo
Ghose on this material (police reports of speeches). If the article appears in the
Karmayogin, let it be sent to me.”

A record of a speech delivered by Sri Aurobindo in Kumartolli Park on 11th
July, published in the Bengalee on 13th July 1909, was put up to Chapman and he
records:

“I am of the opinion that this speech (read with Arabindo’s use of the word Swaraj
elsewhere as meaning ‘absolute independence’) is indictable under Section 124A,
Indian Penal Code.

We may prosecute under that Section —

(a) If we can prove that he made the speech (proof by evidence of witnesses

who heard it); or,

(b) If the speech or its substance is reproduced in the Karmayogimn.

I understand we can prove that Arabindo publishes or manages the Karmayogin.
(Sd.) E. P. Chapman, 2o0th July 1909.”
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Chapman followed up his official note to the Chief Secretary the same day (2oth July)
with a demi-official letter. It reads:

“My Dear Allen,

Arabindo has 1n his last speech in Beadon Square (published in the Bengalee
to-day) resiled from his position in regard to the use of the word Swaraj. I have
no doubt he has done this designedly (probably under advice). This move of his
throws some doubt upon the opinion I gave that his speech in Kumartolli Square
on 11th July is indictable; for if his aim is Colonial Self-Government, there is a
precedent of the High Court against treating such language as seditious.

Yours sincerely,
(Sd.) E. P. Chapman.”

Here Chapman refers to a High Court ruling given by Mitra and Fletcher in the
Sadhana Press case declaring that demands for colonial self-government could not be
called sedition, a ruling that had greatly upset Bengal Police at the time.

The Chief Secretary was worried at Chapman’s qualified opinion. He wrote to
the DIG, IB Police on 21/7/1909:

¢... We cannot prosecute upon the matter of the Kumartolli speech of 11th July,
unless upon a much stronger opinion than this.

However, any day we may get a speech which contains actionable matter,
and what I want to know is whether, since we seem to have so much trouble in
proving anything through reporters, we can make Arabindo responsible for what
comes out in the Karmayogmn.

Have you anything more than what appears on the outside of the cover of the
issue of 17th instant (July 1909), ‘Contributors: Srijut Arabindo Ghosh and
others’? That alone 1s not enough....

Please return the file as it has to go to His Honour at once.”

The Police Intelligence Branch’s reply (signed F.C. Daly) on the same date deals with
the query and incidentally refers to a letter by Sri Aurobindo to Barin, then in jail.
Here is Daly’s reply to the Chief Secretary:

“I am not able to furnish any evidence that Arabindo Ghose is the Editor of
the Karmayogmn. Strictly speaking, I believe he 1s not, but he writes more than
half of the paper himself.

In arecent jail letter to Barin he wrote of it as ‘the Paper I am writing in’ and
went on to say that he was ‘putting so much Vedanta and Yoga into it as the peo-
ple could swallow.” He added, ‘Most people think it is my paper, and it is sell-
ing to the last copy.’

In the advertisement of the paper which appeared in other newspapers be-
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fore the first issue, Arabindo Ghose is advertised merely as a contributor; but in
the news columns of other papers, notably the Patrika of the 1oth June (1909),
he is spoken of as the editor.

Though I cannot at present give any evidence of 1t, there is no doubt that
he is practically Chief of this paper and that a report of one of his speeches appear-
ing in it would be submitted to him before printing. I am told he always corrects
the reports that appear in the Bengalee and sometimes tones them down.

If T get a second steno-typist Sub Inspector (as asked), I may be able to get
the speeches properly reported. No one man can do it verbazim unless he is in
constant practice and a first class man.

(8d.) F. C. Daly, 21/7/1909.”

The much-harassed Chief Secretary then put up the file to the H. H. the Governor on
the same date (21/7/1909), referring to the Governor’s order of 19th July 1909 for a
quick report as to legal action on Sri Aurobindo’s Kumartolli speech. The Chief
Secretary noted after discussing Chapman:

“Upon the whole, then, Mr. Chapman’s opinion is evidently that the speech of
11th July does not contain matter indictable under Section 124A.

Even if it did, we should not be in a position to prosecute Arabindo for deli-
vering it, owing to want of reporting.

I may point out here that we have failed again and again to prosecute on
speeches; for even when there are two good reporters checking each other, it is
seldom that they agree so perfectly that the Court will consider the utterance
proved....

... As long as the Press Registration Law is not amended so as to enforce the
regulation of bonafide and responsible editors in the manner recommended by us
last year, we shall not be able to touch the people who really conduct newspapers.
And after his succeess in getting out of the Bande Mataram prosecution Arabindo
is not likely to make a mistake ...

It seems to me therefore that so far no offence has been committed, nor has
anything been done to warrant preventive action under Section 108 of Criminal
Procedure Code, and that Government of India will have to be informed accor-
dingly.

Length of rope may induce him to cross the border line, or we may have to
resort to other action....

The question is whether a reply should be given on this to Government of
India’s letter of gth July or not, until the question of deportation has been fully
considered.

I submit a draft, but I thought that we could not write without referring to
the alternative of deportation, and all I can say is that the time has not yet come.

(8d.) F. C. Daly, 21/7/1909.”
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Mr. E. W. Baker, the Governor, on the same date read the above and noted: “I
feared that no prosecution was possible. Please expedite the other question” (depor-
tation).

A letter was then sent to Government of India under No. D-504D dated 22nd
July 1909. In paragraph 2 of the letter it was stated that “the speeches delivered by
Arabinda Ghose were not such as to afford a reasonable probability of a convic-
tion being obtained under any section of the existing law, and that the Lieutenant
Governor was considering whether any further action in regard to him was pos-
sible....”

This “further action” was deportation under Regulation III of 1818.

We may note 1n passing that at this time, i.e., the end of July 1909, the question
of an appeal against Sri Aurobindo’s acquittal in the Alipore Bomb Case was being
actively processed. The Crown Solicitor’s brief, with the comments of the Legal
Remembrancer, Bengal, had been sent to Bombay for the opinion of the Advocate
General whose advice, recommending appeal, was dated 1oth August 1909.

On 26th July 1909, Bengal Government wrote to Government of India under
Letter No. 517D. A complete set of the speeches, delivered following his acquittal in
the Alipore Bomb Case, accompanied the letter as well as a brief summary of these
speeches. The complete set of speeches has unfortuntely been shorn of much of the
little human touches by our research scholars. For example, the report on his Uttar-
para speech (3oth May 1909) begins and continues as follows before the actual speech
starts and after it ends:

“The second anniversary meeting of the Uttarpara Dharma Rakshini Sabha
came off at 5:30 on Sunday ... but the presence of Babu Arabindo Ghose was cer-
tainly responsible for the unusually large crowd which gathered at the Maidan.
Babu Janaki Nath Mukherjee was in the Chair and amongst those present we
noticed the following gentlemen:

Kumar Rajendra Nath Mukherjee ... (names of 15 others follow) ... Babu
Ananda Nath Chatterjee, Secretary. Two amateur concert parties were in atten-
dance. A Bengali song suitable for the occasion opened the proceedings of the
meeting. Kumar Rajendranath (and 3 others) spoke in Bengali. They all expressed
their joy at the honourable acquittal of Babu Arabindo as feelingly as the language
at their command could help them.

The Kumar then garlanded Babu Arabindo. The garland was attached to a
map of India on a handkerchief, which was presented to the Kumar by a Japanese
friend of his. In garlanding, the Kumar said that the map of Mother India was a
sure indication that she took Arabindo into her arms for doing her work with the
least fear of any danger.

Babu Arabindo Ghose then rose amuidst deafeming cries of ‘Bande Mataram’
to address the meeting. He said ... (actual speech). Mr. Arabindo Ghose having
resumed his seat, the silence that ensued was only broken by the singing in
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chorus of D. L. Roy’s song ‘Abar Tora Manush Ha.” This was followed by a
sweet tune of Jaltaranga.

Two more speeches were delivered by two venerable old men of the locality
in eulogy of Babu Arabindo.... He was then escorted to the palatial residence of
the Kumar on the Ganges.... A sumptuous dinner was provided which the party
took with relish. Babu Arabindo left for Calcutta in a carriage late in the evening.”

The letter then states:

“The Lieutenant Governor has considered whether the speeches, though not
justifying a prosecution for sedition, would not warrant him in proposing action
under Regulation III of 1818 in regard to Arabindo Ghose. After careful delib-
eration His Honour has arrived at the conclusion that for the following reasons
he would not be justified 1n doing so....”

Briefly, the reasons were:

(a) Arabindo has been preaching Nationalism as a kind of religion. It is the will
of God that national ideals should live and grow in India and he has been specially
inspired to proclaim them.

(b) His ideal of swaraj is not the independence to be obtained by physical force.
He speaks of it as a sort of spiritual and moral independence. His expressions are so
guarded that in a Court of Law his advocacy of strength and courage would probably
be accepted.

(c) He has made many deprecatory references to violence and has exhorted the
people to proceed peacefully.

(d) His exhortations for force, courage and resistance may give rise to acts of
violence; but the risk is not very great.

(e) Although the language of the speeches is extremely eloquent, Arabindo
Ghose is no master of oratorical effect and can only speak in English. His audience for
the most part cannot understand his mystical religion and his creed of passive resis-
tance.

(f) He has lost influence among the upper classes in view of his turn to mystical
religion. Some regard him as a once splendid intellect now almost deranged.

(g) Very recently he was heard to say that he would give up politics after 27th
September 1909. The reference to this date is a mystery.

The letter (dated 26th July 1909) then concluded:
““Sir Edward Baker will not hesitate to recommend preventive detention,

should this be necessary. But as at present advised, he is not prepared to recom-
mend that Arabindo Ghose should be deported under Regulation III of 1818.
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Such action at present could only be founded upon his recent speeches and writ-
ings; and since these are susceptible of an interpretation not inconsistent with
lawful aims, it is impossible to proceed upon them. Should on the one hand his
style of oratory develop new characteristics or, on the other, should it appear that
unlawful manifestations can be traced to its effects, His Honour will lose no time
in adopting whatever course seems appropriate.”

The ‘Advice’ the Governor received was from Mr. Chapman. So about the end of
July 1909, the deportation urged by Government of India was not accepted by Bengal
Government. We may see here that the Governor acted in the spirit of the law as then
applicable. It was Mr. Chapman, the Legal Remembrancer, whose job was to process
the matter. We have earlier noted his unsolicited comments on Sri Aurobindo on the
matter of appeal against his acquittal, his note of 215t May 1909.

Bengal Government, while taking this ptrous pose on deportation on 26th July
1909, was, however, processing the appeal against Sri Aurobindo’s acquittal. As we
have seen, their high hopes in that direction collapsed finally with the High Court Jud-
gement of 23rd November 1909.

Thus, by November 1909, Bengal Government had considered and dropped the
proposals for:

(a) an appeal against Sri Aurobindo’s acquittal in the Alipore Bomb Case;
(b) a case of sedition based on his speeches; and

(c) a case for his deportation.

But this was not to be the end.

(To be continued)

Lt. Col. G.L. BHATTACHARYA



THE BHAKTI MOVEMENT

(We are glad to reproduce this article from the Fuly-October 1973 issue of that
wnteresting and wnstructive quarterly, The Samyukta Saraswat, whick 1s pub-
lished from Bombay and whose Editor-in-Chef 1s Prof. B. P. Adarkar.)

THE Bhakti movement in India has to be viewed inits historical perspective in order
to gauge its strength and weakness, and to assess its potential as a factor in the religious
life of the India of the future. This will also help to trace the continuity of the notion
of Bhakti, right down from the Vedic times, and to correct the misapprehension that
Bhakti is a late-comer in Indian religion, derived, as some scholars have suggested,
from foreign sources.

The word Bhakti is derived from the Sanskrit root 5kay which, as is usual in Sans-
krit, has a multiplicity of meanings according to the context, e.g. assign, divide, accept,
resort to, observe, enjoy, experience, wait upon, serve, adore, and love. Somehow
all these shades of meaning are subrtly blended n the term Bhakti, with varying em-
phases of which we are ordinarily unaware. In common usage it signifies devotion
(nistha), faith (§1addha), and worship (p#a). The secondary meaning of the word
as separation or division (bhdgu or vibhdga) although 1n the background, is nonetheless
basic, implying reciprocity and participation.

The word Bhakti as such does not occur in the oldest Samhitas of the Veda,
but all its implications are present there. The key-concept of the Veda is Yajna, the
ritual act of establishing a mutual relationship between the deities and their devotees:
paraspara bhavand, as the Gua phrases it. And bhdvana is compounded of faith
(Sraddha), imagnation, perception and recollection.

