
MOTHER INDIA
MONTHLY  REVIEW  OF  CULTURE

SPECIAL ISSUE
AUGUST 2016: THE ANNIVERSARY OF

SRI AUROBINDO’S BIRTHDAY

PRICE: Rs. 30.00

SUBSCRIPTIONS

INLAND
Annual: Rs. 200.00
For 10 years: Rs. 1,800.00
Price per Single Copy: Rs. 30.00

OVERSEAS
Sea Mail:

Annual: $35
For 10 years: $350

Air Mail:
Annual: $70
For 10 years: $700

All payments to be made in favour of Mother India, Sri Aurobindo Ashram, Pondicherry. DD/Cheque
should be sent by speed post only. For outstation cheques kindly add Rs. 15 for annual membership and Rs.
50 for 10-year subscription.

Subscribers are requested to mention their subscription number in case of any inquiry. The correspondents

should give their full address in BLOCK letters, with the correct PIN CODE.



Lord, Thou hast willed, and I execute,

A new light breaks upon the earth,

A new world is born.

The things that were promised are fulfilled.

All Rights Reserved. No matter appearing in this journal or part thereof may be reproduced or translated
without written permission from the publishers except for short extracts as quotations.
The views expressed by the authors are not necessarily those of the journal.
All correspondence to be addressed to:
MOTHER INDIA, Sri Aurobindo Ashram, Pondicherry - 605 002, India
Phone: (0413) 2233642
e-mail: motherindia@sriaurobindoashram.org.in
Publishers: Sri Aurobindo Ashram Trust

Founding Editor: K. D. SETHNA (AMAL KIRAN)
Editors: RAVI, HEMANT KAPOOR, RANGANATH RAGHAVAN

Published by: MANOJ DAS GUPTA

SRI AUROBINDO ASHRAM TRUST
PUBLICATION DEPARTMENT, PONDICHERRY 605 002

Printed by: SWADHIN CHATTERJEE

at Sri Aurobindo Ashram Press, Pondicherry 605 002
PRINTED IN INDIA

Registered with the Registrar of Newspapers under No. R.N. 8667/63



MOTHER  INDIA
MONTHLY REVIEW OF CULTURE

Vol. LXIX No. 8

“Great is Truth and it shall prevail”

CONTENTS

BHAKTI AND DIVINE LOVE

DIVINE LOVE AND ITS MANIFESTATION ... 587

DIVINE LOVE AND PSYCHIC LOVE ... 592

LOVE FOR THE DIVINE ... 596

HUMAN LOVE IN THE SADHANA ... 609

BHAKTI OR DEVOTION ... 620

SURRENDER ... 635

OUTER WORSHIP ... 638

RELIGION ... 640

PRAYER ... 641

ARTISTIC CREATIVITY AND DEVOTION ... 643

LOYALTY AND SINCERITY ... 645

THE NON-EGOISTIC ATTITUDE ... 646

DEVOTION AND KNOWLEDGE AND WORK ... 648

THE VAISHNAVA THEORY AND SADHANA ... 651

THE SUNLIT WAY OF YOGA ... 655

ORDINARY LIFE, VAISHNAVA TRADITIONS

AND THE SUPRAMENTAL YOGA ... 659

DIFFERENT APPROACHES THROUGH LOVE AND BHAKTI ... 665

RADHA’S PRAYER ... 675

“THIS IS ALL YOU KNOW OR NEED TO KNOW” ... 676



References:

M — Collected Works of the Mother, 2nd Edition
S  — Complete Works of Sri Aurobindo
W — Huta: White Roses
Y — Huta: Mother You said so,  2nd Edition, 2011
N  — Nirodbaran: Correspondence with Sri Aurobindo — the complete set (1995)



583

a flame,
a white flame

. . . an all-powerful flame
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DIVINE LOVE AND ITS MANIFESTATION

To bring the Divine Love and Beauty and Ananda into the world is, indeed, the
whole crown and essence of our Yoga. But it has always seemed to me impossible
unless there comes as its support and foundation and guard the Divine Truth —
what I call the Supramental — and its Divine Power. Otherwise Love itself blinded
by the confusions of this present consciousness may stumble in its human receptacles
and, even otherwise, may find itself unrecognised, rejected or rapidly degenerating
and lost in the frailty of man’s inferior nature. But when it comes in the Divine Truth
and Power, Divine Love descends first as something transcendent and universal
and out of that transcendence and universality it applies itself to persons according
to the Divine Truth and Will, creating a vaster, greater, purer personal love than any
the human mind or heart can now imagine. It is when one has felt this descent that
one can be really an instrument for the birth and action of the Divine Love in the
world.
(S29: 333)

*

To feel and love the God of beauty and good in the ugly and the evil, and still
yearn in utter love to heal it of its ugliness and its evil, this is real virtue and
morality. — Sri Aurobindo

How can one help to cure the evil and the ugliness that one sees everywhere?
Through love? What is the power of love? How can an individual phenomenon
of consciousness act on the rest of mankind?

How can one help to cure evil and ugliness? . . . One may say that there is a kind of
hierarchy of collaboration or action: there is a negative help and a positive help.

To begin with, there is a way that might be called negative, the way provided
by Buddhism and kindred religions: not to see. First of all, to be in such a state of
purity and beauty that you do not perceive ugliness and evil — it is like something
that does not touch you because it does not exist in you.

That is the perfection of the negative method. It is quite elementary: never to
notice evil, never to speak of the evil in others, not to perpetuate these vibrations by
observation, by criticism, by insistence on what is bad. That is what the Buddha
taught: each time you speak of an evil, you help to spread it.

This barely touches the problem.
Yet it should be a very general rule. But people who criticise have an answer

587
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for that; they say, “If you do not see the evil, you will never be able to cure it. If you
leave someone in his ugliness, he will never get out of it.” This is not true, but that
is how they justify their behaviour. So in this aphorism Sri Aurobindo forestalls
these objections: it is not because of ignorance or unconsciousness or indifference
that you do not see the evil — you are quite capable of seeing it, even of feeling it,
but you refuse to help to spread it by giving it the force of your attention and the
support of your consciousness. And for that you must yourself be above this
perception and feeling; you must be able to see the evil or the ugliness without
suffering from it, without being shocked or disturbed by it. You see it from a height
where these things do not exist, but you have the conscious perception of it, you are
not affected by it, you are free. This is the first step.

The second step is to be positively conscious of the supreme Good and supreme
Beauty behind all things, which sustains all things and enables them to exist. When
you see Him, you are able to perceive Him behind this mask and this distortion;
even this ugliness, this wickedness, this evil is a disguise of Something which is
essentially beautiful or good, luminous, pure.

Then comes the true collaboration, for when you have this vision, this perception,
when you live in this consciousness, it also gives you the power to draw That down
into the manifestation, to the earth, and to bring It into contact with what now distorts
and disguises, so that little by little this distortion and this disguise are transformed
by the influence of the Truth that is behind.

Here we are at the very summit of the scale of collaboration.
In this way it is not necessary to introduce the principle of love into the

explanation. But if you want to know or understand the nature of the Force or the
Power that enables or brings about this transformation — particularly where evil is
concerned, but also with ugliness to a certain extent — you see that love is obviously
the most potent and integral of all powers — integral in the sense that it applies in all
cases. It is even more powerful than the power of purification which dissolves all
bad will and which is, as it were, the master of the adverse forces, but which has not
the direct power of transformation. The power of purification first dissolves in order
to allow the transformation afterwards. It destroys one form in order to be able to
create a better one, whereas love need not dissolve in order to transform; it possesses
the direct power of transformation. Love is like a flame that changes what is hard
into something malleable and even sublimates this malleable thing into a kind of
purified vapour — it does not destroy, it transforms.

In its essence, in its origin, love is like a flame, a white flame which overcomes
all resistances. You can experience this yourself: whatever the difficulty in your
being, whatever the burden of accumulated error, ignorance, incapacity and bad
will, a single second of this pure, essential, supreme love dissolves it as in an all-
powerful flame; a single moment and a whole past can disappear; a single instant in
which you touch it in its essence and a whole burden is consumed.
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And it is very easy to explain how a person who has this experience can spread
it, can act on others; because to have the experience you must touch the one, supreme
Essence of the whole manifestation, the Origin and the Essence, the Source and the
Reality of all that is; and at once you enter the realm of Unity — there is no longer
any separation of individuals, there is only one single vibration that can be repeated
indefinitely in external form.

If you rise high enough, you find yourself at the heart of all things. And what
is manifest in this heart can manifest in all things. That is the great secret, the secret
of the divine incarnation in an individual form, because in the normal course of
things what manifests at the centre is realised in the external form only with the
awakening and the response of the will in the individual form. Whereas if the central
Will is represented constantly and permanently in an individual being, this individual
being can serve as an intermediary between this Will and all beings, and will for
them. Everything this individual being perceives and offers in his consciousness to
the supreme Will is answered as if it came from each individual being. And if for
any reason the individual elements have a more or less conscious and voluntary
relation with that representative being, their relation increases the efficacy, the
effectiveness of the representative individual; and thus the supreme Action can act
in Matter in a much more concrete and permanent manner. That is the reason for
these descents of consciousness — which we may describe as “polarised”, for they
always come to earth with a definite purpose and for a special realisation, with a
mission — a mission which is decided upon, determined before the incarnation.
These are the great stages of the supreme incarnations on earth.

And when the day comes for the manifestation of supreme love, for the
crystallised, concentrated descent of supreme love, that will truly be the hour of
transformation. For nothing will be able to resist That.

But since it is all-powerful, some receptivity must be prepared on earth so that
the effects are not shattering. Sri Aurobindo has explained this in one of his letters.
Someone asked him, “Why does it not come immediately?” He answered something
like this: if divine love were to manifest in its essence upon earth, it would be like a
bombshell; because the earth is neither supple nor receptive enough to be able to
widen itself to the dimensions of this love. It not only needs to open, but to widen
itself and to become more supple — Matter is still too rigid. And even the substance
of the physical consciousness — not only the most material Matter, but the substance
of the physical consciousness — is too rigid.
(M10: 70-74)

*

DIVINE LOVE AND ITS MANIFESTATION
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It [the Divine Truth] can come solely as knowledge or as knowledge + calm and
peace or knowledge with power. It is not always accompanied by Ananda.

What was meant [in the preceding letter] was that it is possible to have some
kind of Ananda on all the planes, vital, mental, physical; but if one wants to live
securely in the highest divine Ananda it can only be done by bringing down the
(supramental) Truth and living first in the supramental Light. But this is the eventual
aim of the Yoga; it does not debar one from accepting whatever Ananda comes on
the way. Only, mere pleasure or vital excitement and gratification must not be
mistaken for Ananda.
(S29: 333-34)

*

The human form is naturally unable to bear the Divine Love or contain it, because
it is itself a creation of the ignorance, weak and impure. It must be transformed in
order to be capable of that; it must become strong and pure. First of all, it must have
the strength to love the Divine alone and turn away from all other ties. But besides
that a new consciousness must be created in it — first a consciousness of pure and
purifying Divine Peace from above which must take hold of all down to the most
physical — then in that peace an increasing inner strength pure and unegoistic —
then the Divine Light and Knowledge transforming all the consciousness and
movements. When this has been done, then the human form can contain the Divine
Love and Ananda. Till then the touches of the Divine Love and Ananda are usually
momentary or brief, they cannot remain. In an impure consciousness the Divine
Love if it came in would create a perturbation and possibly be attacked by a mixture
which would make it impossible for it to stay. It is therefore that touches only can
come.
(S29: 334)

*

I understand that it is the physical consciousness which has come up forcibly with
the old vital human movements and feelings and this has clouded for the moment
the sense of higher things and the aspiration for Truth and Purity that is their
atmosphere. The Divine Love may not be able yet to manifest on the physical plane,
humanity being what it is, as fully and freely as it would otherwise do, but that does
not make it less close or intense than the human. It is there waiting to be understood
and accepted and meanwhile giving all the help you can receive to raise and widen
you into the consciousness in which it will be no longer possible for these difficulties
and these misunderstandings to recur — the state in which there is possible the full
and perfect union.
(S29: 334)

*



591

It [the Divine Love] exists in itself and does not depend on outer contact or outer
expression. Whether it shall express itself outwardly or how it will express itself
outwardly depends on the spiritual truth that has to be manifested.
(S29: 335)

*

There is the one divine Love secret in all things, but the manifestation [of it in matter
and in forms of life] depends upon the state of consciousness and its organisation.
(S29: 335)

*

I do not exactly know what you mean by the Divine Love being established down
to the subconscious. What love? the soul’s love for the Divine? or the principle of
the Divine Love and Ananda which is the highest thing that can be reached? To
establish the latter down to the subconscient is a thing which would mean the entire
transformation of the whole being and it cannot be done except as the result of the
supramental change which is as yet far away. The other may be established even
now in principle, but to make it living and complete in the whole being would mean
the psychic transformation completed with the spiritual also well under way already.
(S29: 335)

*

The Intuitive or Overmind are more open to the truth of Divine Love and more
capable of universalising love than the mind ordinarily is — love there is also more
calm in its intensity, less ego-bound than in the mental parts. But the mind can also
approach their quality of love, if the love in it grows psychic and spiritual.
(S29: 335)

*

By becoming divine in nature [one can love divinely]; there is no other way.
(S29: 335)

DIVINE LOVE AND ITS MANIFESTATION
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DIVINE LOVE AND PSYCHIC LOVE

The Divine’s love is that which comes from above poured down from the Divine
Oneness and its Ananda on the being — psychic love is a form taken by divine love
in the human being according to the needs and possibilities of the human conscious-
ness.
(S29: 336)

*

If love is psychic in its nature, it always brings the sense of oneness or at least of an
inner intimate closeness of being. The Divine Love is based upon oneness and the
psychic derives from the Divine Love.
(S29: 336)

*

The psychic love is pure and full of self-giving without egoistic demand, but it is
human and can err and suffer. The Divine Love is something much vaster and
deeper and full of light and ananda.
(S29: 336)

Psychic Love

When there is no demand or desire, only love and self-giving, that is the psychic
love.
(S29: 336)

*

Psychic love is quite satisfying, and it can change even the vital love into something
great and beautiful.
(S29: 336)

*

592
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Why do you want something remarkable? The love of the soul is the true thing,
simple and absolute — the rest is good only if it is a means of manifestation of the
soul’s love.
(S29: 336)

*

The soul’s love and joy come from within from the psychic being. What comes
from above is the Ananda of the higher consciousness.
(S29: 336)

*

The love that belongs to the spiritual planes is of a different kind — the psychic has
its own more personal love, bhakti, surrender. Love in the higher or spiritual mind
is more universal and impersonal. The two must join together to make the highest
divine love.
(S29: 337)

*

The psychic realisation is one of diversity in unity (the portion and the whole); it is
not one of dissolving like a drop of water in the sea — for then no love or devotion
is possible unless it is love of oneself, devotion to oneself.
(S29: 337)

Universal Love and Psychic Love

Universal love is always universal — psychic love can individualise itself.
(S29: 337)

*

Cosmic love depends on the realisation of oneness of self with all. Psychic love or
feeling for all can exist without this realisation.
(S29: 337)

*

DIVINE LOVE AND PSYCHIC LOVE
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The oneness with all in its basis is something self-existent and self-content which
does not need expression. When it does express itself as love, it is something wide
and universal, untroubled and firm even when it is intense. This is in the basic
cosmic oneness. There is also the surface cosmic consciousness which is an awareness
of the play of cosmic forces — here anything may rise, sex also. It is this part that
needs the perfect psychisation, otherwise one cannot even hold, contain and deal
with it in the proper way.
(S29: 337)

*

I do not quite understand X’s question. Does he mean to ask whether one can become
conscious of the Divine’s Love for all creatures before one is oneself filled with the
universal love for others? If that is the meaning, then one can certainly become
conscious of the Divine’s Love before one has oneself the universal love — one
can become conscious of it by contact with the Divine in oneself. Naturally the
consciousness of it should lead to the development of a universal love for all. But if
he means a love that is divine, not tainted by the lower movements, then it is true
that until there comes the peace, purity, freedom from ego, wideness, light of the
universal consciousness which is the basis of the universal love, it is difficult to
have a love that is free from all the defects, limitations, taints of ordinary human
love. The more one has of the universality the more one tends to be freed from these
things.
(S29: 337-38)

Influence of the Psychic

Here it is written: “Our one objective must be the Divine himself to whom,
knowingly or unknowingly, something always aspires in our secret nature.”

What is this something which aspires, Sweet Mother?

It is a part of the being which is not always the same in everyone, and which is
instinctively open to the influence of the psychic.

There is always one part — sometimes indeed quite veiled, of which we are
not conscious — something in the being which is turned to the psychic and receiving
its influence. This is the intermediary between the psychic consciousness and the
external consciousness.

It is not the same thing in everyone; in each one it is different. It is the point in
his nature or character through which he can touch the psychic and where he can
receive the psychic influence. It depends upon people; for each one it is different;
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everyone has a point like this.
You may also feel that there are certain things which suddenly push you, lift

you above yourself, open a kind of door upon something greater. It can be many
things; and it depends upon each one’s nature. It’s the part of the being which
enthuses over something; it is this capacity for enthusiasm.

There are two principal things. This, the capacity for enthusiasm which makes
one come out of his greater or lesser inertia in order to throw himself more or less
totally into the thing which rouses him. As for instance, the artist for his art, the
scientist for his science. And in general, every person who creates or builds has an
opening, the opening of a special faculty, a special possibility, creating an enthusiasm
in him. When this is active, something in the being awakens, and there is a
participation of almost the whole being in the thing done.

There is this. And then there are those who have an innate faculty of gratitude,
those who have an ardent need to respond, respond with warmth, devotion, joy, to
something which they feel like a marvel hidden behind the whole of life, behind the
tiniest little element, the least little event of life, who feel this sovereign beauty or
infinite Grace which is behind all things.

I knew people who had no knowledge, so to say, of anything, who were hardly
educated, whose minds were altogether of the ordinary kind, and who had in them
this capacity of gratitude, of warmth, which gives itself, understands and is thankful.

Well, for them, the contact with the psychic was very frequent, almost constant
and, to the extent that they were capable of it, conscious — not very conscious but
a little — in the sense that they felt that they were carried, helped, uplifted above
themselves.

These two things prepare people the most. They are born with one or the other;
and if they take the trouble, it develops gradually, it increases.

We say: the capacity for enthusiasm, something which throws you out of your
miserable and mean little ego; and the generous gratitude, the generosity of the
gratitude which also flings itself in thanksgiving out of the little ego. These are the
two most powerful levers to enter into contact with the Divine in one’s psychic
being. This serves as a link with the psychic being — the surest link.
(M7: 417-19)

DIVINE LOVE AND PSYCHIC LOVE
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596

LOVE FOR THE DIVINE

Sweet Mother, can one realise the Divine through love alone?

Oh! yes, my child, certainly. It is even the most direct way.
One can realise the Divine, that is to say, identify oneself with the Divine, become

fully conscious of the Divine and be an instrument of the Divine. But naturally, one
does not realise the integral yoga, for it is only along one line. But from the point of
view of identification with the Divine it is even the most direct path.
(M8: 190)

*

The love which is turned towards the Divine ought not to be the usual vital feeling
which men call by that name; for that is not love, but only a vital desire, an instinct
of appropriation, the impulse to possess and monopolise. Not only is this not the
divine Love, but it ought not to be allowed to mix in the least degree in the Yoga.
The true love for the Divine is a self-giving, free of demand, full of submission and
surrender; it makes no claim, imposes no condition, strikes no bargain, indulges in
no violences of jealousy or pride or anger — for these things are not in its composi-
tion. In return the Divine Mother also gives herself, but freely — and this represents
itself in an inner giving — her presence in your mind, your vital, your physical
consciousness, her power re-creating you in the divine nature, taking up all the
movements of your being and directing them towards perfection and fulfilment, her
love enveloping you and carrying you in its arms Godwards. It is this that you must
aspire to feel and possess in all your parts down to the very material, and here there
is no limitation either of time or of completeness. If one truly aspires and gets it,
there ought to be no room for any other claim or for any disappointed desire. And if
one truly aspires, one does unfailingly get it, more and more as the purification
proceeds and the nature undergoes its needed change.

Keep your love pure of all selfish claim and desire; you will find that you are
getting all the love that you can bear and absorb in answer.

Realise also that the Realisation must come first, the work to  be done, not the
satisfaction of claim and desire. It is only when the Divine Consciousness in its
supramental Light and Power has descended and transformed the physical that other
things can be given a prominent place — and then too it will not be the satisfaction
of desire, but the fulfilment of the Divine Truth in each and all and in the new life
that is to express it. In the divine life all is for the sake of the Divine and not for the
sake of the ego.
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I should perhaps add one or two things to avoid misapprehensions. First, the
love for the Divine of which I speak is not a psychic love only; it is the love of all
the being, the vital and vital-physical included, — all are capable of the same self-
giving. It is a mistake to believe that if the vital loves, it must be a love that demands
and imposes the satisfaction of its desire; it is a mistake to think that it must be either
that or else the vital, in order to escape from its “attachment”, must draw away
altogether from the object of its love. The vital can be as absolute in its unquestioning
self-giving as any other part of the nature; nothing can be more generous than its
movement when it forgets self for the Beloved. The vital and physical should both
give themselves in the true way — the way of true love, not of ego-desire.
(S29: 338-39)

*

The true love for the Divine is self-giving, free of demand, full of submission and
surrender. It makes no claim, imposes no condition, strikes no bargain, indulges in
no violences of jealousy or pride or anger — for these things are not in its
composition.
(M14: 130)

*

I suppose “love” expresses something more intense than bha alobaasha a which can
include mere liking or affection. But whether love or bhaalobaasha a, the human feeling
is always either based on or strongly mixed with ego, — that is why it cannot be
pure. It is said in the Upanishad, “One does not love the wife for the sake of the
wife” or the child or friend etc. as the case may be “but for one’s self’s sake one
loves the wife”. There is usually a hope of return, of benefit or advantage of some
kind, or of certain pleasures and satisfactions, mental, vital or physical, that the
person loved can give. Remove these things and the love very soon sinks, diminishes
or disappears or turns into anger, reproach, indifference or even hatred. But there is
also an element of habit, something that makes the presence of the person loved a
sort of necessity because it has always been there — and this is sometimes so strong
that even in spite of entire incompatibility of temper, fierce antagonism, something
like hatred, it lasts and even these gulfs of discord are not enough to make the
persons part; in other cases this feeling is more tepid and after a time one gets
accustomed to separation or accepts a substitute. There is again often the element of
some kind of spontaneous attraction or affinity, mental, vital or physical, which
gives a stronger cohesion to the love. Lastly, there is in the highest or deepest kind
of love the psychic element, which comes from the inmost heart and soul, a kind of
inner union or self-giving or at least a seeking for that, a tie or an urge independent

LOVE FOR THE DIVINE
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of other conditions or elements, existing for its own sake and not for any mental,
vital or physical pleasure, satisfaction, interest or habit. But usually the psychic
element in human love, even where it is present, is so much mixed, overloaded and
hidden under the others that it has little chance of fulfilling itself or achieving its
own natural purity and fullness. What is called love is therefore sometimes one
thing, sometimes another, most often a confused mixture, and it is impossible to
give a general answer to the questions you put as to what is meant by love in such
and such a phrase. It depends on the persons and the circumstances.

When the love goes towards the Divine, there is still this ordinary human element
in it. There is the call for a return and if the return does not seem to come, the love
may sink; there is the self-interest, the demand for the Divine as a giver of all that
the human being wants and, if the demands are not acceded to, abhimana against
the Divine, loss of faith, loss of fervour. Etc. etc. But the true love for the Divine is
in its fundamental nature not of this kind, but psychic and spiritual. The psychic
element is the need of the inmost being for self-giving, love, adoration, union which
can only be fully satisfied by the Divine. The spiritual element is the need of the
being for contact, merging, union with its own highest and whole self and source of
being and consciousness and bliss, the Divine. These two are two sides of the same
thing. The mind, vital, physical can be the supports and recipients of this love, but
they can be fully that only when they become remoulded into harmony with the
psychic and spiritual elements of the being and no longer bring in the lower
insistences of the ego.
(S29: 339-41)

*

To love the Divine is to be loved by Him.
(M16: 26)

*

You must find the Divine first, whether in yourself by interiorisation and concen-
tration, or in Sri Aurobindo and me through love and self-giving. Once you have
found the Divine you will naturally see Him in all things and everywhere.
(M16: 160)

*

Love for the Divine must be there in all the being — not only in the spirit and the
psychic heart, but in the vital and the physical consciousness also.
(S29: 341)

*
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That’s good. You are indeed always my child and I expect you to become even
more a good child who will be able to tell me in all sincerity and truth: “I love You
and I am Yours for all eternity.”
(M16: 159)

*

The only response that never fails is the Divine’s.
The only love that never fails is the Divine’s.
Love the Divine alone and the Divine will always be with you.

(M14: 14)

*

The opinion of the Supreme Lord alone has importance.
The Supreme Lord alone deserves all our love and He returns it to us a

hundredfold.
(M14: 14)

*

Closeness to the Divine will always grow with the growth of consciousness,
equanimity and love.
(M14: 20)

*

God cannot be taken by violence. It is only through love and harmony that you can
reach God.

Be in peace — my blessings are with you.
(M14: 20)

*

To become conscious of the Divine Love, all other love must be abandoned.
(M 14: 119)

*

Integral love for the Divine: pure, complete and irrevocable, it is a love that gives
itself for ever.
(M14: 131)

*

LOVE FOR THE DIVINE
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Flaming love for the Divine: ready for all heroism and all sacrifice.
(M 14: 131)

*

To love truly the Divine we must rise above attachments.
(M 14: 131)

*

Indeed he is happy who loves the Divine because the Divine is always with him.
(M 14: 180)

*

What is true love and how to find it?

Do you know what is true love?
There is only one true love, the love from the Divine, which, in human beings,

turns into love for the Divine.
Shall we say that the nature of the Divine is Love.

(M12: 304)

*

What is Your and Sri Aurobindo’s position towards life?

Love the Divine, surrender to the Divine, live for the Divine and be sincere.
(W: 164)

*

The true condition is to be so much absorbed in an all-embracing love for the Divine
that to do something or not to do it, to see somebody or not to see, does not matter
at all; when this condition is realised, then on each occasion one knows the Divine’s
Will and can obey it easily.
(W: 186-87)

*
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Mother, to love You, to love the Lord or to love Sri Aurobindo? Whom can I
love?

Love, love, love as much as you can — the Lord, Sri Aurobindo and me. None of
this love is wasted!
(W: 63)

*

Love the Lord full-heartedly and all will be well.
In Love eternal.

(W: 108)

*

To each one the Supreme Lord gives what he asks for. To one who loves money he
gives money, to one who loves the Divine He gives the Divine Consciousness and
ultimately he gives Himself.
(W: 110)

*

Love is the secret and Love is the means.
(W: 100)

*

LOVE is the Supreme Victor.
(W: 100)

*

We are here to bring upon earth the Victory of Truth and Love — and it will be
done.
(W: 116)

*

It is by opening to the Lord’s marvellous Love and loving Him sincerely, that we
can get a lasting peace and a constant happiness, because He is the All-Merciful.
(W: 148)

*

LOVE FOR THE DIVINE
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Nothing is more precious than Love. Indeed it is the supreme Power.
(W: 155)

*

It is only when you will open exclusively to the Divine’s Love that you will get not
only relief but also peace and joy. All depends on receptivity and the unification of
the being. The Grace is always with you, all help is constantly given, so all depends
on the receptivity and openness of your being. The more you are unified and
receptive, the quicker it will go.
(W: 178)

*

Are Divine Love and Grace the same thing?

Essentially, all things are the same. In its essence everything is the same, it is a
phenomenon of consciousness; but Love can exist without Grace and Grace can
exist without Love. But for the human consciousness all manifestation of Grace is a
manifestation of the supreme Love, inevitably. Only it goes beyond human conscious-
ness.
(M4: 243)

*

LOVE: For the Being, because he is the Being independent of all contingencies and
individuals.

PITY: One no longer feels suffering for oneself, but only for others.
SYMPATHY: To suffer with the world, to share suffering (to suffer with).
SERENITY: Perfect knowledge of the state in which all suffering disappears

(individual experience).
(M2: 30)

*

You have put some serious questions about the adverse forces and I want to answer
seriously; but that needs time, it cannot be written in a hurry.

Be sure that everything will come in its time.
True Love is the Master of the world and eventually it will conquer everything.

(W: 55)

*
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The adverse forces have no power when one loves the Divine. Be confident.
(W: 192)

*

Let us take especially one phrase from this beautiful page [by a modern philosopher]:
“There is a love of the mind for the idea, a love made of consecration and sacrifice,
and without this the idea cannot belong to it.”

This is not an image. To enter into an intimate and conscious relation with the
idea, we must consecrate ourselves to it, love it with a disinterested love, in itself,
for itself.
(M2: 80)

*

Indeed, in our ignorance of true justice, the justice which is one with perfect harmony,
perfect equilibrium and perfect order, our wisest course is to take the path of love,
the path of charity which shuns all judgment.

. . . I mean that no charity is complete if it is not at the same time material,
intellectual, spiritual or moral and, above all, loving, for the very essence of charity
is love.
(M2: 99-100)

*

Indeed I am quite convinced that sincere love will overcome all obstacles, difficulties
and deficiencies,  that is why I am sure of the final Victory.
(W: 13)

*

. . . And this psychic being gives to man true love, charity, compassion, a deep
kindness, which compensate for all his external defects.
(M15: 360)

*

The essential difference between love in aspiration and love in desire is that love in
aspiration gives itself entirely and asks nothing in return — it does not claim anything;
whereas love in desire gives itself as little as possible, asks as much as possible, it
pulls things to itself and always makes demands.
(M4: 136)

*

LOVE FOR THE DIVINE
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Nothing must be mixed with your sincerity, your aspiration, your motive. You do
things for love of the Divine, for truth, for perfection, without any other motive, any
other idea. And that brings results.
(M5: 20)

*

But in the relation with the Divine: one loves the Divine but insists that the Divine
should know that one loves Him! That’s the beginning of the fall. One does not
even think about the real thing. It doesn’t even slightly touch the mind.

One doesn’t think: one loves, that’s all. One loves and is in the plenitude of
love and the intense joy of love, and then, that’s all.

It is a long, long, long way to go from what men call “love” to true love — a
long way.
(M5: 238)

*

Love in its origin is divine love. Love in man, that is, love grown human, is distorted,
deformed; it is only divine love which is pure.
(M6 : 78)

*

Moreover, it is a well-known fact that one grows into the likeness of what one loves.
Therefore if you want to be like the Divine, love Him alone. Only one who has
known the ecstasy of the exchange of love with the Divine can know how insipid
and dull and feeble any other exchange is in comparison. And even if the most
austere discipline is required to arrive at this exchange, nothing is too hard, too long
or too severe in order to achieve it, for it surpasses all expression.
(M12: 69)

*

To the extent that we outgrow the habit of referring everything to ourselves, we can
exercise a truly effective charity, a charity one with love.

Besides, there is a height where all virtues meet in communion: love, goodness,
compassion, forbearance, charity are all one and the same in their essence.

From this point of view, charity could be considered as the  tangible and practical
outer action determined by the application of the virtues of love.

. . .
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Yes, there are certain men whose thoughts are all love, who radiate love, and
the mere presence of these individuals is a charity more active, more real than any
other.

Though they utter no word and make no gesture, yet the sick are relieved, the
tormented are soothed, the ignorant are enlightened, the wicked are appeased, those
who suffer are consoled and all undergo this deep transformation which will open
new horizons to them, enable them to take a step forward which no doubt will be
decisive, on the infinite path of progress.

These individuals who, out of love, give themselves to all, who become the
servants of all, are the living symbols of the supreme Charity.

I invite all of you here, my brothers, who aspire to be charitable, to join your
thought with mine in expressing this wish: that we may strive to follow their example
a little more each day so that we may be like them, in the world, messengers of light
and love.
(M2: 105-06)

*

The purpose of man’s life is to become conscious of That.
His mission is to manifest It.
All religions, all the teachings of all the sages are nothing other than methods

to reach this goal.
They can be classified into three principal categories. First method — intellectual:

The love of Truth, the search for the Absolute.
By discernment, study, reflection, analysis, control and concentration of the

thought, one dispels the illusion of personality, a whirl of atoms in a single substance
which is itself nothing but an appearance: a condensation of the ether.

When we say myself what do we speak of? The body? The sensations? The
feelings? The thoughts? All this has no stability. The appearance of continuity comes
from a rigorous determinism obtaining in each of these realms of the being; and into
this determinism there enter as many external as internal agents. Where then is the
self, that is to say, something permanent, constant, ever the same? In order to find it,
to find this absolute, we must proceed from depth to depth, from relativity to relativity
— for all that is in form is relative — until we reach That which is Unthinkable to
our reason, Unutterable to our language, but knowable by identication — for we
carry That in ourselves, it is the very centre and life of our being.

Second method — the love of God. It is the method of those who have a
developed religious sense.

Aspiration towards the Divine Essence of all things that we have perceived in
a moment of integral illumination.

Then self-consecration to this Divine Essence, to this Eternal Law, integral

LOVE FOR THE DIVINE
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self-giving, at every moment, in all one’s actions. Complete surrender: one is now
only a docile instrument, a faithful servant before the Supreme Master. The Love is
so complete that it causes a detachment from all that is not the Divine Absolute and
perfect concentration on Him.

“Besides, it is not impossible to rise higher than that, for love itself is a veil
between the lover and the Beloved.”

Identification.
Third method — the love of humanity.
As a consequence of a clear vision, an intense perception of the immense

suffering of humanity, there arises the resolution to consecrate oneself entirely to
making this suffering cease.

Self-oblivion in the giving of all one’s thoughts, all one’s energies, all one’s
activities to succour others, in however small a degree.

“With your hearts overflowing with compassion, go forth into this world torn
by pain, be instructors, and wherever the darkness of ignorance rules, there light a
torch.”

This consecration to humanity manifests in four domains. One can give to
others in four ways:

Material gifts. Intellectual gifts: knowledge. Spiritual gifts: harmony, beauty,
rhythm. The integral gift, which can be made only by those who have followed the
three paths, who have synthesised within themselves all the methods of development,
of becoming conscious of That which is Eternal: the gift of example. The example
which is not self-conscious and which one gives because one is, because one lives
in the Eternal Divine Consciousness.
(M2: 129-31)

*

Sri Aurobindo is sending you this beautiful message for the 24th to get over all
depressing feelings.

“LOVE is the one emotion in us which can be entirely motiveless and self-
existent; love need have no other motive than LOVE.”
(W: 141)

*

Love is universal and eternal; it is always manifesting itself and always identical in
its essence. And it is a Divine Force; for the distortions we see in its apparent workings
belong to its instruments. Love does not manifest in human beings alone; it is
everywhere. Its movement is there in plants, perhaps in the very stones; in the
animals it is easy to detect its presence. All the deformations of this great and divine
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Power come from the obscurity and ignorance and selfishness of the limited
instrument. Love, the eternal force, has no clinging, no desire, no hunger for
possession, no self-regarding attachment; it is, in its pure movement, the seeking
for union of the self with the Divine, a seeking absolute and regardless of all other
things. Love divine gives itself and asks for nothing. What human beings have
made of it, we do not need to say; they have turned it into an ugly and repulsive
thing. And yet even in human beings the first contact of love does bring down
something of its purer substance; they become capable for a moment of forgetting
themselves, for a moment its divine touch awakens and magnifies all that is fine and
beautiful. But afterwards there comes to the surface the human nature, full of its
impure demands, asking for something in exchange, bartering what it gives,
clamouring for its own inferior satisfactions, distorting and soiling what was divine.

To manifest the Divine love you must be capable of receiving the Divine love. . . .
Among those who have come into this world seeking to reveal the Divine here

and transform earthly life, there are some who have manifested the Divine love in a
greater fullness. In some the purity of the manifestation is so great that they are
misunderstood by the whole of humanity and are even accused of being hard and
unloving, although the Divine love is there. But it is in them divine and not human
in its form as in its substance. For when man speaks of love, he associates it with an
emotional and sentimental weakness. But the divine intensity of self-forgetfulness,
the capacity of throwing oneself out entirely, making no restriction and no reservation,
as a gift, asking nothing in exchange, this is little known to human beings. And
when it is there unmixed with weak and sentimental emotions, they find it hard and
cold; they cannot recognise in it the very highest and intensest power of love.
(M3: 69-71)

*

There is a love in which the emotion is turned towards the Divine in an increasing
receptivity and growing union. What it receives from the Divine it pours out on
others, but truly without demanding a return. If you are capable of that, then that is
the highest and most satisfying way to love.
(M14: 122)

*

Vital emotions are of an altogether different nature — they are very clear, very
precise, you can express them very distinctly; they are violent, they usually fill you
with an intensity, a restlessness, sometimes a great satisfaction. And then the opposite
comes with the same force. And so people, many people think — we have mentioned
this several times already — some people imagine they experience love only when
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it is like that, when love is in the vital, when it comes with all the movements of the
vital, all this intensity, this violence, this precision, this glamour, this brightness.
And when that is absent they say, “Oh, this is not love.”