Bhavana and sraddha formed the core of Vedic Bhakti, the characteristics of
which were virility (virya), energy (z¢jas), and intelligence (medhas), or in one word
Sakti. The deities (devas) were pictured as embodiments of these qualities in which
the worshipper sought to participate. The tenderness of a dependent and loving rela-
tionship was occasionally in evidence, but the dominant note was one of parity of a
type and a respectful friendship. Thus Indra, the chief among the gods, was in-
voked frequently as the ‘“‘friend among friends.”

The pose of surrender was not held in esteem; and the man of slavish mentality
(dasa or dasyu) was an object of contempt. In later times, however, for historic reasons,
there seems to have come about a watering down and even a reversal of the Vedic
values; and these came to be associated with a certain measure of impiety. Sakri was
gradually eliminated, and b/akz glorified almost exclusively in terms of total surren-
der (dainya), thus making it difficult to recognise its kinship with its counterpart
in the Veda and the earliest Upamshads.

It is in the Shverashvatara Upamshad that, perhaps for the very first time, we
come across the word Bhakti with its present connotation. The transition from
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the old to the new is best seen in the Bhagavad Gua, which forms, as it were, a
bridge between the two. Here, although the transcendence of the Supreme Being is
sufficiently emphasized, the primary relationship between Shri Krishna and Arjuna is
that of friendship and comparative equality, as in the Veda. The last verse of the Gita
strikingly highlights their conjoint presence as the condition precedent to all spiritual
and temporal welfare. It is noteworthy that Panini, the great grammarian (500 B.C.),
in an aphorism explaining the meaning of Bhakti as loving devotion, refers to both
Vasudeva and Arjuna as divine.

The cult of Bhakti flowered in the Epics and the Puranas and through them
evolved as a popular movement. It is necessary here to remove a common
misconception. Although their dates as conjectured from language and con-
tent may be comparatively recent, it is beyond doubt that their core, as the name
Purana itself implies, is of immemorial antiquity. It 1s seen that it was the practice to
recite these ancient histories during the great Vedic sacrificial sessions and the names
Itihasa and Purana occur in the earliest Upanishads. It may thus be safely asserted
that their kernel co-existed with the Vedas.

The themes of the Puranas as well as their modes of approach have much in
common. From our angle, their distinction is that they advocate a theistic approach
to a personal God, and ““loving devotion” as the easy and congenial means. Each one
of the Puranas gave prominence to a particular aspect of the Supreme Being, as Vishnu
or Shiva or their numerous derivatives and manifestations. Behind an apparent diver-
gence, however, they conceal an essential convergence. The Mahabharata is an epi-
tome of them all, claiming proudly and not without justice that whatever pertains to
the goals of human endeavour will be found therein, and that what 1s not there can be
found nowhere else. And the heart of the teaching of the Mahabharata is revealed in
the balanced message of the Giza. Some scholars incline towards the view that the Gita
represents in some measure a reaction against the Veda. Nothing could be farther
from the truth. The Indian tradition can only be understood as a complex harmony
which blends apparent inconsistencies in a larger perspective (samanvaya). As the
Mahabharata declares: The Veda is to be interpreted in the light of the Itthasas and
Puranas, if narrowness of vision is to be avoided.

The Bhagavata Purana is the locus classicus of the Bhakd canon. Although its
terminology is Vaishnava in complexion, its principles are acceptable to all Bhaktas,
who may all be called Bhagavatas, irrespective of whether they worship God (bhagavan)
as Vishnu or Shiva or in any other form. The antiquity of the Bhagavata persuasion
can be judged from the inscription on the Garuda column erected by the Greek envoy
Heliodorus at Besnagar (2nd century B.C.) in which he describes himself as a “Parama
Bhagavata, the worshipper of Vasudeva, the god of gods.”” The implications of this
have to be reckoned with when assessing the opinion of comparative scholars that the
Bhagavata Purana is the most recent of the Puranas, composed as late as the 7th or 8th
century A.D.

It is of interest to note that the Bhagavata says that Bhakt1 was born in Dravida
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(Tamilnad). As a matter of fact, some of the sources of popular Bhakti are to be looked
for in early Tamil literature. We see here parallel streams of Vaishnava and Shaiva
devotion, each tradition claiming a galaxy of mystics and saints who flourished in the
7th and 8th centuries and even earlier. They were mostly wandering singers drawn
from all classes and ranks of society, who loved God to the point of madness, and
praised Him 1n devotional lyrics composed in the mother-tongue. In due course they
were followed by philosophic commentators who built up the theistic systems of
thought.

The Vaishnava saints, known as Alwars and traditionally twelve in number, bridge
the gap between the Bhagavad Gita and Ramanuja. The greatest of them were Nam-
malwar and Tirumangai Alwar. The collected hymns of the Alwars, known as Nalayira
Prabandham, are eulogized as the Tamil Vedas. Along with the Upanishads, it forms
the joint basis of the Vishishtadwaita system: Ubhaya Vedanta.

Corresponding to the Alwars, we have the Nayanmars in Shaivism, most celebrated
among whom were Appar, Sambandhar, Sundarar and Manikkavachagar. Towards
the end of the tenth century, their hymns were compiled into a single collection Tzru-
mura: by Nambiandar Nambi, including the Tevaram of the first three and the Tiru-
vachagam of the last. Between them, the Twrumurai and the Prabandham contain some
of the most moving devotional poetry in the world.

About this time, the main tenets of the Bhakti school seem to have been
formulated in the Bhakt: Shurras like those attributed to Narada and Shandilya.
In the twelfth century, the philosophy of Bhakti was placed on a firm foundation
by Ramanuja, claiming to follow an ancient and unbroken tradition. His lead
was followed, each with his own distinction, by Madhva, Nimbarka and Vallabha.
It must not be forgotten that Shankara, notwithstanding his strong leanings
towards Jnana and Sannyasa, was himself a great Bhakta and wrote some of the most
beautiful and impassioned Stotras in the Sanskrit language, whose vogue has been
so great that they must be counted among the props of the popular Bhakti movement.
It may be added here that in the thirteenth century Meykandar systematised the Shaiva
Siddhanta, while a little earhier Basaveswara expounded his reforming doctrine known
as Virashaivism. He was followed by a great line of Shivabhaktas like Allamma Prabhu
and Akka Mahadevi, all belonging to Karnataka. Their Vachanas and songs are
inspired by the most intense faith and devotion.

The spread of the Bhakt1 cult from the South to the North was heralded by its
early flowering in Maharashtra, which lies midway. It was in 1290 that the great
mystic and saint Jnanadev wrote his ¥ignesvari, an elaborate exposition of the Gita in
Marathi verse, which has become the Bible of Marath1 devotion. He also composed
numerous Abhangs in honour of God Vitthal of Pandharpur, inttiating a school of de-
votton which is flourishing even today. The tradition includes stars of the first magni-
tude like Namdev, Eknath and Tukaram.

Itis of interest to note that the deity Vitthal is believed to have been imported into
Maharashtra from Karnataka. Vitthala was the objective of Purandaradas’s fervent
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adoration. In his wake followed a brilliant succession of saintly singers (ddsaparam-
pard) comprising Kanakadas, Vijayadas, Gopaldas, Jagannathadas and others less well
known, who constitute the pride of Karnataka.

In the North, the flood-tide of Bhakti was released in the early fifteenth century
by Ramananda, a Vaishnava Brahmin from the South who founded a Math in Banaras
and composed hymns in the language of the people. He had numerous disciples
among whom was the famous Kabir, born a Muslim. The Bhakti movement in the
North was predominantly Vaishnava in complexion, and the broad division was be-
tween the devotees of Rama and those of Krishna, subdivided into many groups or
Panths, including those who used names hike Rama or Hari to denote the Supreme
Being, but like Kabir or Nanak preferred to dwell on Him as formless, the Nirguna-
panthis.

In the direct line from Ramananda was Tulsidas, author of the celebrated Ram-
charitmanas, Nabhadas, the author of the Bhaktamala, a work narrating the lives of the
saints, and Malukdas. Among well-known Krishnabhaktas were Surdas in U.P.,
Chandidas in Bengal, Vidyapati in Bihar, Mirabai in Rajasthan and Narsinha Mehta
in Gujarat Foremost among the Bhaktas in Bengal must be mentioned the God-
intoxicated Chaitanya, who was mfluenced by the writings of Nimbarka and Vishnu-
swami as well as by the songs of Chandidas and Vidyapati.

Thus the mighty river of Bhakti has flowed through the centuries gathering force
and volume in its course, rejuvenating the life of the spirit which had got choked under
a load of rituals and observances which had survived their meaning, and a forest of
invidious distinctions like those of caste and creed. In its progress 1t has thrown up
many humble men of genuine spiritual attainment whose names are unknown beyond
their small circles of influence, and occasionally a mighty genius like Thyagaraja. All
honour to them: sab santon kz jai! (Glory to all saints!)

So much for the past of the Bhakti movement in India. We may conclude with a
few after-thoughts. Bhakti has been an important ingredient in all religions, emotional
intensity serving as a unifying factor in experience. Although any type of emotion
might serve equally, the most common has been that of total and one-sided depen-
dence. As A.N. Whitehead has pointed out, even in Christian theology and the patterns
of devotion, the ancient concept of a Divine Despot and a slavish Universe has been
dominant. In India the orthodox relation of the devotee to God has been that of
master and servant (ddsya), by and large. Toral self~abasement and a certain unworld-
liness have been the sine qua non among the Bhakta’s qualifications. Intellect has been
the principal casualty. It may be said that devotion and intellect have not been on
talking terms for many centuries.

But today, all the world over, the pattern of values and of human allegiances
is fast changing; and servility is felt to be as much out of place in religion as in politics.
If religion is to survive, 1t must find a place for manly independence and self-respect,
vigour of intellect and zeal for the world’s work (in a word: $ekn) as integral
elements 1n religious discipline. There is such a thing as spiritual Swarajya also.
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It is India’s distinction to have recognised that by whatever path men choose to
approach God, He welcomes them by that very path, as all paths are His. The times
seem to demand as a corrective a return to the virile mood of the Veda, with its famous
Gayatri Mantra praying for stimulation of intelligence.

Such an attitude, despite appearances, is 1mplicit in the Giza also, whose theme is
the restoration of Arjuna’s lost manliness. The laying down of the bow and the taking
up of it again are symbolic: the tensed bow has always signified the energy of the
active intellect. The Guta re-established the vanished dialogue between devotion and
intellect, between surrender and independence. It appropriately concludes on the note
that the ultimate good can result only from the indivisible association of both: Krishna,
the Lord of Yoga, and Partha, the mighty wielder of the bow (dhanurdhara); Divinity
(Nargyana) and Humanity (nara).

K. Guru Dutt. I. A. S. (Retd.)



SRI AUROBINDO AND HENRI BERGSON:
TWO VIEWS ON EVOLUTION

A PAPER READ AT A CONFERENCE IN HONOUR OF SRI
AUROBINDO’S BIRTH CENTENARY ON AUGUST 15, 1972

THE idea of evolution was the great discovery of the 19th century, which left few minds
indifferent. It coloured the temper of a whole epoch and determined the direction in
which thought and experience were to move definitively. This truth has become so
much a part of our thinking today that it is hardly possible to consider an issue except
within this general framework: issues acquire their full significance and validity only
when considered sub specie evolutiomss. Some of the most eminent of contemporary
philosophers, whether in India or in the West, have made such attempts and there has
resulted a great crystallisation of thought and experience on the subject. Prof. Julian
Huxley has very rightly stated that the fact of evolution was bound to act as “the cen-
tral germ or living template of a new dominant thought-organization”. Of these
several evolutionary philosophies, the most complex and the most enriching is the
philosophy of Sri Aurobindo, to commemorate whose birth centenary we have gath-
ered here. We would have wished to take a few of the salient features of his theory of
evolution and offer a comparison, in the hope of promoting a deeper understanding of
the problem, with the views of some of the most creative philosophers from the West.
But since the scope of the present paper is limited, we shall restrict ourselves to effect-
ing this very brief comparison with the most original and stimulating of the early evo-
tutionists, Henri Bergson, and shall be content to make passing allusions to Pére
Teilhard de Chardin and Julian Huxley.