And yet that is exactly how love gets distorted: already it is no longer love, it is
beginning to be passion. And this is an almost universal error among human beings.

Some people are full of a very pure, very high, very selfless psychic love and
yet they know nothing about it and think they are cold, dry and without love because
this admixture of vital vibration is absent. For them love begins and ends with this
vibration.

And as it is something highly unstable which has movements and reactions
and violences of all kinds, in depression as in satisfaction, love is something very
ephemeral for these people: they have minutes of love in their lives. It may last a
few hours and then it becomes dull and flat again and they imagine that love has
deserted them.

As I said, some people are quite beyond that, they have been able to control it in
such a way that it does not get mixed up with anything else; they have in themselves this
psychic love which is full of self-forgetfulness, of self-giving, compassion, generosity,
nobility of life, and is a great power of identification. So most of these people think they
are cold or indifferent — they are very nice people, you see, but they do not love — and
sometimes they themselves do not know. I have known people who thought they had
no love because they didn’t have this vital vibration. Usually, when people speak of
emotions, they are speaking of vital emotions. But there is another kind of emotion
which is of an infinitely higher order and doesn’t express itself in the same way, which
has just as much intensity, but an intensity that is under control, contained, condensed,
concentrated, and is an extraordinary dynamic power.

True love can achieve extraordinary things, but it is rare. All kinds of miracles
can be done out of love for the person one loves — not for everyone, but for the
people or the person one loves. But it has to be a love free from all vital mixture, an
absolutely pure and selfless love which demands nothing in return, which expects
nothing in return.
(M15: 323-25)

*

The influence of the love for the Divine when it takes hold of any part is to turn it
towards the Divine — as you describe it “concentration on the Mother” — and in
the end all is gathered and harmonised around this central turn of the being. The
difficulty is with the mechanical parts of the being in which the old thoughts go on
recurring by habit. If the concentration continues to grow, this becomes a thing of
little importance at the circumference of the mind and in the end drops away to be
replaced by things that belong to the new consciousness.
(S29: 341)



609

HUMAN LOVE IN THE SADHANA

And first about human love in the sadhana. The soul’s turning through love to the
Divine must be through a love that is essentially divine, but as the instrument of
expression at first is a human nature, it takes the forms of human love and bhakti. It
is only as the consciousness deepens, heightens and changes that that greater eternal
love can grow in it and openly transform the human into the divine. But in human
love itself there are several kinds of motive-forces. There is a psychic human love
which rises from deep within and is the result of the meeting of the inner being with
that which calls it towards a divine joy and union; it is, once it becomes aware of
itself, something lasting, self-existent, not dependent upon external satisfactions,
not capable of diminution by external causes, not self-regarding, not prone to demand
or bargain but giving itself simply and spontaneously, not moved to or broken by
misunderstandings, disappointments, strife and anger, but pressing always straight
towards the inner union. It is this psychic love that is closest to the divine and it is
therefore the right and best way of love and bhakti. But that does not mean that the
other parts of the being, the vital and physical included, are not to be used as means
of expression or that they are not to share in the full play and the whole meaning of
love, even of divine love. On the contrary, they are a means and can be a great part
of the complete expression of divine love, — provided they have the right and not
the wrong movement. There are in the vital itself two kinds of love, — one full of
joy and confidence and abandon, generous, unbargaining, ungrudging and very
absolute in its dedication and this is akin to the psychic and well-fitted to be its
complement and a means of expression of the divine love. And neither does the
psychic love or the divine love despise a physical means of expression wherever
that is pure and right and possible: it does not depend upon that, it does not diminish,
revolt or go out like a snuffed candle when it is deprived of any such means; but
when it can use it, it does so with joy and gratitude. Physical means can be and are
used in the approach to divine love and worship; they have not been allowed merely
as a concession to human weakness, nor is it the fact that in the psychic way there is
no place for such things. On the contrary they are one means of approaching the
Divine and receiving the Light and materialising the psychic contact, and so long as
it is done in the right spirit and they are used for the true purpose they have their
place. It is only if they are misused or the approach is not right because tainted by
indifference and inertia, or revolt or hostility, or some gross desire, that they are out
of place and can have a contrary effect.

But there is another way of vital love which is more usually the way of human
nature and that is a way of ego and desire. It is full of vital craving, desire and
demand; its continuance depends upon the satisfaction of its demands; if it does not
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get what it craves, or even imagines that it is not being treated as it deserves — for
it is full of imaginations, misunderstandings, jealousies, misinterpretations — it at
once turns to sorrow, wounded feeling, revolt, pride, anger, all kinds of disorder,
finally cessation and departure. A love of this kind is in its very nature ephemeral
and unreliable and it cannot be made a foundation for divine love. There has been
too much of this kind in the relations of the sadhaks with the Mother — approaching
her, I suppose, as a human mother with all the reactions of the lower vital nature.
For a long time it was perforce tolerated — and this was the concession made to
human weakness — even accepted in the beginning as a thing too prominent in the
human being not to be there to some extent but to be transformed by degrees; but
too often, it has refused to transform itself and has made itself a source of confusion,
disorder, asiddhi, sometimes complete disaster. It is for this reason that we discourage
this lower vital way of human love and would like people to reject and eliminate
these elements as soon as may be from their nature. Love should be a flowering of
joy and union and confidence and self-giving and Ananda, — but this lower vital
way is only a source of suffering, trouble, disappointment, disillusion and disunion.
Even a slight element of it shakes the foundations of peace and replaces the movement
towards Ananda by a fall towards sorrow, discontent and Nirananda.

In your own case you often write in your wrong moods as if human love, even
with some of these lower ingredients, were the only thing possible to you. But that
is not so at all, for it contradicts your own deepest experiences. Always what your
inner being has asked is Love, Bhakti, Ananda and whenever it comes to the surface
it is, even if only in a first elementary form, the divine love which it brings with it. A
basis of deep and intense calm and stillness, a great intensity of emotion and Bhakti,
an inrush of Ananda, this is in these moments your repeated experience. On the
other hand when you insist too much on the love which exists by external cravings,
what comes is the other movement — fits of despondency, sorrow, Nirananda. In
stressing on the psychic basis, in wishing you to conquer this other movement, I am
only pointing you to the true way of your own nature — of which the psychic
bhakti, the true vital love are the real moving forces, and the other is only a superficial
immixture.
(S29: 341-44)

Human Love and Divine Love

Sweet Mother, Sri Aurobindo has said that one can pass from human love to
divine Love.

He was speaking of human love manifesting as Bhakti, as a force of devotion for
the Divine, and he says that at the beginning your love for the Divine is a very



611

human love with all the characteristics of human love. He describes this very well,
besides. Yet if you persist and make the necessary effort, it is not impossible for this
human love to be transformed into divine love through identification with what you
love. He has not said that the love between two persons can change into divine
love. It is not that at all! He has always said the opposite. He spoke about someone
who had asked him about devotion, you know, about the sadhak’s love for the
Divine. At the beginning your love is altogether human — and he speaks of it even
as commercial barter. If you make progress, your love will change into divine love,
into true devotion.
(M6: 174-75)

*

May I put in a plea for my poor Supramental against which you seem to have something
like a grudge? I should like to say that the Supramental is not something cold, distant
and remote; on the contrary, when it descends into the physical, it will mean the full
outflow and full completeness and expression of love on the vital and physical as well
as on every other plane. And it is because I know it means this and many other
desirable things that I am so insistent on bringing it down as soon as possible.

And let me say also that, as regards human love and divine love, I admitted the
first as that from which we have to proceed and to arrive at the other, intensifying
and transforming into it, not eliminating, human love. Divine Love, in my view of
it, is again not something ethereal, cold and far, but a love absolutely intense, intimate
and full of unity, closeness and rapture using all the nature for its expression. Certainly,
it is without the confusions and disorders of the present lower vital nature which it
will change into something entirely warm, deep and intense; but that is no reason
for supposing that it will lose anything that is true and happy in the elements of
love.
(S29: 344)

*

How can one direct this human love towards the ideal love, the true love?

There is only one true love — it is the Divine Love; all other loves are diminutions,
limitations and deformations of that Love. Even the love of the bhakta for his God
is a diminution and often is tainted by egoism. But as one tends quite naturally to
become like what one loves, the bhakta, if he is sincere, begins to become like the
Divine whom he adores, and thus his love becomes purer and purer. To adore the
Divine in the one whom one loves has often been suggested as a solution, but
unless one’s heart and thought are very pure, it can lead to deplorable abasements.
(M16: 297)

*

HUMAN LOVE IN THE SADHANA
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Love cannot be cold — for there is no such thing as cold love, but the love of which
the Mother speaks in that passage1 is something very pure, fixed and constant; it
does not leap like fire and sink for want of fuel, but is steady and all-embracing and
self-existent like the light of the sun. There is also a divine love that is personal, but
it is not like the ordinary personal human love dependent on any return from the
person — it is personal but not egoistic, — it goes from the real being in the one to
the real being in the other. But to find that, liberation from the ordinary human way
of approach is necessary.
(S29: 344-45)

*

The Divine Love, unlike the human, is deep and vast and silent; one must become
quiet and wide to be aware of it and reply to it. X must make it his whole object to be
surrendered so that he may become a vessel and instrument — leaving it to the
Divine Wisdom and Love to fill him with what is needed. Let him also fix this in the
mind not to insist that in a given time he must progress, develop, get realisation;
whatever time it takes, he must be prepared to wait and persevere and make his
whole life an aspiration and an opening for the one thing only, the Divine. To give
oneself is the secret of sadhana, not to demand and acquire. The more one gives
oneself, the more the power to receive will grow. But for that all impatience and
revolt must go; all suggestions of not getting, not being helped, not being loved,
going away, of abandoning life or the spiritual endeavour must be rejected.
(S29: 345)

*

The Mother did not tell you that love is not an emotion, but that Divine Love is not
an emotion, — a very different thing to say. Human love is made up of emotion,
passion and desire, — all of them vital movements, therefore bound to the disabilities
of the human vital nature. Emotion is an excellent and indispensable thing in human
nature, in spite of all its shortcomings and dangers, — just as mental ideas are
excellent and indispensable things in their own field in the human stage. But our
aim is to go beyond mental ideas into the light of the supramental Truth, which
exists not by ideative thought but by direct vision and identity. In the same way our
aim is to go beyond emotion to the height and depth and intensity of the Divine
Love and there feel through the inner psychic heart an inexhaustible oneness with

1. “It [the being] knows that this active state of love should be constant and impersonal, that is, absolutely
independent of circumstances and persons, since it cannot and must not be concentrated upon any one thing in
particular. . . .” The Mother, Prayers and Meditations, (Pondicherry: Sri Aurobindo Ashram, 2003), Collected
Works of the Mother (second edition), vol. 1, p. 335.
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the Divine which the spasmodic leapings of the vital emotions cannot reach or
experience.

As supramental Truth is not merely a sublimation of our mental ideas, so Divine
Love is not merely a sublimation of human emotions; it is a different consciousness,
with a different quality, movement and substance.
(S29: 345-46)

*

I have said that if one wants to know what love is, one must love the Divine. Then
there is a chance of knowing what love is. I have said that one grows into the
likeness of what one loves. So if one loves the Divine, gradually, through this effort
of love, one grows more and more like the Divine, and then one can be identified
with the divine love and know what it is, otherwise one can’t.

Inevitably, love between two human beings, whatever it may be, is always
made of ignorance, lack of understanding, weakness and that terrible sense of
separation.
(M6: 102)

*

Human love is mostly vital and physical with a mental support — it can take an
unselfish, noble and pure form and expression only if it is touched by the psychic.
It is true, as you say, that it is more usually a mixture of ignorance, attachment,
passion and desire. But whatever it may be, one who wishes to reach the Divine
must not burden himself with human loves and attachments, for they form so many
fetters and hamper his steps, turning him away besides from the concentration of
his emotions on the one supreme object of love.

There is such a thing as psychic love, pure, without demand, sincere in self-
giving, but it is not usually left pure in the attraction of human beings to one another.
One must also be on one’s guard against the profession of psychic love when one is
doing sadhana, — for that is most often a cloak and justification for yielding to a
vital attraction or attachment.

Universal love is the spiritual founded on the sense of the One and the Divine
everywhere and the change of the personal into a wide universal consciousness,
free from attachment and ignorance.

Divine love is of two kinds — the Divine love for the creation and the souls
that are part of itself and the love of the seeker and love for the Divine Beloved; it
has both a personal and impersonal element, but the personal is free here from all
lower elements or bondage to the vital and physical instincts.
(S29: 346)

*

HUMAN LOVE IN THE SADHANA
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If I am to take some expressions in one of your letters at their face value you seem
to put forward — at least as a poet — three notions about spiritual seeking which are
somewhat extraordinary.

1. “It is the same love which is addressed towards a ‘carnal prize’ and towards
the Divine.” I should imagine that one who approached the Divine with a “carnal”
or an untransformed vital love would embrace something of the vital world but
certainly get nowhere near the Divine.

2. The Divine in itself is something cold and empty and dark — only human
love gives it some warmth and attraction. I always thought that the Divine was the
supreme ineffable Ananda of which human love and delight is only a clouded and
fallen ray — most often hardly even that — compared with the empyrean of ethereal
fire. How can the luminous eternal Ananda be something cold and dark, I should
like to know?

3. Or perhaps you only mean that the Divine Infinite which the calm sages
seek is by the very fact of their calm and wisdom something cold, dark, empty,
gloomy. Has it not occurred to you that if they really sought for something cold,
dark and gloomy as the supreme good, they would not be sages but asses? The
sages sought after the Divine as the supreme existence, consciousness and Bliss,
the Light beyond lights by which all this shineth, the joy beyond all other joys.
Even the seekers of the Absolute Indefinable find in it the peace that passeth all
understanding and that is nothing cold, dark or gloomy. The Nihilistic Buddhists?
But they did not believe in the Divine or in Eternity, only in Non-existence and
what they sought was not the supreme good, but self-extinction and the end of
suffering  — an intelligible aim, but something quite different from the stress towards
the Eternal.
(S29: 346-47)

The Vital and Love for the Divine

When the vital joins in the love for the Divine, it brings into it heroism, enthusiasm,
intensity, absoluteness, exclusiveness, the spirit of self-sacrifice, the total and
passionate self-giving of all the nature. It is the vital passion for the Divine that
creates the spiritual heroes, conquerors or martyrs.
(S29: 347)

*

I have never said that the vital is to have no part in the love for the Divine, only that
it must purify and ennoble itself in the light of the psychic being. The results of self-
loving love between human beings are so poor and contrary in the end — that is
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what I mean by the ordinary vital love — that I want something purer and nobler
and higher in the vital also for the movement towards the Divine.
(S29: 348)

*

The outer being has to learn to love in the psychic way without ego. If it loves in the
egoistic vital way, then it only creates difficulties for itself and for the sadhana and
for the Mother.
(S29: 348)

*

Yes, that is the nature of vital love. It is based on desire and the sense of claim or
sense of possession; psychic love is based on self-giving.
(S29: 348)

*

If the love is absolute and complete and there has never been any vital demand
connected with it, then suggestions of revolt cannot come.
(S29: 348)

*

Formerly whenever the opening of the heart came you began to associate it with
vital enjoyment and turned it upon others instead of turning the love towards the
Divine and keeping its essential purity — so also the higher consciousness when it
came down was being dispersed in mental movements. This time they were both
coming in a purer form, but the danger of the mental and vital forces catching hold
of them is still there and then both are likely to stop or break down. So you must be
careful to allow no vital deviation this time.
(S29: 348)

*

Your difficulty is that the vital has not yet arrived at the secret of the self-existent
Ananda of love, the Ananda of love’s own pure truth, the inner beauty of it for its own
sake, the secret of the inner abiding ecstasy; it cannot yet believe that the thing exists.
But it is travelling towards it and this feeling was probably a stage — a groping after
a purer vital emotion on the way to the purest of all which is one with the Divine.
(S29: 348-49)

*

HUMAN LOVE IN THE SADHANA
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What he describes2 is a vital demand of the ego for emotional self-satisfaction; it is
Maya. It is not true love, for true love seeks for union and self-giving and that is the
love one must bring to the Divine. This vital (so-called) love brings only suffering and
disappointment; it does not bring happiness; it never gets satisfied and, even if it is
granted something that it asks for, it is never satisfied with it.

It is perfectly possible to get rid of this Maya of the vital demand, if one wishes
to do it, — but the will to do it must be sincere. If he is sincere in his will, he will
certainly get help and protection.
(S29: 349)

*

Generally when people speak of vital intimacy they mean something very external
which does not need to be brought down since it is common in human life. If it is
the inner vital intimacy with the Divine, then of course that makes the union more
complete, provided it is based on the psychic.
(S29: 349)

Devotion and the External Nature

The Divine always brings with it perfect calm and peace. A certain class of Bhaktas,
it is true, present generally a very different picture; they jump about and cry and
laugh and sing, in a fit of devotion, as they say. But in reality such people do not
live in the Divine. They live largely in the vital world.

You say that even Ramakrishna had periods of emotional excitement and would
go about with hands uplifted, singing and dancing? The truth of the matter is this.
The movement in the inner being may be perfect; but it puts you in a certain condition
of receptivity to forces that fill you with intense emotional excitement, if your external
being is weak or untransformed. Where the external being offers resistance to the
inner being or cannot hold the entirety of the Ananda, there is this confusion and
anarchy in expression.

You must have a strong body and strong nerves. You must have a strong basis
of equanimity in your external being. If you have this basis, you can contain a world
of emotion and yet not have to scream it out. This does not mean that you cannot
express your emotion, but you can express it in a beautiful harmonious way. To weep
or scream or dance about is always a proof of weakness, either of the vital or the
mental or the physical nature; for on all these levels the activity is for self-satisfaction.
One who dances and jumps and screams has the feeling that he is somehow very

2. The correspondent wrote, “I want a heart that can respond to all my moods, that can understand me, that
can do me justice, that can love me intensely and exclusively.” Sri Aurobindo’s reply was written to his secretary,
who answered the enquirer. — Ed.
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unusual in his excitement; and his vital nature takes great pleasure in that.
If you have to bear the pressure of the Divine Descent, you must be very

strong and powerful, otherwise you would be shaken to pieces. Some persons ask,
“Why has not the Divine come yet?” Because you are not ready. If a little drop
makes you sing and dance and scream, what would happen if the whole thing came
down?