At the time when Sri Aurobindo and Bergson considered the problem of evolu-
tion, the ideas generally accepted on the subject were: mutation of species by natural
selection, necessity of adaptation to environment. Briefly, evolution was considered as
resulting from a process of action and reaction with external factors. The problem was
thus viewed from a mechanistic point of view. What characterises, however, the basic
orientation of Sri Aurobindo and Bergson is a total change of perspective. They do
not consider the process of evolution on the basis of its external manifestations but
seek to know the profound inner significance of the entire movement: evolution is seen
not in terms of the ‘without’, but in terms of the ‘within’, the unseen real that is its
secret origin and its moving force. There is an outer apparatus of form and species,
there is an 1mner content of spiritual creativity and meaningfulness: it is this latter that
the two philosophers seek to discover.

We shall present here just a few elements of some of the more interesting points
of comparison.

1. The first point to be noted is that both Sri Aurobindo and Bergson affirm that
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evolution is essentially a fact of spiritual creativity and not merely an empirical pheno-
menon. Thus they attribute primacy to consciousness, with the difference that this
primacy is, for Sri Aurobindo, absolute. It must be remembered, however, that con-
sciousness is given, by each one, a different range of meaning. The spiritual evolution
is for Sri Aurobindo distinctly teleological. Bergson, in rejecting mechanism, rejects
also teleology but a note of finalism comes in retrospectively, though even at that later
stage it is present more by implication than as explicit avowal.

It 1s interesting to observe that both Bergson and Sri Aurobindo evince very
characteristic initial attitudes on the subject of evolution. Bergson has a most vivid
awareness of the “‘unforeseen novelty” in creation; whereas Sri Aurobindo feels a
profound attraction towards the dimension of the prospective in evolution, for the in-
finitely richer possibilities of the future that await man. The exploration of the pros-
pective, of the ranges of experience that lie ahead, their characterisation, the means of
reaching out to them and actualising them — this 1s what Sri Aurobindo essentially
seeks to do. Bergson also feels the pull of the future when he considers the place of
man in the total process of evolution. But by virtue of both his training and his tem-
perament, there is in him no urge to personally explore this dimension of the prospec-
tive. He feels only a great attraction for it and foresees its general character.

Pre-occupation with the future, a future which is not so much a temporal
category but is symbolic of a further evolutionary reach of newer and higher levels
of consciousness which can be attained, has become the dominant characteristic of
contemporary thought, however variously it may be formulated or in whatever
incipient a manner. This ascendancy of the future over the human spirit, a kind of
polarisation of attention on this particular dimension, a reaching out towards the ‘not-
yet-there’, the urge to actualise it — these seem to be, philosophically, the most
powerful attitudes prevalent today. And of all the philosophers, no one seems to
embody them as does Sri Aurobindo. Notonly do they find expression in the creation
of a complex and consistent system of thought but what is more pertinent is that he
also elaborates a distinct psychological discipline that can help man to actualise this
range of future possibility. Indeed, his emphasis on the ‘practical’, the word being
given its widest significance or, to use a richer Indian equivalent, ‘realisation’ in fact of
experience and qualitative growth of consciousness, 1s the most attractive and uplifting
aspect of Sri Aurobindo’s entire philosophy. To know is the first indispensable neces-
sity but so to know that knowledge remains not merely conceptual but is embodied in
the totality of the being as a fact of concrete experience. This truth is firmly embedded
in the Indian tradition generally and it finds, in the philosophy of Sri Aurobindo, a
very powerful formulation in terms of contemporary understanding. It is interesting
to note that the schools of existentialist thought in the West lay a similar emphasis on
the primacy of the ‘practical’, but the term 1s given a different connotation.

2. Both Bergson and Sri Aurobindo consider the creative force behind evolution
as bemng a consclous, cosmic reality. Could we establish a correspondence between
the ‘élan vital’ of the former and the triune reality of Sachchidananda (Existence,
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Consciousness-Force, Bliss) manifesting itself in the world of becoming?

It must first be noted that the word ‘vital’ is used by Bergson with a certain
amount of fluidity. In his work, Creative Evolution, it denotes a biological reality and it
rests within the framework of a philosophy of nature. But as evolution itself pro-
gresses, the term receives a more ample definition and it refers to the spiritual in reality.
This fluidity of terminology is to be regretted but must, however, be taken due cogni-
sance of. Sri Aurobindo, on the other hand, distinguishes the different levels of evolu-
tion with complete clarity, as constituting an ascending scale of values within the frame-
work of an organic totality. He makes use of a special and distinct terminology to
denote each level of evolution and thus avoids the overlapping and ambiguity that we
find in Bergson on this point.

If we might be permitted here a brief digression, we would like to offer a pertinent
clarification. In most studies on Bergson by Indian scholars, his philosophy is con-
sidered as being merely ‘vitalistic’. We should, however, draw attention to the
fact that there is a very distinct evolution in this philosophy of evolution. Evolution as
a biological process is the point de départ of Bergson, but as evolution itself progresses, it
is enriched by other dimensions of reality. In the latter part of the book, Creative
Evolution, this begins to become evident and one breathes already, one might say, a
spiritual air! Between this work and the work which marks the point of culmination,
The Two Sources of Morality and Religion, there is an important collection of lectures
delivered by Bergson and brought out under the title L’Energie Spirituelle. It marks
the transition, in very clear terms, between evolution viewed within a biological frame-
work and evolution as possessing a spiritual significance and purpose. Unfortunately,
this work has yet to be translated into English: it remains accessible only in the origi-
nal French.

The right conclusion, therefore, is that the ‘flan vital’ corresponds not to one
but to several levels of Sachchidananda manifesting in the world of becoming. The
reality to which the two philosophers refer is that of a conscious spiritual force, which
creates for the sheer joy of creation, thus expressing the supreme felicity inherent 1n it.

We may observe here that Sri Aurobindo elaborates at great length on
how these levels within the organic totality interact with one another and how they
stand related to the whole. If we may use, for this purpose, a term from contemporary
Western philosophy, this ‘structurisation’ of the whole is a complex, multi-dimensional
fact. The two primary dimensions that can be discerned are the upward and the in-
ward. The interaction of these two at various levels would give rise to a host of further
dimensions. This fact of an organic totality in which can be discerned various levels of
experience constituting an ascending scale of values, the highest being that of a com-
plete integration of knowing, feeling and willing, would be a most interesting subject
for further study.

3. Bergson and Sri Aurobindo affirm an important difference in the actual process
which creative evolution pursues. For the former, evolution takes place along

divergent lines. At the origin, different tendencies exist in a state of interpenetration
5
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and they later diverge and become distinct. Bergson gives the analogy of the shell
that bursts: there are divergent directions in which creative activity proceeds and the
degradation of this movement is what he calls ‘matter’. For Sri Aurobindo, the key-
word is convergence. The one reality manifests through different levels — from
matter to life, from life to mind, from mind to spirit — to recover at the summit of
evolution the real plenitude that is inherent in it. This implies, in fact, two movements
— that of a prior involution of the spiritual creative force in the successive terms of
existence and, subsequently, an evolution upward out of the lower terms and into the
higher ones. For, Sr1 Aurobindo offers the Vedantic solution that if consciousness
were not involved in matter, it could not evolve out of it. Its latent involvement is
necessary to a plausible explanation of the process as a whole. Evolution proceeds from
one level to the next higher level by a process of widening, heightening and integration
of consciousness. The movement is thus spiral and results in a transformation of the
lower into the higher, the former is not eternally relegated to an inferior status and pos-
sibility but is taken up by the next higher level, and there assimilated and transformed.
This principle of integration gives a cohesiveness and validity to the entire process
of evolution as visualised by Sri Aurobindo. Bergson, no doubt, gives the analogy
of the ‘snow-ball,” which gathers all experience unto itself but this is at best a feeble
attempt at integration. Peére Teilhard de Chardin, who considers with Sri Aurobindo
the process of evolution to be convergent, talks in a similar vein of ‘un enroulement
organique sur soi-méme’ (an organic coiling upon oneself). In both cases, the
necessity of integration of different levels of evolution is keenly felt but the problem
has not received adequate elucidation. At the hands of Sri Aurobindo, however, the
principle of 1ntegration receives a very special consideration and its various implica-
tions are elaborately worked out.

4. Sri Aurobindo and Bergson maintain that evolution does not terminate with
man and that it continues far beyond his present status. However, man occupies in the
total process a position of critical importance. For with him, a radical change in the
process itself of evolution comes 1nto effect. It is not necessary to create other species,
for the form no longer limits the potentiality of further creation. Evolution is thus pur-
sued within the being and consciousness of man. At one stage, evolution aimed at the
acquisition of a greater knowledge of and a fuller mastery over the external reality;
but at the present stage of man, evolution tends towards a growth and plenitude of con-
sciousness 1itself — a plenitude that means joy, freedom, totality. This would be a
level of consciousness qualitatively different to that of the mental level, which is our
present possession. Bergson visualises this further extension by use of a general term
‘supraconscience’ (supra-consciousness), whereas Sri Aurobindo distinguishes a whole
ascending hierarchy of levels, which culminates in what he terms ‘the supermind’, and
which is essentially characterised by the possibilities of whole-being, whole-knowledge,
whole-power. He characterises, at great length, the quality of consciousness that
corresponds to each of these levels and indicates the means by which man, individually
and later collectively, can rise up to these levels and possess them in experience.
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It is interesting to note here a corroboration offered by Prof. Julian Huxley on
this issue. He insists with special emphasis that evolution tends, at the present mo-
ment, towards such a plenitude of consciousness. For the ultimate goal before man is
not to arrive at a greater complexity of external organisation or a greater domination
over the environment, but to realise an inner plenitude. In other words, the completest
possible realisation of all potentiality, individually and, in slow stages, collectively too.
Huxley introduces here a certain ‘practical’ dimension, which really comes to its own
in Sri Aurobindo as we have had occasion to mention earlier. Huxley states that once
it is recognised that this plenitude is the true and final goal of man, we would need to
create “a science of human possibilities” to help us work out the long process of psycho-
sociological evolution that lies ahead. The expression “‘a science of human possibili-
ties” is intriguing! Sri Aurobindo feels for this a very special attraction and elaborates
in this connection a psychological discipline of growth and evolution of the indivi-
dual, which he terms “Integral Yoga”. This is a fresh creation but it offers, at the same
time, a synthesis of the essential elements of the traditional disciplines of yoga. Ithasa
very special relevance for the contemporary consciousness — in the matter of termi-
nology, methodology and philosophical basis of the entire discipline. This is largely
due to the fact that the “Integral Yoga” rests within the framework of a philosophy of
evolution. For Sri Aurobindo affirms that the evolution of the individual can be pur-
sued only by remaining faithful to the processes that evolutionary nature has herself
pursued in her movement upward. The two are co-terminous one with the other. The
difference between them being that the latter takes place subconsciously, whereas the
former can proceed in a conscious and deliberate manner, thus greatly accelerating the
course of the movement. These processes of evolutionary nature, 7.e., the triple action
which leads to the growth of consciousness — that of widening, heightening and inte-
gration — are systematised into a psychological discipline of individual self-develop-
ment. It is interesting to remark upon the relevance of this discipline to the essential
content of Huxley’s expression “a science of human possibilities”.

In fact, the feeling that a deliberate and methodised effort should be made
towards self-enrichment and self-exceeding has become steadily more pervasive. For,
with the appearance of man in the course of evolution, the product of the process be-
comes the agent of the process: the active participation of the individual in carrying
the movement further becomes essential. On this point, there is a wide consensus of
opinion among contemporary philosophers but the question of real importance
remains to be put: #ow is this participation to be effected? A mere statement made on
the participation is hardly adequate: a way must be found to make it possible. Here Sri
Aurobindo alone provides the answer: an answer that is being passionately sought by
modern man. This incorporation, within the framework of a philosophy of evolution,
of a psychological discipline that aims at the growth and evolution of the individual is
one of the very special features of his approach to the subject as a whole. Its implica-
tions are far-reaching.

5. There is a final point that we wish to touch upon briefly.
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When Bergson and Sri Aurobindo envisage a new quality of consciousness, or a
whole range of future possibilities, towards which evolution tends, this further dimen-
sion of growth is seen in terms of dynamism and action, and not in terms of repose
and status. It is an ideal of all-englobing, all-conquering spirituality which emerges
here. The progressive realisation of this ideal is the vocation of all humanity, the indi-
vidual being the forerunner.