Therefore do we say to people who have not a strong and firm and capacious
basis in the body and the vital and the mind, “Do not pull”, meaning “Do not try to
pull at the forces of the Divine, but wait in peace and calmness.” For they would not
be able to bear the descent. But to those who possess the necessary basis and
foundation we say, on the contrary, “Aspire and draw.” For they would be able to
receive and yet not be upset by the forces descending from the Divine.
(M3: 10-11)

Turning the Emotions towards the Divine

It is no part of this Yoga to dry up the heart; but the emotions must be turned towards
the Divine. There may be short periods in which the heart is quiescent, turned away
from the ordinary feelings and waiting for the inflow from above; but such states are
not states of dryness but of silence and peace. The heart in this Yoga should in fact be
the main centre of concentration until the consciousness rises above.
(S29: 350)

*

Emotion is a good element in Yoga; but emotional desire becomes  easily a cause of
perturbation and an obstacle.

Turn your emotions towards the Divine, aspire for their purification; they will
then become a help on the way and no longer a cause of suffering.

Not to kill emotion, but to turn it towards the Divine is the right way of the
Yoga.

But it must become pure, founded upon spiritual peace and joy, capable of
being transmuted into Ananda. Equality and calm in the mind and vital parts, an
intense psychic emotion in the heart can perfectly go together.

Awake by your aspiration the psychic fire in the heart that burns steadily towards
the Divine — that is the one way to liberate and fulfil the emotional nature.
(S29: 350)

*

HUMAN LOVE IN THE SADHANA
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Emotion is necessary in the Yoga and it is only the excessive emotional sensitiveness
which makes one enter into despondency over small things that has to be overcome.
The very basis of this Yoga is bhakti and if one kills one’s emotional being there
can be no bhakti. So there can be no possibility of emotion being excluded from the
Yoga.
(S29: 350-51)

*

It is only the ordinary vital emotions, which waste the energy and disturb the
concentration and peace, that have to be discouraged. Emotion itself is not a bad
thing; it is a necessary part of the nature, and psychic emotion is one of the most
powerful helps to the sadhana. Psychic emotion, bringing tears of love for the Divine
or tears of ananda, ought not to be suppressed: it is only a vital mixture that brings
disturbance in the sadhana.
(S29: 351)

*

It is quite true that by going above one can get out of all problems, for they no
longer exist, but the problems are there below and it is difficult to be always above
with so much unsolved and calling for solution. But just as one can go high above,
so one can go deep within and it is this going deep within that is needed. What
happened was at the surface of the emotional being and if one simply stays there the
difficulties of the emotional can come, but what has to be done is not to stay on the
surface but go deep within. For the psychic is there behind the emotional surface,
deep behind the heart centre. Once one reaches it, these things can no longer touch;
what will be there is the inner peace and happiness, the untroubled aspiration, the
presence or nearness of the Mother.
(S29: 351)

*

To indulge in the emotions, love, grief, sorrow, despair, emotional joy etc. for their
own sake with a sort of mental-vital over-emphasis on them is what is called
sentimentalism. There should be even in deep feeling a calm, a control, a purifying
restraint and measure. One should not be at the mercy of one’s feelings and senti-
ments, but master of oneself always.
(S29: 351)

*
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When the consciousness indulges in these things [joy and sorrow] and wallows in
the excitement of emotional joy or suffering, that is called sentimentalism. There is
another kind in which the mind enjoys its perceptions of emotion, love and suffering
etc. and plays with them, but that is a less violent and more superficial sentimentalism.
(S29: 351-52)

HUMAN LOVE IN THE SADHANA
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BHAKTI OR DEVOTION

What is the Divine?

The Divine is what you adore in Sri Aurobindo.
(M13: 27)

*

How beautiful is the day when one can offer one’s devotion to Sri Aurobindo.
(M13: 27)

*

Bhakti is not an experience, it is a state of the heart and soul. It is a state which
comes when the psychic being is awake and prominent.
(S29: 352)

*

For the devotee there is no greater sin than to be far from the Lord.
(M15: 128)

*

Bhakti Yoga — is that you offer yourself to the Divine,  you love and worship the
Divine. . . .
(Y: 52)

*

The very object of Yoga is a change of consciousness — it is by getting a new
consciousness or by unveiling the hidden consciousness of the true being within
and progressively manifesting and perfecting it that one gets first the contact and
then the union with the Divine. Ananda and bhakti are part of that deeper
consciousness, and it is only when one lives in it and grows in it that ananda and
bhakti can be permanent. Till then, one can only get experiences of ananda and
bhakti, but not the constant and permanent state. But the state of bhakti and constantly
growing surrender does not come to all at an early stage of the sadhana; many, most

620
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indeed, have a long journey of purification and tapasya to go through before it
opens, and experiences of this kind, at first rare and interspaced, afterwards frequent,
are the landmarks of their progress. It depends on certain conditions, which have
nothing to do with superior or inferior Yoga capacity, but rather with a predisposition
in the heart to open, as you say, to the Sun of the divine Influence.
(S29: 352)

*

Devotional attitude: moderate and self-effacing, it gives remarkable fruit.
(M14: 98)

*

You are no doubt right about asking for the bhakti, for I suppose it is the master-
claim of your nature: for that matter, it is the strongest motive force that sadhana can
have and the best means for all else that has to come. It is why I said that it is
through the heart that spiritual experience must come to you. The loyalty and the
rest that you have for me and the Mother may not, as you say, be part of the bhakti
itself, but they could not be there were not the bhakti deep inside. It is its coming out
in full force into the surface consciousness that is to be brought about and it seems
to me that it is inevitable that it should come as the outer coverings fall off. What is
within must surely make its way to the surface.
(S29: 352-53)

*

A devotion that keeps concentrated and silent in the depths of the heart but manifests
in acts of service and obedience, is more powerful, more true, more divine, than
any shouting and weeping devotion.
(M14: 98)

*

You believe in traditional ideas of Yoga — well, according to traditional ideas also,
the one easiest method is that of bhakti, reliance, self-giving, bhakti, nirbhara,
samarpan na. What still stands in your way — for it was and is growing towards that
in you, is an old confusion in mind and vital. The heart says, “I want bhakti”, the
mind says, “No, no, let us reason”, the vital says, “Nonsense, I can’t surrender.”
What you need is to quiet down that confusion created by the mind’s past sanskaras
and either fix on the one thing or harmonise. Bhakti as the basic force, knowledge,

BHAKTI OR DEVOTION
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strength and joy in the Divine as the result — that is the harmony proposed in this
Yoga. But in either way, if either is done, then peace becomes easily possible.
(S29: 353)

*

What I meant by the change was the great improvement in your mental and vital
attitude and reactions to outward things and to life which was very evident in your
letters and account of happenings and gave them quite a new atmosphere warm and
clear and psychic. Naturally the change is not yet absolute and integral, but it does
seem to be fundamental. Moreover, it is certainly due to a growing bhakti within,
especially an acceptance of bhakti as your path and of the implications of that
acceptance. The mind has taken a new poise less intellectual and more psychic.
What prevents you from seeing the growth of bhakti (sometimes you have seen it
and written about it) is a continuance of the physical mind which sets going with a
constant repetitionary whirl of its fixed ideas whenever there is any touch of
depression. One of these ideas is that you don’t progress, will not progress and can
never progress, the old thing that used to say, “Yoga is not for the likes of me” etc.
The activity of the physical mind (next to the wrong activity of the vital) is what
most keeps one’s consciousness on the surface and prevents it from being conscious
within and of what goes on within; it can see something of what happens on the
surface of the nature, the results of the inner movement but not the cause of the
happenings, which is the inner movement itself. That is one reason why I like to see
the physical mind occupied in poetry and music etc. and other salubrious activities
which help the inner growth and in which the inner bhakti can express itself, for that
keeps the physical mind busy, unoccupied with the mechanical rotatory movement
and allows and helps the inner growth. The rotatory movement is less than it was
before and I expect it one of these days to get tired of itself and give up altogether.
(S29: 353-54)

*

In silence lies the greatest devotion.
(M17: 374)

*

In the integrality and absoluteness of bhakti and surrender, we find the essential
condition of perfect peace leading to uninterrupted bliss.
(M14: 108)

*
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What you felt about replacement is quite true. The transformation proceeds to a
large extent by a taking away or throwing out of the old superficial self and its
movements and replacing them by a new deeper self and its true action.

It does not matter if the higher feelings, devotion etc. seem  to you sometimes
like an influence or colouring. It looks like that when you feel yourself in the external
physical or outer vital or outer mind. These feelings really are those of your inmost
self, your soul, the psychic in you and when you are in the psychic consciousness,
they become normal and natural. But when your consciousness shifts and becomes
more external, then these workings of the soul or of the divine consciousness are
felt as themselves external, as merely an influence. All the same, you have to open
yourself to them constantly and they will then more and more either soak in steadily
or come in successive waves or floods and go on till they have filled the mind, the
vital, the body. You will then feel them always as not only normal but as part of
your very self and the true substance of your nature.
(S29: 354)

*

The spiritual spirit is not contrary to a religious feeling of adoration, devotion and
consecration. But what is wrong in the religions is the fixity of the mind clinging to
one formula as an exclusive truth. One must always remember that formulas are
only a mental expression of the truth and that this truth can always be expressed in
many other ways.
(M15: 27)

*

The flow of devotion and love is a thing which the more it repeats or awakens is
bound to overflow to all the parts of being and have its effect on them.
(S29: 354-55)

*

If it is the way of ahaitukii bhakti  that you want to follow, that can be no obstacle;
for there can be none better. For in that way everything can be made a means —
poetry and music for instance become not merely poetry and music and not merely
even an expression of bhakti, but themselves a means of bringing the experience of
love and bhakti. Meditation itself becomes not an effort of mental concentration,
but a flow of love and adoration and worship. If simply and sincerely followed, the
way of ahaituki i bhakti can lead as far as any other.
(S29: 355)

*

BHAKTI OR DEVOTION
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There can be no such thing as a mechanical and artificial devotion — there is either
devotion or there is not. Devotion may be intense or not intense, complete or
incomplete, sometimes manifest and sometimes veiled, but mechanical or artificial
devotion is a contradiction in terms.
(S29: 355)

*

These [arguments against external bhakti] are the exaggerations made by the mind
taking one side of Truth and ignoring the other sides.1 The inner bhakti is the main
thing and without it the external becomes a form and mere ritual, but the external
has its place and use when it is straightforward and sincere.
(S29: 355)

*

Bhakti should be for the Divine only — the sadhaks are sadhaks, trying to reach the
Divine, but still full of faults and struggles.
(S29: 355)

*

A “bhakti” which claims everything from the Divine and does not give itself is not
real bhakti.
(S29: 355)

*

One concentrates at the Samadhi to grow in devotion and to put oneself in contact
with Sri Aurobindo in order to receive his help.
(M16: 397)

*

1. The correspondent had been asked by a fellow-sadhak, “Why do you want to meditate on a photograph
of Sri Aurobindo? If you can meditate within, this external form of bhakti is not necessary.” — Ed.
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Grant me a quiet trust, a peaceful strength, an ardent faith and devotion.
(M15: 213)

*

Let us adore in silence and listen to the Divine in a deep concentration.
(M14: 142)

The Mother’s Prayer of 8 April 1914

Lord, my thought is calm and my heart ingathered; I turn towards Thee with a
profound devotion and a boundless trust: I know that Thy love is all-powerful and
that Thy justice will reign over the earth; I know that the hour is near when the last
veil will be rent and all iniquity disappear to give place to an era of peace and
harmonious effort.

O Lord, with thought rapt within and the heart at peace, I approach Thee and
all my being is filled with Thy divine Presence; grant that I may see Thee alone in all
things and that all may be resplendent with Thy divine Light. Oh, may all hatred be
appeased, all rancour effaced, all fears dispelled, all suspicions destroyed, all
malevolence overcome, and in this city, in this country, upon this earth, may all
hearts feel vibrating within them that sublime love, source of all transfiguration.

O Lord, how ardently do I call and implore Thy love! Grant that my aspiration
may be intense enough to awaken the same aspiration everywhere: oh, may goodness,
justice and peace reign as supreme masters, may ignorant egoism be overcome,
darkness be suddenly illuminated by Thy pure Light; may the blind see, the deaf hear,
may Thy law be proclaimed in every place and, in a constantly progressive union, in
an ever more perfect harmony, may all, like one single being, stretch out their arms
towards Thee to identify themselves with Thee and manifest Thee upon earth.

O Lord, with thought rapt within, the heart radiant with sunshine, I give myself
to Thee without reservation, and the “self” disappears in Thee!
(M1: 121-22)

BHAKTI OR DEVOTION
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(About the Mother’s prayer of 8 April 1914)2

Recueillie — collecting from all sides and concentrating in a religious way. In this
prayer, at first the thought is in full peace and the heart is collected and concentrated
in adoration, and the next time it is the head that is full of adoration and the heart is
silent and full of peace.
(M15: 220)

Bhakti and Love

The nature of bhakti is adoration, worship, self-offering to what is greater than
oneself — the nature of love is a feeling or seeking for closeness and union. Self-
giving is the character of both; both are necessary in the Yoga and each gets its full
force when supported by the other.
(S29: 356)

*

Love is not a name of the Divine, it is a power of his consciousness and being.
Bhakti and love are not quite the same thing, but love is one of the elements of
bhakti. There are different kinds of bhakti and that which is of the nature of love is
the strongest and is considered the highest, most intense and ecstatic of all. Also in
love itself that form of it which is made of self-giving; surrender, absolute adoration,
urge towards a selfless union is the true kind of bhakti that is love. “Conquering

2. Seigneur, ma pensée est paisible et mon cœur receuilli ; je me tourne vers Toi avec une profonde dévotion
et une confiance sans limite : je sais que Ton amour est tout-puissant et que Ta justice règnera sur la terre ; je sais
que l’heure est proche où le dernier voile sera écarté et où toute iniquité disparaîtra pour faire place à une ère de
paix et d’harmonieux effort.

O Seigneur, la pensée receuillie et le cœur paisible, je m’approche de Toi et tout mon être rempli de ta
divine Presence ; permets que je ne voie plus que Toi en toute chose et que tout resplendisse de Ta divine Lumière.
Oh, que les haines soient apaisées, les rancunes effacées, les craintes dissipées, les soupçons anéantis, les malveillances
surmontées, et que dans cette ville, dans ce pays, sur cette terre, tous les cœurs sentent vibrer en eux cet amour
sublime, source de toute transfiguration.

O Seigneur, avec quel ardent appel j’implore Ton amour. Permets que mon aspiration soit assez intense
pour éveiller partout une aspiration semblable : Oh, que la bonté, la justice et la paix règnent en souveraines
maîtresses, que l’ignorant égoisme soit surmonté, que les ténèbres soient soudain illuminés par Ta pure Lumière;
que les aveugles voient, que les sourds entendent, que Ta loi soit proclamée en tout lieu et que, dans une union
constamment progressive, dans une harmonie toujours plus parfaite, tous, comme un seul être, tendent leurs bras
vers Toi, pour s’identifier à Toi et Te manifester sur terre.

O Seigneur, la pensée receuillie, le cœur ensoleillé, je me donne à Toi sans réserve et le moi disparaît en
Toi!
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love” or “Love the victor”3 means love prevailing over all that stands in the way of
its reign, over ignorance, falsehood, selfishness, ego, passion and lust, outward or
self-regarding desires and all else till it reigns alone and victorious, bringing down
all the other gifts of the Divine Consciousness. It is by force of love and selflessness
and self-giving that the sadhak can help Love to conquer.
(S29: 356)

*

I suppose it [premabhakti] is bhakti with love as its basis; there can be bhakti of
worship, submission, reverence, obedience etc. but without love.
(S29: 356)

*

Selflessness, self-giving, entire faith and confidence, absence of demand and desire,
surrender to the Divine Will, love concentrated on the Divine — are some of the
main signs [of true love and bhakti].
(S29: 356)

Emotional Bhakti

It is a misunderstanding to suppose that I am against Bhakti or against emotional
Bhakti — which comes to the same thing, since without emotion there can be no
Bhakti. It is rather the fact that in my writings on Yoga I have given Bhakti the highest
place. All that I have said at any time which could account for this misunderstanding
was against an unpurified emotionalism which, according to my experience, leads to
want of balance, agitated and disharmonious expression or even contrary reactions
and, at its extreme, nervous disorder. But the insistence on purification does not mean
that I condemn true feeling and emotion any more than the insistence on a purified
mind or will means that I condemn thought and will. On the contrary, the deeper the
emotion, the more intense the Bhakti, the greater is the force for realisation and
transformation. It is oftenest through intensity of emotion that the psychic being awakes
and there is an opening of the inner doors to the Divine.
(S29: 357)

*

3. These are probably the names of two roses named by the Mother according to their significance. — Ed.

BHAKTI OR DEVOTION
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Is an emotion always a vital movement?

It depends on the emotion and it also depends on what you call an emotion. For
example, there is a state where, if you find yourself in the presence of a very precise,
very clear psychic movement, a distinctly psychic movement — this happens quite
often — the emotion is so powerful that tears come to your eyes. You are not sad,
you are not happy, neither one nor the other; it doesn’t correspond to any particular
feeling, but it is an intensity of emotion which comes from something that is clearly,
precisely psychic. . . .
(M15: 322-23)

*

If one does not encourage the devotion of the emotional being merely because the
lower vital is not yet under control and acts differently, then how is the devotion to
grow and how is the lower vital to change? Until the final clarification and
harmonising of the nature there are always contradictions in the being, but that is
not a reason for in any way suppressing the play of the better movements — on the
contrary it is these that should be cultivated and made to increase.
(S29: 357)

*

It [emotion] has its place, only it must not be always thrown outward but pressed
inward so as to open fully the psychic doors.
(S29: 357)

*

The emotional [devotion] is more outward than the psychic [devotion] — it tends
towards outward expression. The psychic is inward and gives the direction to the
whole inner and outer life. The emotional can be intense, but is neither so sure in its
basis nor powerful enough to change the whole direction of the life.
(S29: 357-58)

Vital Bhakti

Vital bhakti is usually full of desires and demands, — it expects a return for what it
gives; it loves the Divine more for its own sake than for the sake of the Divine. If it
does not get what it wants, it is capable of revolting or turning elsewhere. It is often
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pursued by jealousy, misunderstanding, unfaithfulness, anger etc., — the usual
imperfections of human love, and can turn these against its object of bhakti. On the
other hand, if there is vital bhakti governed by the psychic, these defects disappear
and the vital gives an ardour and enthusiasm to the love and bhakti which gives it a
greater push for effectuation in action and life. The vital should always be the
instrument of the soul for self-expression in life and not act on its own account (ego,
desire) or on its own separate impulse.
(S29: 358)

*

The vital bhakti is egoistic, usually full of claims and demands on the Divine and
revolting when they are not satisfied. The mental is simply a worship in the thought
and idea without love in the heart.
(S29: 358)

*

It [an inner state of dryness] is because it is the analysing mind that is active — that
always brings a certain dryness; the higher mind or the intuition bring a much more
spontaneous and complete knowledge — the beginning of the real Jnana without
this effect. The bhakti which you feel is psychic, but with a strong vital tinge; and it
is the mind and the vital between them that bring in the opposition between the
bhakti and the Jnana. The vital concerned only with emotion finds the mental
knowledge dry and without rasa, the mind finds the bhakti to be a blind emotion
fully interesting only when its character has been analysed and understood. There is
no such opposition when the psychic and the higher plane knowledge act together
predominantly — the psychic welcomes knowledge that supports its emotion, the
higher thought consciousness rejoices in the bhakti.
(S29: 358-59)

*

It is a mistake to think that a constant absence of vyaakulataa is a sign that the aspiration
or will for the Divine is not true. It is only in certain exclusive forms of Bhakti Yoga
that a constant vyaakulataa or weeping or haahaakaara (the latter is more often vital than
psychic) is the rule. Here though the psychic yearning may come sometimes or
often in intense waves, what comes as the basis is a quietude of the being and in that
quietude a more and more steady perception of the truth and seeking for the Divine
and need of the Divine so that all is turned towards that more and more. It is into this
that the experience and growing realisation come. Because the opening is growing
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in you, you are getting this a abhaasa of the presence (beyond form) of the Mother. It
is as the inner realisation grows that the presence in the physical form takes its full
value.
(S29: 359)

Viraha or Pangs of Separation

Viraha is a transitional experience on the plane of the vital  seeking for the Spirit —
there is no reason why it should not be possible at a quite early stage. It is the
realisations without any uneasiness, realisations in pure Ananda that belong to the
more developed sadhana.
(S29: 359)

*

The pure feeling of viraha is psychic — but if rajasic or tamasic movements come
in (such as depression, complaint, revolt etc.) then it becomes tamasic or rajasic.
(S29: 359)

*

Pangs of separation belong to the vital, not to the psychic; the psychic having no
pangs need not express them. The psychic is always turned towards the Divine in
faith, joy and confidence — whatever aspiration it has is full of trust and hope.
(S29: 359-60)

Enmity to the Divine

I have not had time yet to write about the enmity theory. I will do so more fully in
two or three days. But I may say at once that the idea does not seem to me at all true
that by enmity to the Divine one can reach the Divine and that too more quickly
than by bhakti. The idea is contrary to the spiritual truth of things, to reason, to
nature and to experience.
(S29: 360)

*

As regards your defence of X, they sound like X’s own ideas and very queer ideas
they are. If they are right, we should have to come to the following conclusions —
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1. Sattwa is not the best passage towards realisation, Rajas is the best way to
become spiritual. It is the rajasic man with his fierce ego and violent passions who
is the true sadhak of the Divine.

2. The Asura is the best bhakta. The Gita is quite wrong in holding up the Deva
nature as the condition of realisation and the Asura nature as contrary to it. It is the
other way round.

3. Ravana, Hiranyakashipu, Shishupala were the greatest devotees of the Divine
because they were capable of hostility to the Divine and so were liberated in a few
lives — compared with them the great Rishis and Bhaktas were very poor spiritual
vessels. I am aware of the paradox about Ravana in the Purana, but let me point out
that these Asuras and Rakshasas did not pretend to be disciples or worshippers of
Rama or Krishna or Vishnu or use their position as disciples to get moksha by revolt
— they got it by being enemies and getting killed and absorbed into the Godhead.

4. Obedience to the Guru, worship of the Divine are all tommy rot and fit only
for sheep, not men. To turn round furiously on the Guru or the Divine, abuse him,
express contempt, challenge his sincerity, declare his actions to be wrong, foolish
or a trick — to assert oneself as right at every point and his judgment as mistaken,
prejudiced, absurd, false, a support of devils etc. etc. is the best way of devotion
and the true relation between Guru and Shishya. Disobedience is the highest respect
to the Guru, anger and revolt are the noblest worship one can give to the Divine.

5. One who takes the blows of Mahakali with joy as a means of discovering his
faults and increasing in light and strength and purity is a sheep and unworthy of
disciplehood — one who responds to the quietest pressure to change by revolt and
persisting in his errors is a strong man and a mighty adhar and a noble disciple on
the way to perfection.

I could go on multiplying the consequences, but I have no time. Do you really
believe all these things? They are the natural consequences of X’s theory or of this
theory of revolt as the way to perfection. If you accept the premiss, you have to
accept the logical consequences. That is what X did — only he called his errors
Truth and the way prescribed by me was falsehood explicable only by the fact that
I was a “Master who had forgotten his higher self”. And the consequences led to his
departure, not willed by us, but by his own choice — and under such circumstances
that he has made it a practical impossibility for me to let him come back unless he
undergoes a change which the experience of the past does not warrant me in thinking
possible.
(S29: 360-61)

BHAKTI OR DEVOTION
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Contact with the Divine

Aspiration and devotion are the natural and easy means for getting the contact. The
other way by effort is laborious, slow and not sure. The mind must open, but it will
open best by the power of devotion and aspiration.
(S29: 361)

*

The more the calm, peace, joy and happiness descend and take possession, the
stronger the foundation. It is the sign of the contact.

The other thing needed is the descent of the consciousness which you felt in
the heart and breast. That will come of itself, if this devotion and sole dependence
on the Light continues.
(S29: 361-62)

*

The psychic contact does not bring mental knowledge, but it brings true perception
and true feeling and it can bring down also, if you aspire from the psychic centre, a
knowledge higher and truer than intellectual knowledge.
(S29: 362)

*

Quietude and surrender are the first things to be established. In that must come the
full contact. By that contact, if well established, will come a steady progressive
sadhana, not the old confused sadhana.
(S29: 362)

*

When you fall from the contact, the first and only thing you have to do is to reestablish
it — to remain quiet and open yourself. Everything else you must detach yourself
from and reject. It is because you listen to ideas and suggestions of all kinds and still
attach value to the old kind of “experiences”, that you cannot reestablish the contact.
(S29: 362)

*
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As for not having it [contact] always, it is because there are parts of the being that
are still unconscious or perhaps states of unconsciousness come. For instance, people
write letters to each other, but they are quite unconscious that they are exchanging
forces in doing so. You have become conscious of it, because of the development
of your inner consciousness by Yoga — and yet there are likely to be times when
you still write from the external awareness only, and then you will see the words
only without being aware of what is behind. So owing to the development of the
inner consciousness, you are able to understand what contacts are and get the true
contact, but at times the external consciousness may be stronger than the inner one,
then you are no longer (for the time being) able to get the contact.
(S29: 362)

*

The photograph is a vehicle only4 — but if you have the right consciousness, then
you can bring something of the living being into it or become aware of the being for
which it stands and can make it a means of contact. It is like the pra an napratisst thaa in
the image in the temple.
(S29: 363)

Contact and Union with the Divine

Seeing is of many kinds. There is a superficial seeing which only erects or receives
momentarily or for some time an image of the Being seen; that brings no change,
unless the inner bhakti makes it a means for change. There is also the reception of
the living image of the Divine in one of his forms into oneself, — say, in the heart,
— that can have an immediate effect or initiate a period of spiritual growth. There is
also the seeing outside oneself in a more or less objective and subtle physical or
physical way.

As for milana, the abiding union is within and that can be there at all times; the
outer milana or contact is not usually abiding. There are some who often or almost
invariably have the contact whenever they worship; the Deity may become living to
them in the picture or other image they worship, may move and act through it;
others may feel him always present, outwardly, subtle-physically, abiding with them
where they live or in the very room; but sometimes this is only for a period. Or they
may feel the Presence with them, see it frequently in a body (but not materially
except sometimes), feel its touch or embrace, converse with it constantly, — that is

4. While looking at a photograph of Sri Aurobindo, the correspondent felt that he was looking at a living
being with eyes “as living as real eyes”. — Ed.

BHAKTI OR DEVOTION
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also one kind of milana. The greatest milana is one in which one is constantly
aware of the Deity constantly abiding in oneself, in everything in the world, holding
all the world in him, identical with existence and yet supremely beyond the world
— but in the world too one sees, hears, feels nothing but him, so that the very senses
bear witness to him alone — and this does not exclude such specific personal mani-
festations as those vouchsafed to Krishnaprem and his guru. The more ways there
are of the union, the better.
(S29: 363-64)

*

Adesh and darshan are elements of a stage of sadhana in which there is still much
distance from the closer state of union. The mind and vital seek the contact through
darshan and the guidance through Adesh. What we aim at in our Yoga is the constant
union and presence and control of the Divine at every moment. But on the mental
and vital level this usually remains imperfect and there is much chance of error. It is
by the supramentalisation that the perfect Truth of this Divine Union in action can
come.
(S29: 364)
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SURRENDER

Surrender is the decision taken to hand over the responsibility of your life to the
Divine. Without this decision nothing is at all possible; if you do not surrender, the
Yoga is entirely out of the question. Everything else comes naturally after it, for the
whole process starts with surrender. You can surrender either through knowledge
or through devotion. You may have a strong intuition that the Divine alone is the
truth and a luminous conviction that without the Divine you cannot manage. Or you
may have a spontaneous feeling that this line is the only way of being happy, a
strong psychic desire to belong exclusively to the Divine: “I do not belong to myself,”
you say, and give up the responsibility of your being to the Truth. Then comes self-
offering: “Here I am, a creature of various qualities, good and bad, dark and
enlightened. I offer myself as I am to you, take me up with all my ups and downs,
conflicting impulses and tendencies — do whatever you like with me.” In the course
of your self-offering, you start unifying your being around what has taken the first
decision — the central psychic will. All the jarring elements of your nature have to
be harmonised, they have to be taken up one after another and unified with the
central being. You may offer yourself to the Divine with a spontaneous movement,
but it is not possible to give yourself effectively without this unification. The more
you are unified, the more you are able to realise self-giving. And once the self-
giving is complete, consecration follows: it is the crown of the whole process of
realisation, the last step of the gradation, after which there is no more trouble and
everything runs smoothly. But you must not forget that you cannot become integrally
consecrated at once.
(M3: 126)

*

What is the exact way of feeling that we belong to the Divine and that the
Divine is acting in us?

You must not feel with your head (because you may think so, but that’s something
vague); you must feel with your sense-feeling. Naturally one begins by wanting it
with the mind, because that is the first thing that understands. And then one has an
aspiration here (pointing to the heart), with a flame which pushes you to realise it.
But if you want it to be truly the thing, well, you must feel it.

You are doing something, suppose, for example, you are doing exercises,
weight-lifting. Now suddenly without your knowing how it happened, suddenly
you have the feeling that there is a force infinitely greater than you, greater, more

635
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powerful, a force that does the lifting for you. Your body becomes something almost
non-existent and there is this Something that lifts. And then you will see; when that
happens to you, you will no longer ask how it should be done, you will know. That
does happen.

It depends upon people, depends upon what dominates in their being. Those
who think have suddenly the feeling that it is no longer they who think, that there is
something which knows much better, sees much more clearly, which is infinitely
more luminous, more conscious in them, which organises the thoughts and words;
and then they write. But if the experience is complete, it is even no longer they who
write, it is that same Thing that takes hold of their hand and makes it write. Well,
one knows at that moment that the little physical person is just a tiny insignificant
tool trying to remain as quiet as possible in order not to disturb the experience.

Yes, at no cost must the experience be disturbed. If suddenly you say: “Oh,
look, how strange it is!”. . .

How can we reach that state?

Aspire for it, want it. Try to be less and less selfish, but not in the sense of becoming
nice to other people or forgetting yourself, not that: have less and less the feeling
that you are a person, a separate entity, something existing in itself, isolated from
the rest.

And then, above all, above all, it is that inner flame, that aspiration, that need
for the light. It is a kind of — how to put it? — luminous enthusiasm that seizes you.
It is an irresistible need to melt away, to give oneself, to exist only in the Divine.

At that moment you have the experience of your aspiration.
But that moment should be absolutely sincere and as integral as possible; and

all this must occur not only in the head, not only here, but must take place everywhere,
in all the cells of the body. The consciousness integrally must have this irresistible
need. . . . The thing lasts for some time, then diminishes, gets extinguished. You
cannot keep these things for very long. But then it so happens that a moment later or
the next day or some time later, suddenly you have the opposite experience. Instead
of feeling this ascent, and all that, this is no longer there and you have the feeling of
the Descent, the Answer. And nothing but the Answer exists. Nothing but the divine
thought, the divine will, the divine energy, the divine action exists any longer. And
you too, you are no longer there.

That is to say, it is the answer to our aspiration. It may happen immediately
afterwards — that is very rare but may happen. If you have both simultaneously,
then the state is perfect; usually they alternate; they alternate more and more closely
until the moment there is a total fusion. Then there is no more distinction. I heard a
Sufi mystic, who was besides a  great musician, an Indian, saying that for the Sufis
there was a state higher than that of adoration and surrender to the Divine, than that
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of devotion, that this was not the last stage; the last stage of the progress is when
there is no longer any distinction; you have no longer this kind of adoration or
surrender or consecration; it is a very simple state in which one makes no distinction
between the Divine and oneself. They know this. It is even written in their books. It
is a commonly known condition in which everything becomes quite simple. There
is no longer any difference. There is no longer that kind of ecstatic surrender to
“Something” which is beyond you in every way, which you do not understand,
which is merely the result of your aspiration, your devotion. There is no difference
any longer. When the union is perfect, there is no longer any difference.
(M5: 55-57)

*

Surrender and love-bhakti are not contrary things — they go together. It is true that
at first surrender can be made through knowledge by the mind, but it implies a
mental bhakti and, as soon as the surrender reaches the heart, the bhakti manifests
as a feeling and with the feeling of bhakti love comes.
(S29: 78)

*

Self-surrender at first comes through love and bhakti, more than through Atmajnana.
But it is true that with Atmajnana the complete surrender becomes more possible.
(S29: 78)

*

There can be [devotion and surrender on the higher spiritual planes], but it is not
inevitable as in the psychic. In the higher mind one may be too conscious of identity
with the “Brahman” to have devotion or surrender.
(S29: 78)

*

The Brahmic condition brings a negative peace of shanti and mukti in the soul. Self-
giving brings a positive freedom which can become also a dynamic force of action
in the nature.
(S29: 78)

*

Without self-giving there is no love; but self-giving is very rare in human love
which is full of selfishness and demands.
(M14: 121)

SURRENDER
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OUTER WORSHIP

Worship: the form or outer expression of your devotion.
(M14: 98)

*

There is no restriction in this Yoga to inward worship and meditation only. As it is
a Yoga for the whole being, not for the inner being only, no such restriction could
be intended. Old forms of the different religions may fall away, but absence of all
forms is not the rule of the sadhana.
(S29: 364)

*

I was thinking [in writing “Old forms . . . may fall away”] not of Pranam etc. which
have a living value, but of old forms which persist although they have no longer
any value — e.g. Sraddha for the dead. Also here forms which have no relation to
this Yoga — for instance Christians who cling to the Christian forms or Mahomedans
to the Namaz or Hindus to the Sandhyavandana in the old way may soon find them
either falling off or else an obstacle to the free development of their sadhana.
(S29: 364)

*

What is meant by baahyapuujaa? If it is purely external, then of course it is the lowest
form; but if done with the true consciousness inside, it can bring the greatest
completeness of the adoration by allowing the body and the most external
consciousness to share in the spirit and act of worship.
(S29: 364)

*

What you say is no doubt true, but it is better not to take away the support that may
still be there for the faith of those who need such supports. These visions and images
and ceremonies are meant for that. It is a spiritual principle not to take away any
faith or support of faith unless the persons who have it are able to replace it by
something larger and more complete.

If the pra an napratisst thaa brings down a powerful Presence [into an image], that
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may remain there long after the one who has brought it has left his body. Usually it
is maintained by the bhakti of the officiant and the sincerity of belief and worship of
those who come to the temple for adoration. If these fail there is likely to be a
withdrawal of the Presence.
(S29: 365)

*

The “scientific” explanation [for the disappearance of food offered to a deity in a
temple] would be that somebody, a servant perhaps, disregarding prohibitions got
secretly in and polished off the food of offering when there was nobody to see! That
however assumes that occult manifestations are impossible, which is not the case; it
is besides only a probable inference or theory. Occultists, or some of them, hold
that the food offered to unseen beings is sometimes (but not by any means always)
taken in its subtle elements, leaving the outward body of the food as it was. The
actual taking of the food, physically, is rare, but instances are believed to have
happened where the bhakti was very strong.
(S29: 365)

OUTER WORSHIP
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RELIGION

If someone follows a religion and has a good capacity, can he go farther and
reach identication with the Divine?

It is impossible.
Religion is always a limitation for the spirit.
If a man has a spiritual life independently of his mental formations and the set

limits in which he lives, then this spiritual life makes him, so to say, cross the religious
principles and enter something higher. But his consecration must come from within
and not be formal. If it comes exclusively from the form, then the limitation is so
great that he cannot go farther.