To bring to a conclusion our brief comparison of some views of Sri Aurobindo
and Bergson on the subject of evolution, we would like to state the following. What is
of particular interest here is the fact that the characteristic approach of the two philo-
sophers to the study of the problem has been different, for each has essentially pursued
the line of seeking represented by the philosophical tradition to which he was born.
Bergson devoted the larger part of his energies to studying the scientific aspect of the
problem of evolution, whereas Sri Aurobindo’s chief concern was a profound inner
exploration of the higher levels of consciousness towards which evolution progresses.
And yet, and therein lies a deep significance, in spite of this difference in the line of
approach, there is a firm ground of sympathy with regard to some of the major issues.
What the two philosophers essentially impart to us is a rare optimism about the future
destiny of man — a future towards which he tends, knowingly or unknowingly. Sri
Aurobindo offers us, additionally, the possibility of doing so in full awareness of both
the process and the goal and of making the movement forward a fully conscious
endeavour. This optimism does not merely call for a facile acceptance but requires a
kind of spiritual heroism, that gives us the courage to feel out for the future that is to
be and to make an attempt tc actualise it. There are very basic differences too between
the two philosophers and these move us to further reflexion on the problem. Their
mutual accord, however, strengthens our faith in their one fundamental affirmation,
as a poetic phrase from Sri Aurobindo puts it —

“Earth’s million roads struggled towards divinity.”
ASTER PATEL
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TEILHARD has many moments when he believes that his Cosmic Christ cannot be
conceived except in an initial relation to the historical Jesus, even though, once we
reach the Universal Presence, the individual who lived in ancient Judea is of very
minor importance. His importance for Teilhard lies simply in supplying the religious
consciousness with a starting-point for its arrival at a Christic universality. Teilhard
once vehemently underlines this importance in an assertion quoted by Emile Rideau:*
“While it is indeed Christ-Omega who maintains the universe in motion, on the other
hand it is from his seed, the Man of Nazareth, that (both in theory and in historical
fact) the Christ-Omega draws for us his consistence.... The two terms are
intrinsically part and parcel of one another and in a Christ who is truly total they
cannot vary except simultaneously” (Christiamsme et évolution, 1943). I find myself
so placed that I cannot breathe apart from our Lord — and that I realize that without
the historical and traditional revelation, our Lord vamshes” (Ib:d.).

Here Teilhard proceeds from a capital confusion. Identifying Christ with Omega
Point, he has slurred over the fact that the chief drive of his masterpiece, The Pheno-
menon of Man, as well as of all those writings of his by which he hoped to reconcile
Science and Religion, seeks to establish Omega Point independently of Christ.
Rideau,? laying out for us the different phases Teilhard distinguishes in man’s approach
to God, states: ‘‘Phase I, reflection on the phenomenon of man, leading up to a
transcendent Omega Point, the universal centre that brings spirit together, i.e. God
(conceived as uniting the world to himself, rather than creating it). Phase II, evolu-
tionary creation, in which God is seen as the motive force of the universe and as re-
vealing himself in 1t. Phase III, the Christian phenomenon, the Incarnation. Phase

1 Telhard de Chardin A Gude to s Thought (Collins, London, 1967), p. 531I.
2 Ibid., p. 503.
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IV, the living Church. Itis only at this point that Christ can be identified with Omega.
‘Nothing now remains of the conflict that seemed, ever more dangerously, to range
against one another the majesty of the universe and the primacy of God.”” Omega is
reached on phenomenological reflection and is not necessarily identical with Christ.
Elsewhere Rideau,! by way of a summing-up, says: “Omega Point, which reason
accepts as God, is, for faith, none else than Christ in his glory, the head of the Mystical
Body.” It is reason that finds God in Omega. In another place Rideau® speaks of
“Omega Point™ as ‘‘what is known through rational reflexion on the ultimate signifi-
cance of evolution”. Rideau also quotes Teilhard directly. Teilhard writes: ...
Christ (provided he is seen in the full realism of his Incarnation) is a perfect parallel
to the Omega Point our theory led us to anticipate and tends to produce exactly the
spiritual totalization we are awaiting’ (L’énergie humaine, 1937, in L’énergie humaine,
p. 192).3 Theoretical search and not acceptance of Christ discerns Omega. We may
in addition remember that, as Rideau shows in his chapter on Teilhard’s Phenomeno-
logy and as he* later reminds us, Omega, as argued rationally and without any
Christ-presupposition, possesses ‘‘the attributes of divinity: personality, presentness,
transcendence, unity, distinctness”. So there is no question of a historical Incarnation
being required for the existence of a divine pole of attraction, personal as well as
universal, transcendent no less than immanent, who sets all things in motion and
finally totalises them.

What the historical Incarnaion does for the Christian evolutionist is to give Omega
a concrete certainty over and above reasoned deduction. But, for the evolutionist as
such, for the modern consciousness apart from Christianity and face to face only with
the majesty of the progressive universe, there is no self-evidence of divinity in the Jesus
of history and, even if he accepts the Man of Nazareth as divine, he is not bound to
him as the sole divine manifestation in humanity: there could be other Avatars and
Christ is not the inevitable religious datum by which to feel a triumphant touch given
to the action of Omega Point. Omega by itself will surely not vanish “without the his-
torical and traditional revelation”. What will vanish is Omega as the Cosmic Christ
whom Teilhard calls ““Our Lord” and considers inseparable from the Man born in
Nazareth. “Our Lord” vanishes only in the sense that, if one sets aside Jesus, the
name “‘Christ” for “Omega’ will have no raison d’érre. If Omega, being cosmic, can
be named “Our Lord”, there is no vanishing. And as long as Omega stands, basic
Teilhardism, which consists in bringing a fully realised formulation to the more or less
amorphous religious intuition of modern Evolutionism, will stay intact.

There is also the question: “Whereas Omega’s existence and function, in Teil-
hard’s thought, are independent of any Christian religious datum, can the Cosmic
Christ stand on his own, needing only the Man of Nazareth for his seed? If there were
no Omega deducible on its own, would the Man of Nazareth suffice for Teilhard to
think of the Cosmic Christ?”’ We can draw from Rideau® a very positive answer by

1 Ibd, p. 180. 2 Ihd., p. 233 3 Ibhd., p. 380. 4 Imd, p 150.
5 Ibid , pp. 528-9. n. 83.
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Teilhard: ‘“The Christian Universal-Christ would be inconceivable if the Universe,
which it is his function to gather into himself, did not in virtue of some evolutionary
structure have a natural centre of convergence from which the Word, becoming incar-
nate, could radiate its influence over the whole of the universe” (Introduction a la
Christianisme, 1944).

Clearly, according to Teilhard, although the Nazarene seed has to be once present
for the Cosmic Christ to flower, the flowering of cosmicity cannot automatically follow
from that seed. This must signify that Christ’s cosmicity as visioned by Teilhard is
not innate to the religion built upon the historical Jesus. It must also mean that what-
ever cosmicity such a religion may attribute to Jesus is different from the Teilhardian
vision — for the plain reason that no “‘evolutionary structure’ leading to “‘a natural
centre of convergence’’ — that is, to an Omega — could be conceived before modern
times. So, actually, the designation — “the Christian Universal-Christ”” — is a mis-
nomer: we can speak only of “‘the Teilhardian Universal-Christ”. And then the con-
cept cannot refer to any possible direct flowering from the Nazarene seed. A Christic
flowering from an evolutionary world-seed has been wrongly linked “‘both in theory
and in historical fact” with Jesus. The mistake has been prompted by the function
Scripture ascribes to Jesus of gathering up the universe into himself. But this gather-
ing-up is not at all related to evolution and, if we are true to the spirit of Scripture,
should never be related to it: the Parousia, the Re-appearance, of Jesus for that
gathering-up can come at any moment and was first expected in a generation or two
immediately after his death: it is essentially a non-evolutionary expectation. The
Christ of Teilhhard, except for the name, is rooted outside of Christianity.

Our paradox is not neutralised by pointing out that Teilhard, after asserting the
inconceivableness of the Universal Christ without evolutionism’s Omega, adds a
counterpoise to suggest how “‘evolutionism and Christianity need one another to sup-
port and complete each other”.! He writes: ‘“‘unless some universal Christ were,
positively and concretely, plain at the term of evolution, as now disclosed by human
thought, that evolution would remain nebulous and uncertain, and we would not have
the heart to surrender ourselves to its aspirations and demands.”? And Teilhard
sums up: “Evolution, we might say, preserves Christ (by making him possible), and
at the same time Christ preserves evolution (by making it concrete and desirable).”3

The two scales do not actually have equal weights in them. “The term of evolution”
— “‘a natural centre of convergence’’, as the first half of the passage puts it — is said
to be “now disclosed by human thought”. It is conceivable and conceived as an
existence without recourse to Christianity, and it alone makes the Universal Christ
“possible’: it alone affords him ground for existence. The Universal Christ, on the
other hand, has no say as to the possibility of this Omega: he contributes nothing to
its existential status. What he is alleged to do is really to invest it with the features
we would associate with a Christ universalised from an accepted human starting-

Y Chrisnanity and Evolution (Collins, London, 1971), p. 155.
2 Ibid. 3 Ibd , pp. 155-6.
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point: we would think of it as a magnified human being with a grandiose appealing face.
Absence of such a visualisable heart-moving divinity — a historical figure amplified
— at the centre of convergence is what Teilhard means by evolution’s remaining
“nebulous and uncertain’ without ‘““some universal Christ”” and by this Christ’s
making evolution “‘concrete and desirable”. The meaning is clarified in a paragraph
coming soon after:? ““Only to the Christian is it given to locate at the summit of space-
time not merely a vague, cold somethung but a warm and well-defined someone; and
s0 Aic et nunc only he in all the world is in a position to believe uzterly in evolution —
evolution that is no longer simply personalizing, but is personalized — and (what is
psychologically even more important) to dedicate himself to it with love.” Yes, the
basic meaning is rendered clear, but to give it cogency Teilhard has had to obfuscate
his own vision. He seems to thrust into the background the enormous difference still
left between Omega’s relation to Christ and Christ’s to Omega. Leave out Omega,
and there is no Universal Christ: leave out the Universal Christ, and QOmega is yet
there. The balance tilts tremendously to one side. And even the lack seen of concrete-
ness and desirability or, as in the clarifying passage, of achieved personalisation and
lovableness is more than just exaggerated: it is fundamentally imaginary. Have we
not quoted Rideau as reminding us that Teilhard’s Omega possesses all the attributes
of divinity, not only transcendence and unity but also distinctness, presentness and
personality — attributes which essentially save it from being ‘“‘nebulous and un-
certain’ and substantially make it both “concrete and desirable”? No “vague, cold
something” at the space-time summit of an evolution ‘simply personalizing ’is located
by the Omega-arguer. What is located may not be so “well-defined” as the postulated
universalisation of a Jesus: still, we have surely “a warm someone”, fully “per-
sonalized”, and therefore capable of putting us “in a position to believe utterly in
evolution” and to dedicate ourselves to it “with love”.

Nor can we be taken in by Teilhard? writing in his Comment je crois, an earlier essay
than his Introduction to Christianiry: By disclosing a world-peak, evolution makes
Christ possible, just as Christ, by giving meaning and direction to the world, makes
evolution possible.”” A parity is asserted — at the cost of logic. What is the meaning
and direction given to the world? Simply the world’s moving towards the disclosure
of a peak. But, if Christ effects this, why say evolution leads to that disclosure? Why
not just say: “Christ makes Christ possible”? A little before his assertion of parity,
Teilhard® has written: “If we Christians wish to rezazn 1in Christ the very qualities
on which his power and our worship are based, we have no better way — no other
way, even — of doing so than fully to accept the most modern concepts of evolution.
Under the combined pressure of science and philosophy, we are being forced, expe-
rientially and intellectually, to accept the world as a co-ordinated system of activity

LIhd, p 156

2 Ibid , p. 128. We have already cited the passage in an earlter article (Mother India, March, 1974)
and commented on 1t, but not 1n full and not 1n the total context of the question involved 1n 1ts terms.

3 Ihd., p. 127.
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which is gradually rising up towards freedom and consciousness. The only satisfac-
tory way of interpreting this process...is to regard it as irreversible and convergent.
Thus, ahead of us, a umwversal cosmic centre is taking on definition, in which every-
thing reaches its term, in which everything is explained, is felt, and 1s ordered.” Well,
where does Christ come in to make possible this Omega? We conceive it by “the
combined pressure of science and philosophy”. Not religiously, not Christianly, but
““experientially and intellectually” we accept Omega Point, the evolutionary “world-
peak”. And, if there “everything is explained, is felt, and is ordered”, evolution
gets its “‘meaning and direction’ without reference to Christ.