There are people who have necessarily to come out of their religion if they do
not want to be halted in their progress. But those who have practically no mental
activity, who do not ask themselves any questions, who have only an intense devotion
in their heart and an urge to give themselves to something that is infinitely greater,
for these it does not matter whether they have a religion or not. It is all the same. But
if one is attached to forms, one can never go any farther.
(M5: 244-45)
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PRAYER

O my sweet Lord, my beloved God, all my being cries out to Thee in an irresistible
surge: “I love Thee! I love Thee! I love Thee!”. . . with a love no words can ever
express. The whole being is aflame, fused in this intensity. Only my heart, so often
disappointed, so cruelly deceived, murmurs timidly: “Wilt Thou not do as men
have done? Wilt Thou not repulse this love as unworthy of Thee, or too heavy to
bear?” O doubting heart! Dost thou not see that it is the adored One Himself who
loves in thee and feeds this fire that will never die? No more timidity, no more vain
reserve . . . the past fades away like a dream. All that remains is a marvellous
Present made of sublime Eternity. . . . O my beloved God, Thou hast taken me into
Thy arms that are so strong and so gentle, and nothing exists but Thy divine Ecstasy.
(M2: 123)

*

Prayer and aspiration are a part of the spiritual life and do not conflict with surrender,
provided one is not disturbed in either way by the fulfilment or unfulfilment of the
prayer and keeps one’s faith and quietude all the same. In the ordinary life prayer is
one of the chief elements of human relation with the Divine and is often but not
always answered; when it is not answered the religious man keeps his faith in the
Divine and either understands that to answer was not the Divine Will or else he
prays more fervently till his prayer is heard — that depends on the man and the
circumstances. A sadhak can intercede internally for others in their affairs, provided
he remains unattached and equal-minded, but he is not bound to intervene.
(S29: 365-66)

*

Of course all prayer is not heard — the world would be a still more disastrous
affair than it is, if everybody’s prayers were heard, however sincere. Even the
Godward prayer is not always heard — at once, even as faith is not always justified
at once. Both prayer and faith are powers towards realisation which have been
given to man to aid him in his struggle — without them, without aspiration and
will and faith (for aspiration is a prayer) it would be difficult for him to get anywhere.
But all these things are merely means for setting the Divine Force in action — and
it sometimes takes long, very long even, before the forces come into action or at
least before they are seen to be in action or bear their result. The ecstasist is not
altogether wrong even when he overstates his case. Even the overstatements
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sometimes help to convince the Cosmic Power, so that it says “Oh well, if it is like
that all right — ”.
(S29: 366)

*

As for prayer, no hard and fast rule can be laid down. Some prayers are answered,
all are not. You may ask, why should not then all prayers be answered? But why
should they be? It is not a machinery: put a prayer in the slot and get your asking.
Besides, considering all the contradictory things mankind is praying for at the same
moment, God would be in a rather awkward hole if he had to grant all of them; it
wouldn’t do.
(S29: 366)

*

If one lives in the world one can offer such prayers [for help in resolving worldly
problems]; but one must not expect that the Divine shall fulfil all those prayers or
think that he is bound to do so. When one is a sadhak the prayer should be for the
inner things belonging to the sadhana and for outer things only so far as they are
necessary for that and for the divine work.
(S29: 366-67)

*

What you say about prayer is correct. That [impersonal prayer] is the highest kind
of prayer, but the other kind also (i.e. the more personal) is permissible and even
desirable. All prayer rightly offered brings us closer to the Divine and establishes a
right relation with Him.
(S29: 367)

*

As for the prayers, the fact of praying and the attitude it brings, especially unselfish
prayer for others, itself opens you to the higher Power, even if there is no
corresponding result in the person prayed for. Nothing can be positively said about
that, for the result must necessarily depend on the persons, whether they are open or
receptive or something in them can respond to any Force the prayer brings down.
(S29: 367)

*

Prayers should be full of confidence and without sorrow or lamenting.
(S29: 367)
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ARTISTIC CREATIVITY AND DEVOTION

But does an artist feel at all any impulse to create once he takes up Yoga?

Why should he not have the impulse? He can express his relation with the Divine in
the way of his art, exactly as he would in any other. If you want art to be the true and
highest art, it must be the expression of a divine world brought down into this
material world. All true artists have some feeling of this kind, some sense that they
are intermediaries between a higher world and this physical existence. If you consider
it in this light, Art is not very different from Yoga. But most often the artist has only
an indefinite feeling, he has not the knowledge. Still, I knew some who had it; they
worked consciously at their art with the knowledge. In their creation they did not
put forward their personality as the most important factor; they considered their
work as an offering to the Divine, they tried to express by it their relation with the
Divine.

This was the avowed function of Art in the Middle Ages. The “primitive”
painters, the builders of cathedrals in Mediaeval Europe had no other conception of
art. In India all her architecture, her sculpture, her painting have proceeded from
this source and were inspired by this ideal. The songs of Mirabai and the music of
Thyagaraja, the poetic literature built up by her devotees, saints and Rishis rank
among the world’s greatest artistic possessions.
(M3: 104-05)

*

But if one does Yoga can he rise to such heights as Shakespeare or Shelley?
There has been no such instance.

Why not? The Mahabharata and Ramayana are certainly not inferior to anything
created by Shakespeare or any other poet, and they are said to have been the work
of men who were Rishis and had done Yogic tapasyaa. The Gita which, like the
Upanishads, ranks at once among the greatest literary and the greatest spiritual
works, was not written by one who had no experience of Yoga. And where is the
inferiority to your Milton and Shelley in the famous poems written whether in India
or Persia or elsewhere by men known to be saints, Sufis, devotees? And, then, do
you know all the Yogis and their work? Among the poets and creators can you say
who were or who were not in conscious touch with the Divine? There are some who
are not officially Yogis, they are not gurus and have no disciples; the world does
not know what they do; they are not anxious for fame and do not attract to themselves
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the attention of men; but they have the higher consciousness, are in touch with a
Divine Power, and when they create they create from there. The best paintings in
India and much of the best statuary and architecture were done by Buddhist monks
who passed their lives in spiritual contemplation and practice; they did supreme
artistic work, but did not care to leave their names to posterity. The chief reason
why Yogis are not usually known by their art is that they do not consider their art-
expression as the most important part of their life and do not put so much time and
energy into it as a mere artist. And what they do does not always reach the public.
How many there are who have done great things and not published them to the
world!
(M3: 107-08)

*

To keep yourself occupied with music and writing is always good; for your nature
finds there its inborn occupation and that helps to maintain the vital energy and
keep the balance.

About sadhana I should like to ask you: why not do sadhana through your
music? Surely meditation is not the only way of doing sadhana. Through your
music bhakti and aspiration can grow and prepare the nature for realisation.

If moments of meditation and concentration come of themselves then it is all
right; but there is no need to force it.
(M12: 237)
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LOYALTY AND SINCERITY

Isn’t loyalty limited by a feeling for something or someone? Isn’t sincerity
something wider?

Yes, it is. Loyalty implies some kind of hierarchical relationship, so to say, with
someone or something. There is a sort of interdependence. The usual idea is that
loyalty means keeping one’s word, doing one’s duty scrupulously, etc.

Someone who lives all alone in a forest can practise total sincerity, but you can
only practise loyalty in social life, in relation to other people. A person who is
entirely consecrated in an act of inner devotion to the divine Presence, can be loyal
to this Presence. This implies a relationship with something in front of you, or a
relationship with the universal.
(M15: 300)
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THE NON-EGOISTIC ATTITUDE

. . . There is a point where all the virtues are united: it is a point that goes beyond the
ego. If we take this faithfulness, if we take devotion, take love, the meaning of service,
all these things, when they are above the egoistic level, they meet, in the sense that
they give themselves and do not expect anything in exchange. And if you climb one
step higher, instead of its being done with the idea of duty and abnegation, it is done
with an intense joy which carries within itself its own reward, which needs nothing in
exchange, for it carries its joy in itself. But then, for that you must have climbed quite
high and must no longer have that turning back upon yourself which, of all things,
pulls you down lowest. That kind of . . . that sympathy, full of self-pity, wherein one
cajoles and caresses oneself and says, “Poor me!”, that, indeed, is something terrible,
and one does this so constantly, without being aware of it. This turning back upon
oneself, a kind of degrading self-compassion, in which one tells oneself in a tone so
full of pity, “Nobody understands me! No one loves me! No one cares for me as
people should!” etc., and one goes on and on. . . . And now this is really terrible, it
draws you down into a hole immediately.
(M6: 183-84)

*

That is why it is always said that, no matter what aspect of the Divine you adore or
even what guide you choose, if you are perfect in your self-giving and absolutely
sincere, you are sure to attain the spiritual goal.

But the result is no longer the same when you want to realise the integral yoga. Then
you must not limit yourself in any way, even in the path of your consecration. . . .
Only, these are two very different things.
 (M8: 243)

*

. . . Now, we have put “devotion” in this series [the five psychological perfections].
Yes, devotion is all very well, but unless it is accompanied by many other things it
too may make many mistakes. It may meet with great difficulties.

You have devotion, and you keep your ego. And then your ego makes you do
all sorts of things out of devotion, things which are terribly egoistic. That is to say,
you think only of yourself, not of others, nor of the world, nor of the work, nor of
what ought to be done — you think only of your devotion. And you become
tremendously egoistic. And so, when you find out that the Divine, for some reason,
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does not answer to your devotion with the enthusiasm you expected of Him, you
despair and fall back into the same three difficulties I was just speaking about:
either the Divine is cruel — we have read that, there are many such stories, of
enthusiastic devotees who abuse the Divine because He is no longer as gentle and
near to them as before, He has withdrawn, “Why hast Thou deserted me? Thou hast
abandoned me, O monster! . . .” They don’t dare to say this, but think it, or else they
say, “Oh! I must have made such a serious mistake that I am thrown out”, and they
fall into despair.

But there is another movement which should constantly accompany devotion. . . .
That kind of sense of gratitude that the Divine exists; that feeling of a marvelling
thankfulness which truly fills you with a sublime joy at the fact that the Divine exists,
that there is something in the universe which is the Divine, that it is not just the monstrosity
we see, that there is the Divine, the Divine exists. And each time that the least thing puts
you either directly or indirectly in contact with this sublime Reality of divine existence,
the heart is filled with so intense, so marvellous a joy, such a gratitude as of all things has
the most delightful taste.

There is nothing which gives you a joy equal to that of gratitude. One hears a
bird sing, sees a lovely flower, looks at a little child, observes an act of generosity,
reads a beautiful sentence, looks at the setting sun, no matter what, suddenly this
comes upon you, this kind of emotion — indeed so deep, so intense — that the
world manifests the Divine, that there is something behind the world which is the
Divine.

So I find that devotion without gratitude is quite incomplete, gratitude must
come with devotion.
(M8: 39-40)

THE NON-EGOISTIC ATTITUDE
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DEVOTION AND KNOWLEDGE AND WORK

Sweet Mother,
What is meant by the yoga of devotion and the yoga of knowledge?

The yoga of knowledge is the path that leads to the Divine through the exclusive
pursuit of the pure and absolute Truth.

The yoga of devotion is the path that leads to union with the Divine through
perfect, total and eternal love.

In the integral yoga of Sri Aurobindo, the two combine with the yoga of works
and the yoga of self-perfection to make a homogeneous whole, culminating in the
yoga of supramental realisation.
(M16: 236)

*

To discover the Transcendent Divine one has to follow the intellectual discipline,
the way of knowledge, and by successive eliminations arrive at the one sole Truth,
the Absolute beyond form and time and space. It is a long and difûcult path, a very
arduous path.

Whereas with one’s heart, one can set out to discover the Immanent Divine.
And if one knows truly how to love, without desire or egoism, one finds Him very
soon, for always He comes to meet you in order to help you.
(M16: 252)

*

The Divine is infinite and innumerable, and consequently the ways of approaching
Him are also infinite and innumerable, and on the manner of one’s approach to the
Divine depends what he receives and knows of the Divine. The bhakta meets a
Divine full of affection and sweetness, the wise man will find a Divine full of wisdom
and knowledge. He who fears meets a severe Divine, and he who is trusting finds
the Divine a friend and protector . . . and so on in the infinite variety of possibilities.
(M16: 169)

Devotion in Work

But is not sitting down to meditation an indispensable discipline, and does it
not give a more intense and concentrated union with the Divine?
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That may be. But a discipline in itself is not what we are seeking. What we are
seeking is to be concentrated on the Divine in all that we do, at all times, in all our
acts and in every movement. There are some here who have been told to meditate;
but also there are others who have not been asked to do any meditation at all. But it
must not be thought that they are not progressing. They too follow a discipline, but
it is of another nature. To work, to act with devotion and an inner consecration is
also a spiritual discipline. The final aim is to be in constant union with the Divine,
not only in meditation but in all circumstances and in all the active life.
(M3: 20)

*

I make no difference between work and yoga.Work itself is yoga if it is done in a
spirit of dedication and surrender.
(M14: 298)

*

Be faithful to your ideal and dedicate your work to the Divine.
(M14: 302)

*

“To Thee all the fervour of my adoration.”1

It is adoration expressing itself in work — all the more precious.
(M16: 21)

*

Often in the beginning of the action this [offering to the Divine] can be done;
but as one gets engrossed in the work, one forgets. How is one to remember?

The condition to be aimed at, the real achievement of Yoga, the final perfection and
attainment, for which all else is only a preparation, is a consciousness in which it is
impossible to do anything without the Divine; for then, if you are without the Divine,
the very source of your action disappears; knowledge, power, all are gone. But so
long as you feel that the powers you use are your own, you will not miss the Divine
support.

1. Prayers and Meditations, 29 January 1914.

DEVOTION AND KNOWLEDGE AND WORK
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In the beginning of the Yoga you are apt to forget the Divine very often. But
by constant aspiration you increase your remembrance and you diminish the
forgetfulness. But this should not be done as a severe discipline or a duty; it must be
a movement of love and joy. Then very soon a stage will come when, if you do not
feel the presence of the Divine at every moment and whatever you are doing, you
feel at once lonely and sad and miserable.

Whenever you find that you can do something without feeling the presence of
the Divine and yet be perfectly comfortable, you must understand that you are not
consecrated in that part of your being. That is the way of the ordinary humanity
which does not feel any need of the Divine. But for a seeker of the Divine Life it is
very different. And when you have entirely realised unity with the Divine, then, if
the Divine were only for a second to withdraw from you, you would simply drop
dead; for the Divine is now the Life of your life, your whole existence, your single
and complete support. If the Divine is not there, nothing is left.
(M3: 26-27)
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THE VAISHNAVA THEORY AND SADHANA

They [the Vaishnavas] accept the world as a Lila, but the true Lila is elsewhere in
the eternal Brindavan. All the religions which believe in the personal Godhead
accept the universe as a reality, a Lila or a creation made by the will of God, but
temporal and not eternal. The aim is the eternal status above.
(S29: 465)

*

The idea of a temporary Kingdom of heaven on earth is contained in the Puranas
and conceived by some Vaishnava saints or poets; but it is a devotional idea, no
philosophical basis is given for the expectation. I think the Tantric overcoming of
imperfection is more individual, not collective.
(S29: 465)

*

It is the Vaishnava theory — that if you only repeat the name of Hari it is enough —
nothing else needed. Even if you do it by accident, you will go posthaste to Heaven.
It has always seemed to be the apotheosis of laziness and incompetence. There are
plenty of people who have a little Bhakti for Krishna but I don’t find them revelling
in all the fruits of tapasya.
(S29: 465)

*

If you can feel the Name bringing you peace, it should be able to bring everything
else, bhakti, joy, the revelation of the Power and the Presence and the full feeling
and consciousness of it to you. That is indeed the process of the Vaishnava sadhana
and the power of the Name in it. Only, keep your poise and persevere.
(S29: 465)

*

The Supramental is something in which the basis is absolute calm and however
intense a Divine Love there is in it it does not disturb the calm but increases its
depth. Chaitanya’s experience was not that of Supermind, but of a Love and Ananda
brought from above into the vital — the response of the vital is an extreme passion
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and exultation of Godward love and Ananda, the result of which is these vikaaras.
Chaitanya claimed this supremacy for the Radha experience because Ananda is
higher than the experiences of the spiritual mind, Ananda being according to the
Upanishads the supreme plane of experience. But this is a logical conclusion which
cannot be accepted wholly — one must pass through the supermind to arrive to the
highest Ananda and in the supermind there is a unification and harmonisation of all
the divine Powers (Knowledge, etc. as well as Love and Ananda). Different sadhanas
emphasise one aspect or another as the highest, but it is this union of all that must be
the true base of the highest realisation and experience.
(S29: 465-66)

Vaishnava Bhakti and the Integral Yoga

It is not necessary to repeat past forms [of Bhakti Yoga] — to bring out the bhakti of
the psychic being and give it whatever forms come naturally in the development is
the proper way for our sadhana.
(S29: 466)

*

What three signs [of the Paramhansa]? If you refer to the four conditions (child,
madman, demon, inert), it is not Ramakrishna who invented that. It is an old Sanskrit
sloka, baalonmaadapissa acajaddavat, describing the Paramhansa or rather the various
forms of Paramhansahood. The Paramhansa is a particular grade of realisation, there
are others supposed to be lower or higher.

I have no objection to them [vital manifestations of love and bhakti] in their
own place. But I must remind you that in my Yoga all vital movements must come
under the control of the psychic and of the spiritual calm, knowledge and peace. If
they conflict with the psychic or the spiritual control, they upset the balance and
prevent the forming of the base of transformation. If unbalance is good for other
paths, that is the business of those who follow them. It does not suit mine.
(S29: 466-67)

*

Everybody must be made to understand clearly that this is not a sadhana of emotional
and egoistic bhakti, but of surrender. One who makes demands and threatens to commit
suicide if his demands are not complied with, is not meant for this Yoga. . . .

This Yoga is not a Yoga of emotional egoistic vital bhakti full of demands and
desires. There is no room in it for a abda ar of any kind. It is only for those who
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surrender to the Divine and obey implicitly the directions given to them by
Sri Aurobindo and the Mother.
(S29: 467)

The True Vaishnava Attitude

Your whole-hearted acceptance of the Vaishnava idea and bhakti becomes rather
bewildering when it is coupled with an insistence that love cannot be given to the
Divine until one has experience of the Divine. For what is more common in the
Vaishnava attitude than the joy of bhakti for its own sake? “Give me bhakti,” it
cries, “whatever else you may keep from me. Even if it is long before I can meet
you, even if you delay to manifest yourself, let my bhakti, my seeking for you, my
cry, my love, my adoration be always there.” How constantly the Bhakta has sung,
“All my life I have been seeking you and still you are not there, but still I seek and
cannot cease to seek and love and adore.” If it were really impossible to love God
unless you first experience him, how could this be? In fact your mind seems to be
putting the cart before the horse. One seeks after God first, with persistence or with
passion, one finds him afterwards, some sooner than others, but most after a long
seeking. One does not find him first, then seek after him. Even a glimpse only
comes after long or fervent seeking. One has the love of God or at any rate some
heart’s desire for him and afterwards one becomes aware of God’s love, its reply to
the heart’s desire, its response of the supreme joy and Ananda. One does not say to
God, “Show your love for me first, shower on me the experience of yourself, satisfy
my demand, then I will see whether I can love you so long as you deserve it.” It is
surely the seeker who must seek and love first, follow the quest, become impassioned
for the Sought — then only does the veil move aside and the Light be seen and the
Face manifest that alone can satisfy the soul after its long sojourn in the desert.

Then again you may say, “Yes, but whether I love or not, I want, I have
always wanted and now I want more and more, but I get nothing.” Yes, but wanting
is not all. As you now begin to see, there are conditions that have to be met — like
the purification of the heart. Your thesis was, “Once I want God, God must manifest
to me, come to me, at least give glimpses of himself to me, the real solid concrete
experiences, not mere vague things which I can’t understand or value. God’s Grace
must answer my call for it, whether I yet deserve it or not — or else there is no
Grace.” God’s Grace may indeed do that in certain cases, but where does the “must”
come in? If God must do it, it is no longer God’s Grace, but God’s duty or an
obligation or a contract or a treaty. The Divine looks into the heart and removes the
veil at the moment which he knows to be the right moment to do it. You have laid
stress on the bhakti theory that one has only to call his name and he must reply, he
must at once be there. Perhaps, but for whom is this true? For a certain kind of

THE VAISHNAVA THEORY AND SADHANA
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Bhakta surely who feels the power of the Name, who has the passion of the Name
and puts it into his cry. If one is like that, then there may be the immediate reply —
if not, one has to become like that, then there will be the reply. But some go on
using the Name for years, before there is an answer. Ramakrishna himself got it
after a few months, but what months! and what a condition he had to pass through
before he got it! Still he succeeded quickly because he had a pure heart already —
and that divine passion in it.