Teilhard! even goes on to tell us: “It is, then, in this physical pole of universal
convergence that we must, in my view, locate and recognize the plenitude of Christ.
For 1n no other type of cosmos, and in no other place, can any being, no matter how
divine he be, carry out the function of universal consolidation and universal animation,
which Christian dogma attributes to Christ.” And here Teilhard? appends the foot-
note: “‘In other words, Christ needs to find a world-peak for his consummation just
as he needed to find a woman for his conception.” A footnote® on the previous page
runs: “Whatever may be the precise positive content of the term ‘supernatural’,
it cannot mean anything except ‘supremely real’, in other words ‘supremely in con-
formity’ with the conditions of reality which nature imposes on beings. If, then,
Christ is to be able to be the saviour and the life of souls in their supernatural develop-
ments, he must first satisfy certain conditions 1n relation to the world, apprehended
in its experiential and natural reality.”

The situation is unmistakable. Evolution’s Omega, conceived in relation to the
experientially apprehended natural world, is needed by Christ as a sine qua non for
his universalising work. He would not be able to do this work unless we posit a “phy-
sical pole of universal evolution” — and to posit such a pole we resort to science and
philosophy, “‘the most modern concepts of evolution’, and are aware of no dependence
on Christ. Within Teilhard’s own scheme it is illogical to think of Christ making evo-
lution possible by giving meaning and direction to the world. As regards ““possibles”,
no parity can be set up between Evolution and Christ. In Teilhard, the Universal
Christ is rooted in Evolutionism and not vice versa. And, if so, this Christ cannot be
rooted inside of Christianity. Our paradox stays unneutralised.

Perhaps it will be objected: “Has not Teilhard, at the end of his most famous
book,* written about Christ: ‘By a personal act of communion and sublimation, he
aggregates to himself the total psychism of the world.... The universe fulfilling itself
in a synthesis of centres in perfect conformity with the laws of union. God, the Centre
of centres. In that final vision the Christian dogma culminates. And so exactly, so
perfectly does this coincide with the Omega Point that doubtless I should never have
ventured to envisage the latter or formulate the hypothesis rationally if, in my con~
sciousness as a believer, I had not found not only its speculative model but also its

1 Ibd , pp 127-8 2 Ihd, p 128, fn 1I. 3 Ibhd, p. 127, fn 10
4 The Phenomenon of Man (Collins, London, 1960), p 294
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living reality’?” We may be told that this reference of Teilhard to the Christian dogma
indicates the rootedness of Omega Point in the Universal Christ rather than the other
way around.

But all we have here is Teilhard’s autobiographical admission that he thought
of Omega Point in the wake of his religious faith in a Christ who gathers up the uni-
verse’s psychisms. What we must note in the first place is the word “‘rationally”
when Teilhard says he has been prompted by the feeling of this Christ “to formulate
the hypothesis”. Omega is accepted because Teilhard has arrived at its concept by
means of logic, by a rational reflection on the facts of evolution. At the end of his
most famous book he?! has clearly said of the need of Omega if reflective life is to con-
tinue to function and progress: “That is the postulate to which we have been led
logically by the integral application to man of the experimental laws of evolution.”
And, if “the experimental laws of evolution” were involved, the logical process had
nothing to do with the Christian religion. This religion provided no reason for Omega
— and if Teilhard could not have reasoned out Omega he would never have accepted
it.

Secondly, he accords so much importance, such primacy, to his scientific logic
that when he comes to talk of “‘the Christian phenomenon” at the end of his most
famous book he? tries his best to banish suspicion of a religious bias by assuring us:
“As I am living at the heart of the Christian world, I might be suspected of wanting
to introduce an apologia by artifice. But, here again, so far as it is possible for a man
to separate in himself the various planes of knowledge, it is not the convinced believer
but the naturalist who 1s asking for a hearing.”” These phrases unequivocally imply
that the coinciding, in Teilhard’s mind, of the Parousiac Christ of faith with the Ome-
ga Point of reason guided by experimentally found evolutionary laws makes for him
no odds to the truly scientific character of the latter discovery. As a “naturalist” he
would accept Omega even if it did not coincide with the Parousiac Christ.

Thirdly, we may well question: ‘“Would he accept Christ if Christ did not coin-
cide in his mind with Omega?”’ The answer can only be “No”. For, he is an Evo-
lutionist or nothing. He? has laid it down about Evolution: “it is a general condition
to which all theories, all hypotheses, all systems must bow and which they must
satisfy henceforward if they are to be thinkable and true. Evolution is a light illu-
minating all facts, a curve that all lines must follow.”

In the fourth place, before Teilhard formulated Omega he was not merely a
Christian: he was also a World-worshipper. And he was instinctively a World-wor-
shipper before he was consciously a Christian. In La Table Ronde of June 1955 Claude
Cuénot has reported: “From the age of four or five — so he told us in a conversation
(12 July 1950) — he already had a ‘general cosmic sense (the consistency of the
whole)’. And later ‘the cosmic came to be concentrated in the human, in the Christly’.””*

1 Id.,, p 291. 2 Iid, p 292 3 Ibvd, p 218
4 Quoted 1n Pierre Teilhard de Chardin+ His Life and Spirit by Nicolas Corte (Barrie and Rockliff,
London, 1960), p. 3.
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Teilhard himself has written in Le Ceeur de la matiére (1950): I was certainly no more
than six or seven when I began to feel myself drawn by Matter — or more exactly
by something that ‘shone’ at the heart of Matter. At this age when I suppose other
children feel their first ‘sentiment’ for a person or for art or for religion, I was
affectionate, well-behaved, even pious. That is, catching it from my mother, I loved
‘the little lord Jesus’ dearly. But in reality my genuine self was elsewhere.”?
Then Teilhard speaks of “this nstinctive movement which made me truly
speaking worshzp a little piece of metal” and he adds that in this movement “there was
a strong sense of self-giving and a whole train of obligations all mixed up together
and my whole spiritual life has merely been the development of this”.2 At the back
of his discovery of Omega lay his pantheist tendency, his “general cosmic sense”,
to whose developed form the entire structure of his belief has been traced by him in
the famous declaration we have discussed elsewhere? of his fundamental faith: “The
world (its value, its infallibility and its goodness) — that, when all is said and done,
is the first, the last, and the only thing in which I believe.””* This faith “in a world
that is one and infallible — wherever it may lead me’® is the background and basis,
even more than the Parousiac Christ, of his search for Omega after he realised the
essentially evolutionary character of the World he had worshipped for “something
that ‘shone’ at the heart of Matter”. The role of Christianity is really minor, if not
marginal. Omega has its source beyond the Christian religion and deeper than it.
So the objection raised has to be overruled on a number of counts.

In the face of our four arguments we may well wonder what precisely Teilhard
could have intended by his palpably inapposite autobiographical admission about
Omega. We need a bit of subtlety to see through it. On the one hand was his oft-
expressed desire to equate Pauline and Johannine Christianity with his own concept
of the Universal Christ. On the other was his occasional truth-sense that his concept
was at bottom a novelty, as well as the fact-sense he had throughout his life that the
Church looked askance at his Omega-Christ as a camouflaged Neo-Pantheos. He
wished intensely at the same time to be regarded as assimilable to orthodoxy and to
stick fast to his own conviction of what should be deemed orthodox. Naturally he
endeavoured both to auto-suggest that his Omega-Christ was not un-Christian
and to induce, by repeated Christification of Omega, the Church to take him as a
genuine interpreter of Pauline and Johannine Christianity.

Our paradox has met with no authentic challenge. And it can be sustained no
matter if Rideau® has a Teilhardian statement like: “If you take away from Christ the
quality of having existed as a real element, the Christian movement collapses. The
historic Christ constitutes an element of reality, of a concrete involvement in the
cosmos” (Cuénot’s notes of a conversation on 3 September 1950). Of course, the
movement historically called Christian must fail and lose sense of reality without
the acceptance of a historic Christ, but a Christ like Teilhard’s should not require the

v Ibd., p 4. ¢ Ibd , pp. 4-5 3 Mother India, December 5, 1973
* Chrisnamty and Evolution, p 99 5 Ibwd, p 103. S$Op at,p 531



500 MOTHER INDIA, JUNE-JULY 1974

Man of Nazareth to give Teilhardism a sense of God’s concrete involvement in the
cosmos. And in fact we get glimpses from Teilhard of a different source for such a
sense. Does he! not speak of “‘the absolute value of a cosmic drama, in which itis just
as though God, even before his incarnation, were ontologically involved”’? Has he?
not written: ‘“The prodigious expanses of time that preceded the first Christmas were
not empty of Christ: they were imbued with the influx of his power”’? Have we not
Rideau’s mention?® of Teilhard’s belief 1n ““a spirit that since all time, but more parti-
cularly since Christ, has animated the world and man in order to advance them towards
their transition [into the Pleroma]”’? To be sure, everywhere here Teilhard brings in
the historic Christ, but that is because he keeps connecting his Cosmic Christ with the
Christian movement. What we have to mark is how in each case the Christicis ex-
tended backward beyond the life of Jesus and made out to be a spiritual force, a divine
presence, from the beginning of the world, a cosmic dramatis persona ontologicaily in-
volved and therefore “ an element of reality, of a concrete involvement in the cosmos™.
It is as if there were already the flower of a Christic cosmucity at work prior to the life
of Jesus and as if this pre-existent flower gave rise to a special seed of itself in that life
and then became more intensely flowery. Thus, while the historic Christ is retained
and even endowed with importance, the real Cosmic Christ does not depend on him for
his seed and has his original subsistence elsewhere than in the life of Jesus and is con-
nected with Christianity not essentially but accidentally — that is to say, purely
because for Teilhard, with his peculiar narrowness of approach to a sense of divine
world-wideness, Jesus was the sole possible God-Man and St. Paul’s doctrine of a
Christic Mystical Body as a universal gatherer-up gave the sole possible revelation of a
Cosmic Personal Godhead holding all things together and enfolding all beings in His
Light and Love.

Yes, the Teilhardian Christ, however Christian he may look, has really his
roots outside of Christianity. Discerned in depth, he is basically Omega under a
Christic nomenclature. Consequently, it 1s Omega who is in the last analysis Teil-
hard’s “Our Lord”. And it is with our eyes fixed on Omega and not on a Universal
Figure enlarged from the historic Jesus that we can penetrate to the ultimate heart of
an exclamation like the one in Teilhard’s letter of January 10, 1926: “If I cease to
believe desperately in the animation of all things by our Lord, ... the world, that hith-
erto has held me up, will engulf me or crush me, or stmply fall into dust in my hands.”
This exclamation means just that a world which is not felt as evolutionarily infused
with Omega and drawn ever higher towards an all-consurnmating unification in Ome-
ga’s personal no less than universal divinity 1s not the world Teilhard has always held
as an absolute — “that of experience”, equal to that which “Revelation” claims:
““the transcendent God’**>—and has considered wonderfully worth living in and adored
ever since he was a child. To interpret the exclamation merely in the Christian

1 Ibd., p. 511. 2 Ibd., p 532 3 Ibhid, p 649 i Ibd., p. 297.
5 Rideau, Op. ciz.,, p 328 quoting from Ecrits du temps de la guerre, p 278.
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sense which at first it suggests is to read the Teilhardian Cosmic Christ on his surface
instead of in his profundities.