It is not surely the Bhakta but the man of knowledge who demands experience
first. He can say, “How can I know without experience?”, but even he goes on
seeking like Tota Puri even though for thirty years, striving for the decisive realisa-
tion. It is really the man of intellect, the rationalist who says, “Let God, if he exists,
prove himself to me first, then I will believe, then I will make some serious and
prolonged effort to explore him and see what he is like.”

All this does not mean that experience is irrelevant to sadhana — I certainly
cannot have said such a stupid thing. What I have said is that the love and seeking
of the Divine can be and ordinarily is there before the experience comes — it is an
instinct, an inherent longing in the soul and it comes up as soon as certain coverings
of the soul disappear or begin to disappear. The next thing I have said is that it is
better to get the nature ready first (the purified heart and all that) before the
“experiences” begin rather than the other way round and I base that on the many
cases there have been of the danger of experiences before the heart and vital are
ready for the true experience. Of course in many cases there is a true experience
first, a touch of the Grace, but it is not something that lasts and is always there, but
rather something that touches and withdraws and waits for the nature to get ready.
But this is not so in every case, not even in many cases, I believe. One has to begin
with the soul’s inherent longing, then the struggle with the nature to get the temple
ready, then the unveiling of the Image, the permanent Presence in the sanctuary.

P.S. All this is of course only an answer couched in mental terms to your one
objection or inability to conceive how one can love God without having first known
Him or had experience of Him. But mental reasoning by itself leads to nothing — it
is something in yourself that has to see and then there is no difficulty. Fortunately,
you are moving near to that. Nor would I trouble at all about this point, if you did
not make of it a support for depression and despair. Otherwise it would have no
importance, since with one idea or with the other one can arrive at the goal because
the soul drives towards it.
(S29: 467-69)
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THE SUNLIT WAY OF YOGA

Peace was the very first thing that the Yogins and seekers of old asked for and it was
a quiet and silent mind — and that always brings peace — that they declared to be
the best condition for realising the Divine. A cheerful and sunlit heart is the fit
vessel for the Ananda and who shall say that Ananda or what prepares it is an
obstacle to the Divine union? As for despondency, it is surely a terrible burden to
carry on the way. One has to pass through it sometimes, like Christian of The Pilgrim’s
Progress through the Slough of Despond, but its constant reiteration cannot be
anything but an obstacle. The Gita specially says, “Practise the Yoga with an
undespondent heart”, anirvin nn nacetasaa.

I know perfectly well that pain and suffering and struggle and excesses of
despair are natural — though not inevitable — on the way, — not because they are
helps, but because they are imposed on us by the darkness of this human nature out
of which we have to struggle into the Light. I do not suppose Ramakrishna or
Vivekananda would have recommended the incidents you allude to as an example
for others to follow —  they would surely have said that faith, fortitude, perseverance
were the better way. That after all was what they stuck to in the end in spite of these
bad moments and they would never have dreamed of giving up the Yoga or the
aspiration for the Divine on the ground that they were unfit and not meant for the
realisation.

At any rate Ramakrishna told the story of Narada and the ascetic Yogi and the
Vaishnava Bhakta with approval of its moral. I put it in my own language but keep
the substance. Narada on his way to Vaikuntha met a Yogi practising hard tapasya
on the hills. “O Narada,” cried the Yogi, “you are going to Vaikuntha and will see
Vishnu. I have been practising terrific austerities all my life and yet I have not even
now attained to Him. Ask Him at least for me when I shall reach Him.” Then Narada
met a Vaishnava, a Bhakta who was singing songs to Hari and dancing to his own
singing, and he cried also, “O Narada, you will see my Lord, Hari. Ask my Lord
when I shall reach Him and see His face.” On his way back Narada came first to the
Yogi. “I have asked Vishnu; you will realise Him after six more lives.” The Yogi
raised a cry of loud lamentation, “What, so many austerities! such gigantic
endeavours! and my reward is realisation after six long lives! O how hard to me is
the Lord Vishnu.” Next Narada met again the Bhakta and said to him, “I have no
good news for you. You will see the Lord, but only after a lakh of lives.” But the
Bhakta leapt up with a great cry of rapture, “Oh, I shall see my Lord Hari! after a
lakh of lives I shall see my Lord Hari! How great is the grace of the Lord.” And he
began dancing and singing in a renewed ecstasy. Then Narada said, “Thou hast
attained. Today thou shalt see the Lord!” Well, you may say, “What an extravagant
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story and how contrary to human nature!” Not so contrary as all that and in any case
hardly more extravagant than the stories of Harishchandra and Shivi. Still I do not
hold up the Bhakta as an example, for I myself insist on the realisation in this life
and not after six or a lakh of births more. But the point of these stories is in the moral
and surely when Ramakrishna told it, he was not ignorant that there was a sunlit
path of Yoga! He even seems to say that it is the quicker way as well as the better!
You are quite mistaken in thinking that the possibility of the sunlit path is a discovery
or original invention of mine. The very first books on Yoga I read more than thirty
years ago spoke of the dark and sunlit way and emphasised the superiority of the
second over the other.

It is not either because I have myself trod the sunlit way or flinched from
difficulty and suffering and danger. I have had my full share of these things and the
Mother has had ten times her full share. But that was because the finders of the Way
had to face these things in order to conquer. No difficulty that can come on the
sadhak but has faced us on the path; against many we have had to struggle hundreds
of times (in fact that is an understatement) before we could overcome; many still
remain protesting that they have a right until the perfect perfection is there. But we
have never consented to admit their inevitable necessity for others. It is in fact to
ensure an easier path to others hereafter that we have borne that burden. It was with
that object that the Mother once prayed to the Divine that whatever difficulties,
dangers, sufferings were necessary for the path might be laid on her rather than on
others. It has been so far heard that as a result of daily and terrible struggles for
years those who put an entire and sincere confidence in her are able to follow the
sunlit path and even those who cannot, yet when they do put the trust find their path
suddenly easy and, if it becomes difficult again, it is only when distrust, revolt,
abhiman, or other darknesses come upon them. The sunlit path is not altogether a
fable.

But you will ask what of those who cannot? Well, it is for them I am putting
forth all my efforts to bring down the supramental Force within a measurable time.
I know that it will descend but I am seeking its near descent and, with whatever dark
obstruction of the earth-nature or furious inroads of the Asuric forces seeking to
prevent it, it is approaching the terrestrial soil. The supramental is not, as you imagine,
something cold, hard and rocklike. It bears within it the presence of the Divine
Love as well as the Divine Truth and its reign here means for those who accept it the
straight and thornless path on which there is no wall or obstacle of which the ancient
Rishis saw the far-off promise.

The dark path is there and there are many who make like the Christians a
gospel of spiritual suffering; many hold it to be the unavoidable price of victory. It
may be so under certain circumstances, as it has been in so many lives at least at the
beginning, or one may choose to make it so. But then the price has to be paid with
resignation, fortitude or a tenacious resilience. I admit that if borne in that way the
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attacks of the Dark Forces or the ordeals they impose have a meaning. After each
victory gained over them, there is then a sensible advance; often they seem to show
us the difficulties in ourselves which we have to overcome and to say, “Here you
must conquer us and here.” But all the same it is a too dark and difficult way which
nobody should follow on whom the necessity does not lie.

In any case one thing can never help and that is to despond always and say, “I
am unfit; I am not meant for the Yoga.” And worse still are these perilous mental
formations such as you are always accepting that you must fare like X (one whose
difficulty of exaggerated ambition was quite different from yours) and that you
have only six years etc. These are clear formations of the Dark Forces seeking not
only to sterilise your aspiration but to lead you away and so prevent your sharing in
the fruit of the victory hereafter. I do not know what Krishnaprem has said but his
injunction, if you have rightly understood it, is one that cannot stand as valid, since
so many have done Yoga relying on tapasya or anything else but not confident of
any divine Grace. It is not that, but the soul’s demand for a higher Truth or a higher
life that is indispensable. Where that is, the Divine Grace whether believed in or not,
will intervene. If you believe, that hastens and facilitates things; if you cannot yet
believe, still the soul’s aspiration will justify itself with whatever difficulty and
struggle.
(S29: 469-73)

*

Praayopavessana would be quite the wrong movement, it would be a sort of Satyagraha
against the Divine. In essence it is an attempt to force the Divine to do what one
wants instead of trusting to him to do what is best according to his own divine will
and wisdom; it is a culminating act of vital impatience and disappointed desire,
while the true movement is a pure aspiration and an ardent surrender.

After all, one has not a right to call on the Divine to manifest himself; it can
come only as a response to a spiritual or psychic state of consciousness or to a long
course of sadhana rightly done; or, if it comes before that or without any apparent
reason, it is a grace; but one cannot demand or compel grace; grace is something
spontaneous which wells out from the Divine Consciousness as a free flower of its
being. The bhakta looks for it, but he is ready to wait in perfect reliance, even if
need be all his life, knowing that it will come, never varying in his love and surrender
because it does not come now or soon. That is the spirit of so many songs of the
devotees, which you have sung yourself; I heard one such song from you in a
record some time ago and a very beautiful song it was and beautifully sung —
“Even if I have not won thee, O Lord, still I adore.”

What prevents you from having that, is the restless element of vital impatience
and ever recurring or persisting disappointment at not having what you want from

THE SUNLIT WAY OF YOGA
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the Divine. It is the idea, “I wish so much for it, surely I ought to have it; why is it
withheld from me?” But wanting, however strongly, is not a passport to getting;
there is something more to it than that. Our experience is that too much vital eagerness
and insistence often blocks the way, it makes a sort of obstructing mass or a whirl of
restlessness and disturbance which leaves no quiet space for the Divine to get in or
for the thing wished for to come. Often it does come, but when the impatience has
been definitely renounced and one waits, quietly open, for whatever may be (or for
the time not be) given. But so often when you are preparing for a greater progress in
the true devotion the habit of this vital element stands up and takes hold and interrupts
the progress made.

The joylessness also comes from the vital. It is partly due to the disappointment
but not solely, for it is a very common phenomenon when there is a pressure from
the mind and soul on the vital to give up its attachments and its full unpurified
acceptance of the outward life; it often gets a rajasic or tamasic vairagya instead of
the sattwic kind, refuses to take a joy in anything, becomes dry, listless or unhappy,
or it says, “Well, I have given up, I am giving up, but in exchange I must have the
realisation you promise me; why don’t I get it, I can’t wait.” To get rid of that, it is
best, even while observing it, not to identify oneself with it; if the mind or some part
of the mind sanctions or justifies, it will persist or recur. If sorrow there must be, the
other kind you described in the previous letter is preferable, the sadness that has a
sweetness in it, no revolt, no despair, only the psychic longing for the true thing to
come.

It is not by pra ayopavessana or anything of the kind that it must come, but by
the increase of the pure and true bhakti. You have been constantly told so by us and
lately by Krishnaprem and his guru; remember that she told you that the presence of
Krishna during your singing was a sure sign that it would come, — not necessarily
today or tomorrow or the day after, but that it would surely come. We can’t be all of
us wrong and your vital impatience only in the right. For heaven’s sake, get rid of it
and settle down to quiet aspiration and an ever growing devotion and surrender
leaving it to Krishna to do what he is sure to do in his own way and time.
(S29: 473-75)
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ORDINARY LIFE, VAISHNAVA TRADITIONS AND
THE SUPRAMENTAL YOGA

Even if things were as bad as you say, I don’t see how going away would help you
in the least — (it would certainly not make you non-human); some have tried before
this device of progress by departure and it has never succeeded, they have had to
come back and face their difficulty. Why do you always come back to this notion of
going away or entertain it at all? It is quite meaningless from any rational point of
view; it only encourages the adverse Force which wants to take you away from the
path to return to the attack, and it prevents the speedy conversion of that dissatisfied
part of your vital which is always kicking against the pricks — the pricks of your
soul and of your spiritual destiny. However sad the prospect may seem to this
dissatisfied vital fragment, your destiny is to be a Yogi and the sooner it reconciles
itself to the prospect the better for it and for all the other personalities in you. Your
alleged or inferred unfitness is a delusion, an imagination of this vital part; it doesn’t
exist. If persistence of difficulties is a proof of unfitness, then there is nobody in this
Asram who is fit for the Yoga. We would all have to pack up our belongings or give
them away and start either to get back to the ordinary world or en route for the
Himalayas.

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

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

You appeal to the Vaishnava-Tantric traditions, to Chaitanya, Ramprasad,
Ramakrishna. I know something about them and, if I did not try to repeat them, it is
because I do not find in them the solution, the reconciliation I am seeking. Your
quotation from Ramprasad does not assist me in the least — and it does not support
your thesis either. Ramprasad is not speaking of an embodied, but of a bodiless and
invisible Divine — or visible only in a subtle form to the inner experience. When he
speaks of maintaining his claim or case against the Mother until she lifts him into
her lap, he is not speaking of any outer vital or physical contact, but of an inner
psychic experience; precisely, he is protesting against her keeping him in the external
vital and physical nature and insists on her taking him on the psycho-spiritual plane
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into spiritual union with her. All that is very good and very beautiful, but it is not
enough; the union has indeed to be realised in the inner psycho-spiritual experience
first, because without that nothing sound or lasting can be done; but also there must
be a realisation of the Divine in the outer consciousness and life, in the vital and
physical planes on their own essential lines. It is that which, without your mind
understanding it or how it is to be done, you are asking for, and I too; only I see the
necessity of a vital transformation, while you seem to think and to demand that it
should be done without any radical transformation, leaving the vital as it is. In the
beginning, before I discovered the secret of the supermind, I myself tried to seek
the reconciliation through an association of the spiritual consciousness with the
vital, but my experience and all experience shows that this leads to nothing definite
and final, — it ends where it began, midway between the two poles of human
nature. An association is not enough, a transformation is indispensable.

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

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

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

There is the rub that you seem all to ignore entirely, the difficulties of the
physical embodiment and the divine realisation on the physical plane. For most, it
seems to be a simple alternative; either the Divine comes down in full power and the
thing is done — no difficulty, no necessary conditions, no law or process, only
miracle and magic, or else, well, this can’t be the Divine! Again you all (or almost
all) insist on the Divine becoming human, remaining in the human consciousness



663

and you protest against any attempt to make the human divine; on the other hand
there is an outcry of disappointment, bewilderment, distrust, perhaps indignation, if
there are human difficulties, if there is strain in the body, a swaying struggle with
adverse forces, obstacles, checks, illness, and some begin to say, “Oh, there is
nothing divine here!” — as if one could remain, vitally and physically, in the
untransformed undivinised human consciousness, in unchanged contact with it,
satisfying its demands, and yet be immune under all circumstances and in all
conditions against strain and struggle and illness. If I want to divinise the human
consciousness, to bring down the supramental, the Truth-Consciousness, the Light,
the Force into the physical to transform it, to create there a great fullness of Truth
and Light and Power and Bliss and Love, and make these other things impossible,
the response is repulsion, or fear, or unwillingness — or a doubt whether it is possible.
On one side there is the claim that illness and the rest should be impossible, on the
other a violent rejection of the only condition under which these things can become
impossible. I know that this is the natural inconsistency of the human vital mind
wanting two inconsistent and incompatible things together; but that is one reason
why it is necessary to transform the human and put something a little more luminous
in its place.

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

But you will say that it is not the Divine from which you recoil, rather you
accept and ask for it (provided that it is not too divine), but what you object to is the
supramental — grand, aloof, incomprehensible, unapproachable, a sort of austere
Nirakara Brahman. The supramental so described is a bogey created by this part of
your vital mind in order to frighten itself and justify its attitude. Behind this strange
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description there seems to be an idea that the supramental is a new version of the
Vedantic featureless and incommunicable Parabrahman, vast, grand, cold, empty,
remote, devastating, overwhelming; it is not quite that, of course, since it can come
down, but for all practical purposes it is just as bad! It is curious that you admit your
ignorance of what the supramental can be, and yet you in these moods not only
pronounce categorically what it is like, but reject emphatically my experience about
it as of no practical validity or not valid for anybody but myself! I have not insisted,
I have answered only casually because I am not asking you now to be non-human
or divine, much less to be supramental; but as you are always returning to this point
when you have these attacks and making it the pivot — or at least a main support —
of your depression, I am obliged to answer. The supramental is not grand, aloof,
cold and austere; it is not something opposed to or inconsistent with a full vital and
physical manifestation; on the contrary, it carries in it the only possibility of the full
fullness of the vital force and the physical life on earth. It is because it is so, because
it was so revealed to me and for no other reason that I have followed after it and
persevered till I came into contact with it and was able to draw down some power of
it and its influence. I am concerned with the earth and not with worlds beyond for
their own sake; it is a terrestrial realisation that I seek and not a flight to distant
summits. All other Yogas regard this life as an illusion or a passing phase; the
supramental Yoga alone regards it as a thing created by the Divine for a progressive
manifestation and takes the fulfilment of the life and the body for its object. The
supramental is simply the Truth-Consciousness and what it brings in its descent is
the full truth of life, the full truth of consciousness in Matter. One has indeed to rise
to high summits to reach it, but the more one rises, the more one can bring down
below. No doubt, life and body have not to remain the ignorant, imperfect, impotent
things they are now; but why should a change to fuller life-power, fuller body-
power be considered something aloof, cold and undesirable? The utmost Ananda
the body and life are now capable of is a brief excitement of the vital mind or the
nerves or the cells which is limited, imperfect and soon passes; with the supramental
change all the cells, nerves, vital forces, embodied mental forces can become filled
with a thousandfold Ananda, capable of an intensity of bliss which passes description
and which need not fade away. How aloof, repellent and undesirable! The supramental
love means an intense unity of soul with soul, mind with mind, life with life, and an
entire flooding of the body consciousness with the physical experience of oneness,
the presence of the Beloved in every part, in every cell of the body. Is that too
something aloof and grand but undesirable? With the supramental change, the very
thing on which you insist, the possibility of the free physical meeting of the embodied
Divine with the sadhak without conflict of forces and without undesirable reactions
becomes possible, assured and free. That too is, I suppose, something aloof and
undesirable? I could go on — for pages, but this is enough for the moment.
(S29: 475-83)
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DIFFERENT APPROACHES THROUGH
LOVE AND BHAKTI

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

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

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

The difference of view between Shankara and Ramanuja and on the other side
Chaitanya about Krishna arises from the turn of their experience. Krishna was only
an aspect of Vishnu to the others because that ecstatic form of love and bhakti
which had become associated with Krishna was not for them the whole. The Gita,
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like Chaitanya, but from a different viewpoint, regarded Krishna as the Divine
himself. To Chaitanya he was Love and Ananda, and Love and Ananda being for
him the highest transcendental experience, so Krishna too must be the Supreme.
For the writer of the Gita, Krishna was the source of Knowledge and Power as well
as Love, the Destroyer, Preserver, Creator in one, so necessarily Vishnu was only
an aspect of this universal Divine. In the Mahabharat indeed Krishna comes as an
incarnation of Vishnu, but that can be turned by taking it that it was through the
Vishnu aspect as his frontal appearance that he manifested, for that the greater
Godhead can manifest later than others is logical if we consider the manifestation as
progressive, — just as Vishnu is in the Veda a younger Indra, Upendra, but gains
upon his elder and subsequently takes place above him in the Trimurti.

I cannot say much about the Vaishnava idea of the form of Krishna. Form is
the basic means of manifestation and without it it may be said that the manifestation
of anything is not complete. Even if the Formless logically precedes Form, yet it is
not illogical to assume that in the Formless, Form is inherent and already existent in
a mystic latency, otherwise how could it be manifested? For any other process
would be the creation of the non-existent, not manifestation. If so, it would be
equally logical to assume that there is an eternal form of Krishna, a spirit body. As
for the highest Reality, it is no doubt absolute Existence, but is it only that? Absolute
Existence as an abstraction may exclude everything else from itself and amount to
a sort of very positive zero; but Absolute Existence as a reality — who shall define
and say what is or is not in its inconceivable depths, its illimitable Mystery? Mind
can ordinarily conceive of the Absolute Existence only as a negation of its own
concepts spatial, temporal or other. But it cannot tell what is at the basis of
manifestation or what manifestation is or why there is any manifestation at all out of
its positive zero — and the Vaishnavas, we must remember, do not admit this
conception as the absolute and original truth of the Divine. It is therefore not rigidly
impossible that what we conceive and perceive as spatial form may correspond to
some mysterious power of the spaceless Absolute. I do not say all that as a definite
statement of Truth, I am only pointing out that the Vaishnava position on its own
ground is far from being logically or metaphysically untenable.
(S29: 483-87)

Love and Bhakti for Krishna

As for Krishna, why not approach simply and straight? The simple approach means
trust. If you pray, trust that he hears. If the reply takes long in coming, trust that he
knows and loves and that he is wisest in the choice of the time. Meanwhile quietly
clear the ground, so that he may not have to trip over stone and jungle when he
comes. That is my suggestion and I know what I am saying — for whatever you
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may say, I know very well all human difficulties and struggles and I know of the
cure. That is why I press always on the things that would minimise and shorten the
struggles and difficulties, — the psychic turn, faith, perfect and simple confidence
and reliance. These, let me remind you, are tenets of the Vaishnava Yoga. Of course,
there is the other Vaishnava way which swings between yearning and despair —
ardent seeking and the pangs of viraha. It is that you seem to be following and I do
not deny that one can arrive by that as one can by almost any way, if followed
sincerely. But then those who follow it find a rasa even in viraha, in the absence and
the caprice of the Divine Lover. Some of them have sung that they have followed
after him all their lives but always he has slipped away from their vision and even in
that they find a rasa and never cease following. But you find no rasa in it. So you
cannot expect me to approve of that for you. Follow after Krishna by all means, but
follow with the determination to arrive: don’t do it with the expectation of failure or
admit any possibility of breaking off half-way.
(S29: 487-88)

*

As for the “hostile forces”, it is quite true that to persuade the sadhak to cut off outer
contact with us on the plea of solitude and intense sadhana, is a favourite device of
theirs and has often led to disaster. It gives them a freer field to bring in their own
influence and represent it as the divine influence or as our own influence, and it
ends often by a revolt and finally the sadhak cuts off the inner relation also or even
turns hostile. This has happened fairly often and that is one reason why I have
usually discouraged that or any kind of complete solitude. Absence from darshan
for a short time if there is good reason for it, but more than that is inadvisable.

The direct approach to Krishna is not safe or easy; it can sometimes be terribly
risky, if there is anything in the sadhak that interferes with the clarity and singleness
of his attitude. In that case any wrong desire, vanity, pride, sexual impurity, ambition,
or any other pronounced weakness may open the way to serious distortion of the
sadhana, turning into wrong ways, breakdown or collapse, even to spiritual perdition.
Krishna’s own influence cannot be a wrong influence, if it is really his, but it is easy
to mistake and accept some other influence as his. Especially, he is the Lord of
Love and Beauty and Delight, and nothing is easier for men who are always going
in the wrong way in search of these things, to bring their wrong ways into their
search for him also. That experience must be one of the reasons why the seers insist
on the approach through the guru and say that Krishna cannot be attained otherwise.
It is the reason why they insist on vairagya, detachment from the ordinary aims and
ends of human nature as so necessary. That is also why Krishna does not like to
show himself until the field is clear for him! The intervention of some power or
influence that represents itself as he, even puts on an imitation of his form or voice
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would be fatal if accepted; but even his real manifestation might bring about an
upset in someone not really ready for it. One must be on guard against these dangers
and it is the guru who can interpose himself as a shield against them.

The identification of the guru with the Divine is a common rule, not peculiar to
the Vaishnava bhakti. Ordinarily, so far as the outer mind is concerned, it is a firm
belief; the outer mind can believe, can by its faith have some feeling of it, can with
the help of the heart worship, adore, serve with humility and fidelity; ordinarily, this
is enough and it prepares besides for something deeper. But to realise the identity is
another matter, [incomplete]
(S29: 488-89)

*

I do not know that I can answer your question about what Krishnaprem means by
Krishna’s light. It is certainly not what people ordinarily mean by knowledge. He
may mean the light of the Divine Consciousness, or if you like, the light that is the
Divine Consciousness or the light that comes from it or he may mean the luminous
being of Krishna in which all things are in their supreme truth, — the truth of
Knowledge, the truth of Bhakti, the truth of ecstasy and Ananda, everything is
there.

There is also a manifestation of Light — the Upanishads speak of jyotir brahma,
the Light that is Brahman. Very often the sadhak feels a flow of Light upon him or
around him or a flow of Light invading his centres or even his whole being and
body, penetrating and illumining every cell and in that Light there grows the spiritual
consciousness and one becomes open to all or many of its workings and realisations.
Appositely I have a review of a book of Ramdas (of the Vision) before me in which
is described such an experience got by the repetition of the Rama mantra, but, if I
understand rightly, after a long and rigorous self-discipline. “The mantra having
stopped automatically, he beheld a small circular light before his mental vision.
This yielded him thrills of delight. This experience having continued for some days,
he felt a dazzling light like lightning, flashing before his eyes, which ultimately
permeated and absorbed him. Now an inexpressible transport of bliss filled every
pore of his physical frame.” It does not always come like that — very often it comes
by stages or at long intervals, at first, working on the consciousness till it is ready.

We speak here also of Krishna’s light — Krishna’s light in the mind, Krishna’s
light in the vital; but it is a special light — in the mind it brings clarity, freedom from
obscurity, mental error and perversion; in the vital it clears out all perilous stuff and
where it is there is a pure and divine happiness and gladness.

There are some however who seem to regard this invasion of Light not merely
as a thing without value but a thing of evil or, possibly, one that can be such and so
to be distrusted: for I have before me a letter describing an experience very similar
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to Ramdas’s, but it was condemned by the writer’s Guru as an attempt at possession
by a devil to be dispelled by uttering the name of Ramakrishna!

But why limit oneself, insist on one thing alone and shut out every other?
Whether it be by Bhakti or by Light or by Ananda or by Peace or by any other
means whatsoever that one gets the initial realisation of the Divine, to get it is the
thing and all means are good that bring it.

If it is Bhakti that one insists on, it is by Bhakti that Bhakti comes and Bhakti in
its fullness is nothing but an entire self-giving, as Krishnaprem very rightly indicates.
Then all meditation, all tapasya, all means of prayer or mantra must have that as its
end and it is when one has progressed sufficiently in that that the Divine Grace
descends and the realisation comes and develops till it is complete. But the moment
of its advent is chosen by the wisdom of the Divine alone and one must have the
strength to go on till it arrives; for when all is truly ready it cannot fail to come.
(S29: 489-91)

*

As to the point that puzzles you, it only arises from a confusion between the feeling of
the devotee and the observation of the observer. Of course the devotee loves Krishna
because Krishna is lovable and not for any other reason — that is his feeling and his
true feeling. He has no time to bother his head about what in himself made him able to
love, the fact that he does love is sufficient for him and he does not need to analyse his
emotions. The Grace of Krishna consists for him in Krishna’s very lovableness, in his
showing of himself to the devotee, in his call, the cry of his flute. That is enough for
the heart or, if there is anything more, it is the yearning that others or all may hear the
flute, see the face, feel all the beauty and rapture of this love.

It is not the heart of the devotee but the mind of the observer that questions
how it is that the Gopis were called or responded at once and others — the Brahmin
women, for instance — were not called or did not respond at once. Once the mind
puts the question, there are two possible answers, the mere will of Krishna without
any reason, what the mind would call his absolute divine choice or his arbitrary
divine caprice or else the readiness of the heart that is called, and that amounts to
adhikaari-bheda. A third reply would be — circumstances, as for instance, the parking
off of the spiritual ground into closed preserves. But how can circumstances prevent
the Grace from acting? In spite of the parking off, it works — Christians, Mahomedans
do answer to the Grace of Krishna. Tigers, ghouls must love if they see him, hear
his flute? Yes, but why do some hear it and see him, others not? We are thrown
back on the two alternatives, Krishna’s Grace calls whom it wills to call without any
determining reason for the choice or rejection, his mercy or his withholding or at
least delaying of his mercy, or else he calls the hearts that are ready to vibrate and
leap up at his call — and even there he waits till the moment has come. To say that
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it does not depend on outward merit or appearance of fitness is no doubt true; the
something that was ready to wake in spite, it may be, of many hard layers in which
it was enclosed, may be something visible to Krishna and not to us. It was there
perhaps long before the flute began to play, but he was busy melting the hard layers
so that the heart in its leap might not be pressed back by them when the awakening
notes came. The Gopis heard and rushed out into the forest — the others did not —
or did they think it was only some rustic music or some rude cowherd lover fluting
to his sweetheart, not a call that learned and cultured or virtuous ears could recognise
as the call of the Divine? There is something to be said for the adhikaari-bheda. But
of course it must be understood in a large sense, — some may have the adhikaara for
recognising Krishna’s flute, some for the call of Christ, some for the dance of Shiva
— to each his own way and his nature’s answer to the Divine Call. Adhika ara cannot
be stated in rigid mental terms, it is something spiritual and subtle, something mystic
and secret between the called and the Caller.

As for the swelled head, the theory of Grace may no doubt contribute to it,
though I should imagine that the said head never felt the Grace but only the
magnanimity of its own ego. The swelling may come equally in the way of personal
effort as by the craving for Grace. It is fundamentally not due to either, but to a
natural predisposition to this kind of oedema.
(S29: 491-92)

*

If Krishna was always and by nature cold and distant (Lord, what a discovery —
Krishna of all people!), how could human devotion and aspiration come near him
— he and it would soon be like the North and South Pole, growing icier and icier,
always facing each other but never seeing because of the earth’s bulge. Also, if
Krishna did not want the human bhakta as well as the bhakta wanting him, who
could get at him? — he would be always sitting on the snows of the Himalayas like
Shiva. History describes him otherwise and he is usually charged with being too
warm and sportive.
(S29: 492)

*

If one wants Krishna, one gets Krishna — but he is a sufficiently trying Deity and
does not come at once, though he may come suddenly at any time. But usually one
has to want him so badly and obstinately that one is prepared to pay any price. One
has to know how to wait as well as to want — to go on insisting and insisting
without taking heed of even the longest denial. The psychic can do that — but the
mind and the vital have to learn how to do it also.
(S29: 493)

*

DIFFERENT APPROACHES THROUGH LOVE AND BHAKTI
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Certainly Krishna is credited with much caprice, difficult dealings and a playfulness
(lila!) which the played-with do not always immediately appreciate. But there is a
reasoning as well as a hidden method in his caprices, and when he does come out of
it and takes a fancy to be nice to you, he has a supreme attractiveness, charm and
allurement which compensates and more than compensates for all you have suffered.
(S29: 493)

*

Well, why should not Krishna ride a horse if he so wants?1 His actions or habits
cannot be fixed by the human mind or by an immutable tradition. Especially Krishna
is a law to himself. Perhaps he was in a hurry to get to the place where he wanted to
flute.
(S29: 493)

*

The Gopis are not ordinary people in the proper sense of the word — they are
extraordinary by their extremeness of love, passionate devotion, unreserved self-
giving. Whoever has that, however humble his position in other respects, learning,
external sanctity etc. etc., can easily follow after Krishna and reach him; that seems
to me the sense of the symbol of the Gopis. There are many other significances, of
course — that is only one among the many.
(S29: 493)

*

Radha is the personification of the absolute love for the Divine, total and integral in
all parts of the being from the highest spiritual to the physical, bringing the absolute
self-giving and total consecration of all the being and calling down into the body
and the most material Nature the supreme Ananda.
(S29: 494)

*

The coming of sex on seeing the image of Krishna and Radha is due to the past
association of sex with the cult of Radha-Krishna. But in fact the image has nothing
to do with sex. The true symbol for it would not be the human sex-attraction, but the
soul, the psychic, hearing the call of the Divine and flowering into the complete

1. The correspondent wrote about a disciple who had a vision of Krishna galloping on a horse. — Ed.
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love and surrender that brings the supreme Ananda. That is what Radha and Krishna
by their divine union bring about in the human consciousness and it is so that you
must regard it, throwing aside the old sex-associations.
(S29: 494)

Love of Krishna and This Yoga

What you were told of the incompatibility of love and adoration of Krishna with this
Yoga, is not true. There is not and cannot be any such incompatibility. Otherwise
we would not have encouraged you in your aspiration. You can seek for him quite
as well here as in Brindaban.
(S29: 494)

*

As regards Krishna and devotion, I think I have already answered more than once.
I have no objection at all to the worship of Krishna or the Vaishnava form of devotion,
nor is there any incompatibility between Vaishnava bhakti and my supramental
Yoga. There is in fact no special and exclusive form of supramental Yoga: all ways
can lead to the Supermind, just as all ways can lead to the Divine.

Certainly, I will help you and am helping and will always help you; the idea
that I can stop doing it or will send you away has no sense in it. If you persevere,
you cannot fail to get the permanent bhakti you want and the realisation you want,
but you should learn to put an entire reliance on Krishna to give it when he finds all
ready and the time come. If he wants you to clear out imperfections and impurities
first, that is after all understandable. I don’t see why you should not succeed in
doing it, now that your attention is being so constantly turned on it. To see them
clearly and acknowledge them is the first step, to have the firm will to reject them is
the next, to separate yourself from them entirely so that if they enter at all it will be
as foreign elements, no longer parts of your normal nature but suggestions from
outside, brings their last state; even, once seen and rejected, they may automatically
fall away and disappear; but for most the process takes time. These things are not
peculiar to you; they are parts of universal human nature; but they can, do and will
disappear.
(S29: 494-95)

*

But I have already told you more than once that I have no objection to your seeking
Krishna or to your asking for Ananda or milan or anything else. I have never pressed

DIFFERENT APPROACHES THROUGH LOVE AND BHAKTI
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you or others either to seek after Supermind or to accept me as an Avatar. These
things have risen as an answer to questions put by yourself or others and I have
treated them as matters of knowledge. But each must go by his own way and his
own nature to his own goal. Ahaituki bhakti according to the Vaishnava ideal is the
highest way and also the quickest, but if one does not feel equal to it, sahaituki
bhakti will do well enough. Or if one has no turn for bhakti at all, there are plenty of
other ways. Or if one does not care to follow any way, there is, as I said, in answer
to X’s question, the pressure of something in the nature to find the Self, if that is
what it is after, or God or Krishna or the Mother or whatever it may be.

If you know the urge in you, well, follow it straight — there is no need of
questioning or going this side or that. Follow the heart’s urge till it reaches what it is
seeking.
(S29: 495)
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RADHA’S PRAYER

O Thou whom at first sight I knew for the Lord of my being and my God, receive
my offering.

Thine are all my thoughts, all my emotions, all the sentiments of my heart, all
my sensations, all the movements of my life, each cell of my body, each drop of my
blood. I am absolutely and altogether Thine, Thine without reserve. What Thou wilt
of me, that I shall be. Whether Thou choosest for me life or death, happiness or
sorrow, pleasure or suffering, all that comes to me from Thee will be welcome.
Each one of Thy gifts will be always for me a gift divine bringing with it the supreme
Felicity.
(M15: 210)
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“THIS IS ALL YOU KNOW OR NEED TO KNOW”

Who ever was fit, for that matter — fitness and unfitness are only ways of speaking;
man is unfit and a misfit (so far as things spiritual are concerned) — in his outward
nature. But within there is a soul and above there is Grace. “This is all you know or
need to know” and, if you don’t, well, even then you have somehow stumbled into
the path and have got to remain there till you get haled along it far enough to wake
up to the knowledge. Amen.
(N: 461-62)

*

A most stimulating formula I find in your letter — “within there is a soul and
above there is Grace” — about which you say “This is all you know or need to
know.” Is that all really?

For anyone who wants the spiritual life, yes, it is enough.

Can one arrive at what is called “a state of grace” simply by sticking or simply
because there is a soul within?

Yes, one can, plenty of people have done it.
(N: 465)

*

. . . you said, “If you wait for things to happen, there is no reason why they
should happen at all”, has shattered all my imagination, illusion, fancy,
speculation about the Force and the Grace.

You deal too much in paradoxes and contradictory statements, for my
little brain to understand. You say, “within there is a soul and above there is
Grace.” Is it not contrary to the foregoing one?

I don’t see how it is contrary. Naturally the soul and the Grace are the two ends, but
that does not mean that there is to be nothing between. You seem to have interpreted
the sentence “There is a dawdling soul within and a sleeping Grace above. When
the Grace awakes, the soul will no more dawdle, because it will be abducted.” Of
course, it can happen like that, but, as I put it, there is no reason why it should.
Generally the soul wakes up, rubs its eyes and says “Hallo, where’s that Grace?”
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and begins fumbling around for it and pulling at things in the hope that Grace is at
the other end of the said things. Finally it pulls at something by accident and the
Grace comes toppling down full tilt from God knows where. That’s the usual style
— but  there are others.
(N: 579-80)

“THIS IS ALL YOU KNOW OR NEED TO KNOW”
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