A point necessary to stress here in order to de-Christianise ‘““Our Lord” in the
ultimate view with a glance backward as well as forward from Jesus, is that the Cosmic
Christ ¢ la Teilhard 1s inconceivable not only if the cosmos lacks an ‘“‘evolutionary
structure” leading at the end to a supreme centre of convergence such as Christianity
does not organically imply: he is “inconceivable’ also if the cosmos is wanting in an
‘“‘evolutionary structure’ maintained from the very beginning by a gradually formative
act of God such as Christianity does not organically require. Catholic theologians
seem ready today to accept the “creation” by God of an evolving world rather than of
a world static and all-at-once, but they shy away from going the whole course with
Teilhard in this respect. Thus N.M. Wildiers, D.D.,! discussing Teilhard’s
treatment of the problem of Evil, explains his case approvingly as follows: “We live
in a universe of evolution.... In a world of this sort evil is no fortuitous occurrence....
On the contrary it 1s an essential aspect of an evolutionary process which has to pick
its way through a maze of errors and miscarriages of effort. Since God willed to create
a world that must grow to 1ts completion via an evolutive process, imperfection and
evil were bound to occur in this creation.” The implication of Wildiers’s concluding
sentence is: God created an evolutionary universe by His will but He could as well
have willed a non-evolutionary one. In other words, within the Christian sphere of
discourse, evolution is not intrinsic to the very creation by God of a world. But is
this Teilhardism? Teilhard® unequivocally affirms: “creation can be effected only
by an ewolutive process.... God cannot create except evolutively.”” And the reason
why he does so is: Teilhardism departs from Christian theology in conceiving the
“nothingness” out of which the God of Christianity creates. In orthodoxy, this
nothingness leaves God totally free to exercise His will: it does not stand in the way
of any type of world-making: it affords Him scope for an evolutionary or a non-
evolutionary world. Naturally, then, that sentence of Wildiers has the implication we
have read in it. But Teilhard® declares: “Not from any lack of power, but in virtue
of the very structure of nothingness upon which he will act, God, in order to create,
can proceed in only one way: by arranging, by gradually unifying, a multitude of
elements....” And He can so proceed because Teilhard’s nothingness, which is
defined not as pure non-being but as “positive non-being”, a completely dissociated
multiplicity, will give only a small initial purchase-point for development. By a slow
series of such diminutive holds evolution accumulates. Thus creation becomes a
long-drawn-out continuous instead of an instantaneous single act. All in all, when
we look backward from Jesus, we find Teilhard’s Cosmic Christ in a context of
world-beginning with an entirely evolutionist rather than a completely Christian

v An Introduction to Teilhard de Chardin (Collins, The Fontana Library, Theology and Philo-
sophy, London, 1968), pp 142-3

® Chrisnamry and Evolution, p. 179.

3 Rideau, Op. cit , p. 541 quotation from Comment je vois, 1948, No. 30.
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theology. ““Our Lord”, to Teilhard, is not really identifiable with any aspect of the
Holy Trinity in world-making action. At Creation as at the Parousia, He is a non-
Christic Omega with a Christian exterior lent by the limited focus of Teilhard’s
religious devotion.

Doubtless, Teilhard wants to believe he can legitimately Christianise his natural
World-worship and his later-developed religion of evolution. He cherishes the sense
that the universalised Christ whom he parallels with Omega 1s truly there in the reli-
gion in which he was brought up. Thus he! writes of ‘““the psychological process by
which, ever since I have known myself (seven or eight years [old]) a certain obscure
attraction for the Earth and Matter has, in conjunction with my religious training,
gradually changed into a well-defined and all-consuming love for some ‘Universal
Center’ whose type and reality are provided for me by the Christian God.” But quite
often Teilhard lets us have the impression that his Christianity is all his own and falls
outside his Church’s understanding of its religion even in its most liberal moods.
As late as October 12, 1951, by which time several Biblical exegetes have with the
Church’s blessing expounded St. Paul’s cosmic Christianity and, as de Lubac? notes,
Pére Emile Mersch, belonging to Teilhard’s own Jesuit Order, has written “his
books on the mystical body bringing out, in accordance with tradition, its physical
and not simply its moral reality”, and Pope Pius XII has himself 1ssued an Encyclical
on the Mystical Body to emphasise the more-than-moral significance of that doctrine
of Christ’s universal gathering-up of Creation — as late as October 12, 195I,
Teilhard finds himself still playing a lone hand and moving under the suspicion of
heterodoxy. For, he writes to the Very Reverend Father Janssens, General of the/
Society of Jesus: ““... obviously I cannot abandon my own personal quest — that
would involve me in an interior catastrophe and in disloyalty to my most cherished
vocation; but (and this has been true for many months) I have ceased to propagate
my ideas and am confining myself to achieving a deeper personal insight into them.’”3
And in the same letter Teilhard alludes to his natural World-worship, which grew
subsequently into his religion of evolution, as having been the continuous stumbling-
stone for his ecclesiastical superiors: “What might have been taken in my attitude
for the last thirty years for obstinacy or disrespect, 1s simply the result of my absolute
inability to contain my feeling of wonderment.”’*

This feeling leads Teilhard along such ways of thought that the Christianity he
preached fails to tally with any modernisation the Church allows itself. Whatever
Universal Christ emerges from the sanctioned Roman Catholic theology of his time
or even from Pius XII’s Mystici Corporis Christ: does not answer to the cosmic dimen-
sion and involvement of his Christ. Else, with all that contemporary authoritative
religious literature behind him, would he write, as Rideau® reports him doing, to the

1 Letters to Two Friends (Collins, The Fontana Library, Theology and Philosophy, London, 1972),
p. III.
20p ar,p 353, n 24 3 Rideau, Op ar, p 257 iId , p. 626
5 Iid., p 295, n. 49.
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Abbé Breuil on December 13, 1952: “If only I were Pope for just long enough to
write one encyclical on ‘the universal Christ’”’?

Nor 1s his isolation surprising when we see how his Christ’s peculiar universality
made the immanent universe more and more urgent in his view than the transcendent
God in spite of neither having complete justification without the other. On October
16, 1947, he! writes from Paris to an American friend: “As I have been repeating
constantly for the past year, the great event of modern times is the discovery that for
Man, imprisoned within himself, there is a way out ahead (by self-development of
something beyond Man), whereas previously the only way out we saw was above (by
escape into God). It is the dawn of this “faith in Man’ that appears about to eclipse
the traditional faith in God. Under these conditions, my conviction is that if ‘ahead’
(carried to the limit) cannot be understood without ‘above’, conversely ‘above’ is
even less understandable without ‘ahead’, which means that the Christian faith can
recover and survive only by incorporating faith in human progress.”

Still more radically in the same direction is Teilhard’s statement® from Peking
on August 5, 1941, after the typescript of The Phenomenon of Man “has been under
consideration in Rome (!) for the past three months”: ‘“Fundamentally, the only
thing I believe 1n, the only thing I have chosen, is that one must believe in a Future
of the Earth which will coincide with a ‘totalization’ of Humanity.”

A “‘neo-humanist mysticism of an ahead”,® with its vision “essentially pantheist
because evolutionist™,* but lit up in its depths by the onward attraction of a supreme
“pole” at the same time personal and universal, an Omega Point pulling towards a
future in which a super-organic super-conscious unification will take place on earth
of a mankind converging upon a ‘‘Soul of the world”® that is both a Divine Centre and
a Divine Milieu, a God who is, as Rideau® tells us in a phrase from Teilhard, “‘com-
plete in himself whule for us he is continually being born” or, as Rideau” puts it in his
own words, a God whose ““eternity coexists with a temporal act of emergence” —
there, variously viewed, we have Teilhardism in its basic form behind the appearance
of a pan-Christism wishing to be in tune with but actually divergent from traditional
Christianity.

(To be continued)

K. D. SETHNA
Y Letters to Two Friends, p 102. 2 Ihid, p 99. 3 Rideau, Op ai, p. 315.
* Human Energy (Collins, London, 1969), p 67 8 Rideau, Op cit., p. 319, $ Ibud.,

P 149. 7 Ibd, p 150



LAKSHMI’'S ADVENTURE*
A SHORT STORY

WHEN the noon descended on the suburban hamlet like an ancient school teacher and
put the trees and houses and the tea-stalls under a spell of fright and when even the
indefatigable pedlar of hot groundnuts kept temporarily quiet, Lakshmi would steal
out of her house and peep into the temple from the shadow of the Krishnachura tree.

She liked very much to enter the temple — to run straight to the deity. But she
was extremely afraid of the old priest. Being a pundit, he could not help asking a
child, whenever he saw one, the meaning of some important word or the solution to
some arithmetical problem. Besides, as the confidant of the deity, it was his duty,
narurally, to keep the periphery of the temple clear of kids.

It was after many a noon that the priest had been found soundly asleep, snoring
lustily. Lakshmi crossed over him and immediately touched her forehead with her
right hand as a mark of penitence for jumping over a sacred being.

She sat down inside the sanctum sanctorum, before the deity, and gazed at the
beautiful image and the floral decorations in silent awe. But soon she began to
murmur:

“You know me, don’t you, God? I am Lakshmi, of course! Good God! How
many tumes have I tried to sneak into your presence, alone! But the priest would
always find out. Luckily, he is asleep today. Well, God, does the priest snore like this
at night too? How do you sleep then? Qur teacher also snores — although his style
is different — while we sit memorising a verse. It is rather funny, isn’t it, but great
pundits cannot do without snoring. Tell me, God, if I learn to snore, will that make
me a pundit? Please, God, do not give me any boon in haste. I am not sure if I will
like to be a pundit if I have to snore on that account.

“But I can ask you for a boon, can’t I? Before I forget, will you please repeat
what you told me in my dream nearly a month ago? Why I do not play with you —
why I forgot you — you certainly complained of some such thing, didn’t you? Believe
me, I have been trying my best to meet you since. But what can I do if I do not
succeed!

“Well, well, who has given you such a huge bunch of bananas — and with so
many of them ripe at a time? How do you propose to eat all of them? Mind you, God,
do not eat more than you should. One, two, three, four, five — there are twelve
bananas already ripe. You can eat two a day. Oh, you will like to eat more, 1s that so?
All right, eat four a day, but no more. So, you will take four days to finish the twelve.

* From The Crocodile’s Lady and Other Stories by Manoj Das, which 1s to be published by
Sterling Paperbacks, New Delhi. Acknowledgements are due to All India Radio, Pondicherry, and
Akashvan, New Delh1.
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I am sorry, you will take three days. This is the trouble, God! I do not have any talent
for arithmetic, you know!

“Yes, I wanted to ask you, can’t you do some miracle overnight? How wonder-
ful it will be if one fine morning all the people wake up with arithmetic clean gone
from their memory!

“But, wait, God! Just do not say all right to that. Perhaps arithmetic is good,
after all. Perhaps I’'m not old enough, although I’m already six, to realise that.

“But, God, if you will be pleased to grant a boon, then grant that people should
convey their devotion to you with less noise. The other night, towards the last part
of it, I was dreaming of you when the prayer from the temple woke me up with a jolt.
Prayer is good and good also is the gramophone which plays it. But must they send
the prayers to you through the loudspeakers?

“Behind our house there is another shrine belonging to the people of another re-
ligion. They too would call you with loudspeakers. Tell me, God! Can’t you really
hear unless called so very loudly? I asked mummy the other day: ‘Do you think,
mummy, that Dhruva and Prahlad sang their prayers with loudspeakers?” Mummy
thought a little and said: “No.” And mummy always speaks right, doesn’t she? Now
I am talking so low and still you can hear all right, as I see. So?

“But, God, 1f I am wrong, you will please pardon me. If you are fond of noise,
then you need not stop them only because I dislike them. To be frank, I am a timid
girl. Noise frightens me. And I believe papa is no different. You know, he had a high
fever last week. The neighbours played music at a very high pitch with the loud-
speaker pointed towards our house all through the day. Poor papa wriggled in disgust.
He took my hands and tried to plug his ears with them. God! Please make my papa
a little more brave

“And, God, can’t you arrange for some money for papa? Do you know what
happened the other day? I whispered to papa that I needed a new frock. Papa told
mummy: ‘My daughter never asks me for anything. Since she desires to have a new
frock I will buy one for her at any cost.’

“Mummy rarely goes out anywhere. It was after a long time that she got ready
that day to accompany papa and myself to the bazar. She would buy me a frock and
we would together enjoy the bazar and the people and the breeze by the lake.

“But, O God! We had just come out to the veranda when a tall, stout and terrible-
looking man confronted us. With a sigh papa quietly emptied his purse. Do you
know why? Papa had borrowed some money from that fellow. Once a week the fellow
appears for collecting the interest, but he appears with a huge laz#i in his hand. Papa
says that the fellow has already collected as interest more than what he had loaned.
Don’t you think, God, that he should stop asking papa for more?

“I told papa: ‘If borrow you must, then please take care to choose a shorter
money-lender with a shorter lath: and a less violent moustache.’

“For your information, God, we did not go to the bazar, for who will give me a

frock without money?
6
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I told mummy I had no desire really to buy a frock from the bazar All that I
wanted was to make a frock out of a torn but beautiful saree which I had seen lying
useless in her trunk for a long time!

“You can certainly guess, God, that I lied to mummy. I had in fact seen a beauti-
ful frock displayed at the window of a shop in the bazar which I would have loved to
put on.

“Mummy sat down to make a frock out of her saree that very evening. She tried
her best to hide her tears from me. Only once before had I seen mummy weeping.
That was when papa was sick and the man with the Jat/z banged on our door. Mummy
opened the door half and told him that papa was away and would return after a week.
After the money-lender left, I whispered my surprise to her: ‘Mummy, didn’t you
tell me that it was wrong to tell a lie?”” Mummy answered: ‘It 1s wrong. I am unfor-
tunate that circumstances compelled me to utter a lie’ She then took me into her lap
and said: ‘But you will grow up to be a much better woman. You will not tell a lie
under any circumstance.’

“But, God, I saw mummy, after a while, weeping secretly. And should I tell you
what I realised then? My mummy might have uttered a lie, but she was never a liar.
All the rest 1n the world may be liars, but not my mummy She is above all.

“And you know, God, don’t you, that if I told a lie in regard to the frock it was to
solace mummy. However, I expect you to pardon me and mummy in case you con-
sider our faults as very grave. I know you will be kind, for you are so good!

“But, God, if it is trouble for you to arrange some money for papa then forget
about it.

““I am sorry, God, I have talked a lot. But I have not yet spoken what really
matters. I saw you in a dream the other night and was so excited! But I could not
follow what you said. Will you please, when it will be convenient to you, appear once
more in my dream and tell me what you wanted me to understand? That is the boon I
wanted. And if you would somehow lull the priest to sleep every day at noon I could
visit you often.

“O God! The priest is snoring no more! Does this mean that he is going to wake
up soon? I must be off then.

“And to remind you again, do not eat all the bananas at a time. I expect you to
remember this. And did you say something? Oh, you want me to take a couple of
them, do you? But why? Well, then, I will take. But no more than two — well?”

Lakshmi plucked a couple of bananas from the bunch and prostrated herself
before the deity and came out into the open.

It was scorching sunlight outside. She had lost the sense of time. She had been
too dazed to walk steadily.

Suddenly an angry voice surprised her: “Stealing from the temple 1n broad day-
light, 1s it not so? Audacity!”

The priest was rushing at her She stood dumbfounded for a moment. Then she
began to run.
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And the priest pursued her.

There was a pond across the road. Lakshmi had probably lost her sense of direc-
tion too. She dashed into the pond.

The priest’s screaming had begun to attract people. They gathered on the
road — their number rapidly swelling — and stared into the pond, amazed.

Lakshmi stood in the water, waist-deep, and held the two bananas close to her
chest.

“Come out!” commanded the priest and “Come out!” bellowed many more
voices. But Lakshmi did nothing except cast a blank look at the crowd.

Soon her papa elbowed his way through the people. Lakshmi then began to cry.
Papa entered the water without a word and lifted her up.

The crowd commented excitedly: “What a daughter!” “Virtue personified!”
“The issue is not a couple of bananas, but the character of the girl.”

Papa gently took the bananas from Lakshmi’s hand and handed them over to the
priest and moved away from the crowd, holding Lakshmi in his arms.

Lakshmu did not speak any more. She had an attack of fever within minutes.
After silently suffering for three days, she died.

Devout people who collected at the temple the next Sunday to hear the weekly
reading from the scriptures were all praise for the deity. The deity whom they had
nourished and sustained was alert indeed! How could anybody escape his vengeance
after stealing the food meant for him!

Among those who participated in the lively discussion were the local leader who
had pickpocketed the deity at the installation ceremony itself, and two of the trustees
who had from the temple funds a regular supplement to their even otherwise fat
income. Not being sure whether the deity had any knowledge of their deeds, they
were most loud in their praise of the lord and hoped that the lord heard them all right.

The priest alone sat quiet. At last when all the people raised a slogan congra-
tulating the deity, the priest felt as though the soul of the deity suddenly departed
from the shrine and what remained behind was only a form, dull and useless.

“What is this, punditji! You seem to be having high fever!” exclaimed a sevak
of the temple who happened to touch the priest. But the priest did not speak.

For the remaining days of his life the priest often mumbled a rather strange
prayer: “God! Next time let this sinner be born without a tongue!”’

Manoy Das
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A SHORT STORY

SATURDAY evening tram. On top of that, the eve of Durga Puja. An unbearable pres-
sure had been created in the Calcutta-bound train by a swarm of people returning
from their offices or holidays. But fortunately Chinmoy had found a seat and that,
too, just near the window!

Among the victims of that day’s hellish crowd, he was very lucky. Comfortably
seated and well satisfied, he looked out of the window with an air of cool confidence.
Infront of him, a rickety old man somehow managed to keep his footing, clutching the
corner of a bunk, jolts and jerks notwithstanding. But Chinmoy was not concerned
at all. The old man perhaps had been expecting every moment that Chinmoy would
get up and request him to sit; but Chinmoy did not care a straw about anything.

After some time a slim, beautiful young woman boarded the compartment.
All of a sudden Chinmoy looked back and his eyes were riveted to the woman’s face.
Perhaps the mild fragrant whiff of her light make-up also had a secret hand in thus.

With speechless wonder Chinmoy gazed on at that face. Then suddenly there
dropped from hus lips, “Please excuse me, I am eager to know one thing.”

Putting Chinmoy at ease with a smile she asked, “What?”

““Are you by any chance the famous cinema artiste Tanushree Debi?” Chinmoy
questioned after a slight hesitation.

The woman eyed him narrowly, then with the flush of a tender, silent smile and
a slight nod of her head she confirmed that it was she

“Do sit down!”” Chinmoy stood up with alacrity and vacated his seat.

“Please sit!” repeated Chinmoy noting her shyness

Again there appeared the flush of a smile on her lips and her eyes lit up and ex-
pressed a gratitude mixed with sarcasm. But she herself did not sit; pointing to the
vacant seat she said to that old man near her, “It is vacated, please come and sit
here.”

The old man lifted his misty eyes to look — through the thick lenses of his spec-
tacles — once at Chinmoy then at Tanushree. A gentle smile flickered on his lips.
Perhaps he was hesitating to sit; but the fatigue of old age pulled him down to the
vacant seat. Chinmoy was a little shocked. The train hurtled on, continuing its
journey as before.

And then Tanushree, pointing to the old man, whispered softly, ‘‘He 1s the famous
poet Nimai Chakravarty.”” Chinmoy shot a glance at the face of the old man, who was
looking out of the window self-rapt, and then turning back to Tanushree he enquired,
“Is he any relation of yours?”

She nodded her head. But it was not clear what exactly she meant. Chinmoy,
however, said rather guiltily, “If I had known that, I would have got up earlier.”
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Again there was the radiance of a smile on the woman’s lips. Perhaps its light had
also fallen on the old poet’s face, but, his head being turned outside, one could not say
definitely.

Now the train was slowing down. While pulling her umbrella from the rack,
the woman smuled a little, looking once at Chinmoy, and began, “Please don’t mind
my saying it, but you have made a slight mistake.”

“No, no, why should I mind at all? What is 1t?”” Chinmoy quickly asked.

“Well, I am not your Tanushree Debi. I am Sharbani Sen, a teacher in Jadhav-
pur Girls’ School.” Then again with a sparkling smile she stepped down from the
train.

The train started moving once more.

JoyxkrisuNO KoYAL

(Freely rendered by Gurudas Banerjee from the origmnal Bengali)



SEVEN LIVES

A SAGA OF THE GODS AND THE GROWING SOUL
(Continued from the issue of May 1974)
Chapter VI
Part 5

FroM the day Sadhana died, a tension came into the air that did not disperse. It
appeared like a grey tautness that suspended objects and people in a cool, thick density
despite the summer heat, settling particularly around men’s jaws and neck muscles,
tending even to haze their vision or mask it with a stark, bleached greyness in which
colour and tone became muted as in a dream. Shortages began to appear, of food,
of water, and even of forage for the beasts, while dysentery and untreatable wounds
took their toll of the men. Yet neither Shankaradev nor any of his followers or kinsmen
spoke of capitulation. Nor did any word of complaint come from Kamal Rani. For
each one was determined to play history’s drama through to the end and the source
of the courage it took to do so unquestionably came from some vast reservoir in
Shankaradev himself.

He walked among his people powerful, majestic and unshakable as the white
lion within him, and with a sense of strength and inner purpose that transcended all
limits of ordinary human knowledge. Once he was even heard to tell his nearest asso-
ciates, who listened to him as spellbound as the Vaidya had been the morning of
Sadhana’s capture: “I do not live for victory or defeat. Nor do I care for life or death.
In the battle that we will be forced to fight when we can hold on no longer, I will fight
for a divine truth that seeks to permeate and enrich the soil of this earth as do the rays
of the sun, so that it may live and shine there as the Divine One wishes. Indeed all
of us will fight that this light may strike the dark beast before us in his heart’s centre
and do its work there as the Divine One would have it done, even though we, in the
meantime, may be trampled into the dust of the plain. For it is not our physical
bodies that must be saved, it is the banner of the divine splendour and the divine joy
that must be carried forward and plunged into the very core of the adversary. To
this end I live and to this end we shall fight, and in this shall be our glory.”

So did the beloved King become more luminous in thought and bearing with
each day that passed, while Kamal Rani too kept pace in her own growing realisation.
Her days of innocence that Shukratma had spoken of were quickly passing and the
goddess within was gradually coming forward for the final act.

From the Queen in her moments of solitary silence a white fire blazed at first
like a candle and then more and more like a great wind-ruffled beacon that flamed from
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the summuts of Deogarh. It rose towards the sky and sent its tiny sparks flying out
in all directions on the wings of the tireless wind — sparks of defiance against all
darkness, sparks of life that like minute warriors confident of their immortality fanned
out to bury themselves in the obscurity of matter. There they would plant their indes-
tructible emblems of hope and faith, joy and triumph, not to speak of that divine
gentleness that had the power to cut through the din of every sorrow, pain or terror.
The Fort itself seemed frozen in tume beneath the brilliance of that beacon—a little
time snatched from eternity before fate and history would turn the page on Shankara-
dev’s Deogarh.

Outwardly, the routine of the royal pair had not changed and the evenings still
found them together on the parapet outside the royal quarters. To the observer,
that evening too would have appeared like the rest with the two standing close together
looking out upon the countryside and Kafur’s camp on the plain, their talk low-pitched
and mterspersed by long silences. But it was indeed an evening of decision when
much was said that had not been said before and much transpired between them
that had hung back 1n the realms of unarticulated possibility.

During the first ten minutes, Shankaradev scarcely spoke, while all the hubbub
of the day’s activity sank away within him, and he became increasingly aware only
of the white figure beside him, of her frail, indescribable beauty and of the utter
tenderness of her nearness to him. For as she stood by him she seemed to him to have
no physical bodily reality, but only that of a liquid, flowing column of love and delight
i his presence. For her part, she recognized and welcomed in him the pure splendour
of the white lion, the strength that stands like a wall before every onslaught, and the
power of his synthesized wisdom and love that embraced all things in its passionate
ardour. Once more their eyes met—and lion and beacon flame, passion and infinite
tenderness, power and delicacy fused 1n the enraptured air between them. The in-
visible, multi-coloured flowers and butterflies of exuberance, that had withered in the
black, noxious smoke from Kafur’s camp fires, momentarily bloomed and fluttered
again. The earth seemed to rest again in a great tranquil peace. And the crimson
sun seemed to rejoice once more in the symphony of its setting.

Lightly she rested her head on his shoulder, their arms entwined, and a lifetime of
love that was not to be was poured out in the brief eternity of a few seconds. At last he
turned, held her against his chest and whispered, “Oh, my love, the time is so short.
Soon we must start to slaughter the horses for meat.”” He felt her flinch but she said
nothing. He went on. “But it is the water that will decide the issue. The elephants
and other beasts will die from the shortage of it first, and then the men.”

“We will fight before then,” she answered quietly.

“Yes, we will fight,” he rejoined. There was a protracted pause before he added,
“And we will die in the pincers of the scorpion.”

She did not move but remained perfectly still as Shankaradev continued. “Their
horses move like devils in the wind. Their archers pierce the hides of our elephants
till they flee the field screaming with pain, their heavy cavalry move upon us like
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massed locusts, and Hindustan surrenders before the onslaught.”

““Yet it 1s Hindustan’s light and love and joy that must penetrate the hard heart
of their barbarian technology.”

“With a little human sacrifice thrown in?”” It was the lion smiling at himself
and at circumstance—a curious capacity peculiar to that divine creature.

“Of course,” she said. “‘For without the blood of heroes upon the soil how would
the little flowers grow?”

They laughed delightedly, and death fled to some distant corner from the offend-
ing sound, as the two laughed on, intoxicated and infected by their own mirth at the
paradoxes the Divine One seemed to manufacture throughout his universe in such
profusion.

But there was no matching jollity in the central tent of the Turkish camp. There,
festered only the growing tension of a leopard who feels in its bones that the time of
the kill is drawing near. For Kafur had had no news of conditions within the Fort.
No spy had succeeded in penetrating its gates, and of course there had been no possi-
bility of kidnapping the Queen as had been both the bluff and boast of his letter. And
yet he knew. For he had retained the instincts of a predator and they did not play
him false. His mind started to fill with vainglorious dreams. But they were the dreams
of a beast that sought to acquire the gazelle’s airy beauty by swallowing the gazelle.
He still dreamt of Kamal Rani and her soft perfection, and dreamt further of the
moment when he would capture and possess it. He still wanted to trample and satisfy
at once the strange, despairing passion she stirred 1n him when he thought of her
—trample because he hated to feel such things, and satisfy because the passion
lived a life of its own and cried loudly and persistently for its distant, exotic
object.

As for Shankaradev, Kafur loathed him with all his heart, and dreamt, ate, and
slept thoughts of his destruction. He loathed his nobility, the loyalty he inspired in
his men, and the infernal pride that prevented him from humbling himself in sur-
render. He loathed him with all the furious envy of a man who hates and fears his
own soul and everything to which it aspires in its unawakened divinity. Indeed
he loathed him deep within the caverns of his heart to the extent that at some ulti-
mate point his hatred metamorphosed into a terrible love whose bitter tears kept
flooding into his metallic being and corroding it like brine. So he was more sure
than ever that he would take Shankardev’s life with his own hands if need be, for he
would permit no man to stir him to his depths as Deogarh’s king had done, and let
him live.

Besides, beyond Shankaradev lay Deogarh, splendid, proud, beautiful and fabu-
lously wealthy, and he dreamt restlessly and covetously of possessing it. For how
many months now had he looked up at the regal towering rock with its grey bulk
outlined against the white-blue summer sky during the day, and its black mass against
the stars by night. He had felt the quiet defiance 1t emanated penetrate his animal
heart until he could almost hear himself snarl like an irritated lynx. And he could
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also feel 1n that same heart a light, indefinable exuberance in Deogarh’s air that was
foreign to hum, and that, as with all things with which he was unfamiliar, he hated
and coveted at once.

No, he had avowed time and again, Deogarh with everything in it would give it-
self up to him unconditionally, so that he could take Shankaradev’s place and drink the
nectar of his royal cup. All Shankaradev’s enjoyments he would acquire as his own,
all his authority he would assume, and all his treasures, material and otherwise, he
would consider his own property rightfully gained by conquest. Once again his animal
heart felt sure that all the panther had to do to become a bird of paradise—as also a
gazelle—was to eat its meat. Only the moment of the kill remained, and that was
close, the smell of blood already hanging in the air. Kafur looked forward to 1t with
an intense pleasure, his muscles taut, his teeth bared, and the hackles on his back
raised to their full, bristling height.

Within the Fort, Shankaradev had already begun the final preparations. To start
with, he would not lead a starved and dessicated army into battle. He would face the
enemy having each man replete with his last full meal, and each animal fat on the last
bales of hay and sacks of grain in the stores. Nor would the King of Deogarh appear at
the head of any desperate rabble. Each livery, each spear and sword, each saddle,
bridle, harness and suit of elephant mail would go forth as though in the service of the
gods themselves. And so for many days the confines of the Fort wore a festive air.
Gay with thoughts of glory and a warrior’s death, the men polished their armour and
weaponry till the sun blindingly mirrored itself in every boss and metal spear tip. The
mahouts washed and oiled the war elephants with special diligence and cleansed the
animals’ splendid sabre tusks till they gleamed. And the women laundered their finest
clothes, for when one sacrifices to the Divine One one must do so in one’s best array,
and they would step into the fire of their immolation dressed as they would wish to be
when going to meet the ultimate, all-powerful Lord of their destiny.

The Queen and Shankaradev appeared the most tireless of all, she ever more and
more conscious of the white beacon that burnt within her and that fanned out over the
countryside with its cool, all-healing fire; he equally conscious of the divine thunder-
bolt he must plunge into the enemy’s heart with the manifest perfection and splendour
of a divine act knowingly done. Yet to whom would it be known? To men and history
and earthly opinion? Never — but to the wide air, to the divine spirit of the earth,
and to the secret soul of man and God that knew all things in their true essence — a
knowing that to Shankaradev was recompense enough, because 1t was the only know-
ing that mattered.

He became preoccupied with perfection He would permit no stain to mar the
final performance. In the small shrine of the Fort where his men worshipped, he had
the palace priests perform a rite of purification, and incant:

“May the great gods grant that we may join battle free from blemish.
May we be as Shiva’s sword and armour in the fray.
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May the conches of the celestial ones blow as our heroes fasten upon the
enemy.

May the Divine One, and all the gods of the elements embrace the warriors
who have fought for them.

May the great gods reward their steadfast defenders with immortal liberty.
May each man bear the white sun, emblem of heaven’s brightness, in his heart,
And may no thought or act before the onslaught of Death’s black chariot
mask that perfect light.

May each man and woman and child who is to die know that death is but a
phantom that comes and goes like the hurricane

But that the embrace of the immortals rushes upon the untarnished human
soul

As soon as the dust behind death’s passage has settled and the darkness of
its fleeting moment has passed.”

So did the priests chant as Shankaradev had instructed them and inspire the
people with courage, where no dimension of human hope would have sufficed, because
in mortal terms there was none.

Shankaradev himself spent hours in meditation as he had never done before.
Shukratma came openly to him now, as concrete in presence as he had ever been in
the hermit valley, and the Divine One in the form of the statue at the back of the cave
came also with the full mass of his dignity and splendour of compassionate power. The
white lion too expanded within Shankaradev ull its aura swelled into a great white
sea — as Shukratma had foretold — that had no limit and spread to meet every hori-
zon. In that sea the goddess of love and the god of an immortal ananda emptied their
intoxicating nectar until the vessel that was the human Shankaradev threatened to
burst with the ever-magnifying elixir and presence of 1ts divine guests.

Kamal Rani, for her part, in the silence of her room, assumed the full panoply of
the goddess. Young and beautiful she still seemed, and perhaps even fragile and trans-
parent, but she emanated a stunning, silent power that would have made men quail had
they been present to experience it. It was a power born of the white fire within her, and
that now blazed out in its true and pristine fury. It was a fire that spoke wordlessly
of courage as the gods know it, of beauty and brilliance, and human splendour as the
heart and soul know it, of the love that accepts no price or reward, and of the sacrifice
that sings only of the abandon and delight of gwving.

The whole Fort tingled with Kamal Rani’s flame as it did with the white force
emanating from Shankaradev’s mediration, without being conscious of the source of
either. All the men felt and saw was that the King seemed to have a greater power of
command than ever, and that everyone unaccountably felt a greater love for him than
they ever had before. As for the Queen, she had indeed changed and some could not
look her in the face, so deep and piercing had her eyes become, and so grave and
stately her manner. Yet they were drawn to her by an inexplicable fascination, and
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left her when they were compelled to leave, with strange indefinable intimations that
stirred within their innermost hearts like unborn dreams.

Despite the metamorphosis in the royal pair and the solitude they required for
it to unfold, the two spent more time than before supervising and overseeing every
aspect of the Fort’s life, their influence and presence pervading every moment of their
people’s lives. Even the elephants entertained visits not only from the King but also
from the Queen, as did the horses, and most especially Vir Bahadur. The royal couple
saw him almost every second day in those last few weeks, usually at night when there
was no fear of attack at the lowest level of the Fort where the animals were housed.
And towards the end it seemed that Vir Bahadur had gathered much that humans
foolishly do not expect beasts to understand. For just as the mnstinct of Kafur had
caught the scent of battle in the air, so had the proud and regal Arab — bred and
trained over generations for war — understood that the day of trial for him and for
his master was drawing near.

The steel of anticipated combat had hardened the soft brown warmth of his eyes.
He no longer playfully vaunted his own beauty in showing off his paces. Instead, a
subdued and latent ferocity lurked beneath his shining coat, his fluid muscles, his
restless ears, and his nostrils that flared with the shghtest tremor of excitement. An
invisible spring in his body seemed to coil tighter and tighter with the tension, until
four days before the gates of Deogarh were to open before their King for the last
time, both Shankaradev and Kamal Rani, who had come as usual to visit the stables,
had the briefest glimpse of the equine fury Vir Bahadur had been damming up
within himself ever since he had had wind of the approaching dénouement.

It happened when a stable boy had been leading the horse back to hus stall during
the momentary absence of his usual groom. The boy had unnecessarily jerked the
bridle while the Arab had been walking behind him in a perfectly orderly manner.
The reaction to this insult, for so it was, was instantancous. With one violent
convulsion, Vir Bahadur reared into the air. He bared his teeth and rent the
night with a piercing scream. His sharp forehoofs flailed out like flying spear points,
and his head plunged forward with ears and nostrils flattened and his lips drawn back
in a snarl like a wolf’s. The boy released the lead rope and ran. And then 1t was
over as quickly as it had begun. Vir Bahadur dropped back to the ground, recovered
his composure and, like the perfect gentleman that he normally was, trotted back
to his stall unattended, trailing his rope behind him; and remained there without
further ado.

“So he knows how soon 1t is going to be,” Kamal Rani said as she and the King
turned to leave and go back to their quarters in the Fort.

“Yes. He is as unbearably taut as a bow-string, before either the arrow flies from
1t or the wood cracks in the archer’s hand ...”

“If only he could gallop each day across the open plain.”

‘“No, my love. He has nothing left in him for games or diversions. He has pre-
pared himself for war, as the most beautiful of beasts prepares according to his nature
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and has prepared over all these ages when stallion has challenged stallion for the lea-
dership of the herd. He will not be satisfied until he has completed his dreadful task.
Mean while,” he added turning to one of his courtiers, ““see that no one so much as
approaches Vir Bahadur except his old groom, Ram Dev. We have seen that the
horse is in no mood for bunglers. The same goes for the elephants. None but the
more experienced mahouts are to go near them. They are all dangerous before battle
as we have learnt and forgotten in the past to our cost.”

“I will see to it immediately, my Lord.” The courtter hurried off and the royal
party returned to the inner confines of the Fort.

(To be continued)

Bina BraGG



BOOKS IN THE BALANCE

Jesus the Jew by Geza Vermes. Pp. 286, Collins, London, 1974, £3.15.

“JEsus was not a Christian, he was a Jew.”” So wrote Julius Wellhausen in 1905. The
proposition has not won universal acceptance. Ordinary Christians, when they have
not ignored or rejected it, have been inclined to qualfy it: either by maintaining that,
although born a Jew, Jesus went beyond Judaism, or by asserting that, although
humanly he was a Jew, he was more than human. Scholars, on the other hand, have
tended to bypass the issue on the ground that it is no longer possible to disentangle
the Jesus of history from the Christ of Church doctrine.

If Geza Vermes, Oxford’s Reader 1n Jewish Studies, 1s right, all these reservations
may now be dropped. In his painstakingly researched, meticulously documented,
cogently reasoned and eminently readable new book, Fesus the Few, he demonstrates
that the essential outlines of the historical Jesus are, after all, recoverable and that they
reveal unmistakably the portrait of a particular kind of first-century Galilean Jew.

Dr. Vermes begins by ransacking the intertestamental and rabbinic literatures
(especially the Dead Sea Scrolls, the Targumin and the Palestinian Talmud) for
every scrap of information bearing on the religious and political circumstances of the
time and place. One fact that emerges is the reputation which the North-Palestinian
Jews had in the South of being religiously ignorant and politically volatile which helps
to explain the mixed reception accorded to Jesus, as a Galilean, in Jerusalem.

More importantly, it emerges that there flourished 1n Galilee a certain kind of
charismatic figure reminiscent of Elijah: holy men who cared little for law and ritual
but who were master-practitioners of the art of prayer, on intimate terms withGod, able
to exercise supernatural power as exorcists, healers and wonder-workers. These were
the Hasidim (such as Honi the Circle-Drawer and Hanina ben Dosa, known from
rabbinic sources) who were regarded as “the willing or unsuspecting heirs to an
ancient prophetic tradition’ and “venerated as a link between heaven and earth in-
dependent of any institutional mediation”. It is among them — rather than the Pha-
risees, Zealots or Essenes — that Jesus belongs; for the most securely attested tradi-
tions concerning him witness that he made the impression of Elijah rediwivus, that
he seemed to have “authority” over evil spirits, and that his chief activity was the
curing of physical, mental and moral sickness:

Once the Gospel report concerning his person and work is analysed, the secon-
dary traits removed, and the essential features inserted into the context of
contemporary religious and political history, Jesus of Nazareth takes on the
eminently credible personality of a Galilean Hasid.



















































