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Foreword

 “Savitri  is the  mahākāvya  as well as the  mahāvākya  of our age, 

— supreme epic and the supreme word, a ‘mantric dynamo’  

of transforming power and light, elevating and uplifting in its effect” (Prof. V. Madhusudan Reddy). This Word that Sri Aurobindo has given us is the “creative word”; the Word that can alter the states of consciousness and create new; can give birth to new faculties in us and prepare us for the transformation that he envisaged.  Savitri  is that creative Word of Sri Aurobindo. 

In Indian scriptures, philosophies and metaphysical writings,  “Word”  and  its  creative  power  is  given  a significant place; for our ancients believed that it is the spoken-word or the silent-word that creates. Bhartrihari’s explanation of the concept of  sphota, given in the Vedas, as the potential word-sound which is universal and its subsequent  translation into various levels of  vak is crucial to ascertain the importance of Word. It is the potential Word that gives meaning to the text. Over millenniums the study of literature and philosophy shifted from the study of Word to the study of texts. Today we focus on the text and its multiple meanings in the given context. 

With the branching of language sciences into etymology, philology, linguistics, phonetics, embryology and semiology the study of word-sounds and their meanings have become more relevant to us. Not that these modes of study were unavailable to the ancients, but today they have become specific branches of knowledge and modes of study. Moreover, with the revival of pluralism it became imperative to study the textual word and the meaning that it conveys in the given situation. Pluralism, as is assumed is a phenomenon of the twentieth century, but interestingly, our first available written document, Vedas, encouraged pluralism. For the meanings of the x

words were not fixed. It was left to the reader and the listener to identify and decipher the meanings of the words. This interpretation of the word-meanings was not only based on the context and the situation, but also on the consciousness of the perceiver. Language sciences today tend to move towards the understanding of the relation of the meaning to consciousness rather than fixing a meaning to a context. It may take a while till this is realized and practiced. However, the movement has begun. 

Sri Aurobindo, the poet-yogi and seer, the  drshta, has paved the way for this revival. It is interesting that not only through his creative word  Savitri did he reinforce the importance of Word, but also through his esoteric writings on the Vedas, Upanishads and English creative and critical traditions. His insights into philology and linguistics are pointers towards the revival of the Vedic concepts of the usage and understanding of the Word in terms of  sphota, vak and  mantra. Beginning with the Vedas as the creative Word, employing the mantric parameters to elevate the listener’s/reader’s consciousness, we reach a full circle in  Savitri, which again reinforces the mantric power of the words and conveys something much deeper than may be assumed by a superficial reading. 

While the insights were available, someone had to make efforts to explore them in detail. Prof. V. Madhusudan Reddy, has taken hints from Sri Aurobindo’s writings and has elaborated upon Word, Speech, Sound, philology, linguistics,  mantra,  vak, sphota,  and all such terms and concepts that may be pointers to our understanding of the Vedic  mantras and  Savitri. Prof. Reddy was an erudite scholar and devoted his entire life to the study of Sri Aurobindo’s writings. He wrote innumerable books on topics and themes ranging from Vedas to Metaphysics, to deliberations on social and political thought, to  Savitri and his humble offerings to the Mother and Sri Aurobindo. 

May be except for the  Essays on the Gita, there is hardly xi

any volume of Sri Aurobindo that Prof. Reddy has not deliberated upon. 

“Silence and speech are two of the mighty powers of creation” says Prof. Reddy who has dedicated a series of chapters on the meaning and usage of “Word” in the context of the Veda, Upanishad and general speech. In this series he has focused on philology and embryology. 

With a deep and wide knowledge and understanding of the Indian as well as Western (essentially European) philology, linguistics and embryology he was able to give a comparative and comprehensive picture of their nature and scope. Following keenly the footsteps of Sri Aurobindo, Prof. Reddy has traced an evolution, or showed the need of evolution in these fields of knowledge. For language he write, “Language, too, is like a living organism and likewise can be scientifically studied in its evolutionary perspective.” Prof. Reddy’s insights into the nature and working of language are highly significant because of his elaborations of the ideas and concepts of Sri Aurobindo. 

They serve as the cornerstone on which any sensitive scholar can build many valuable theories in any field related to language science. The comparison of Indian concepts with that of the Western gives a panoramic view to the understanding of language sciences. 

On the occasion of the Golden Jubilee celebration of the Institute of Human Study, Hyderabad, of which Prof. Reddy was the Founder, the Institute has decided to bring out some of his writings, compiled under various themes, to make them handy and relevant to the young readers and scholars today. It is our humble tribute to him who consecrated his life at the service of the Word of Sri Aurobindo in various measures and dimensions. 

This volume has been compiled and arranged in a manner that takes us from the glimpses of the Vedic epiphany to the wonders of Word of  Savitri. It was important that we link the two creative texts — Vedas and  Savitri through xii

a series of concepts of  vak, sphota, mantra and such other concepts that may help in a clearer understanding of the importance of both these writings. There are two sections in this compilation. One, the creative Word and its vision which includes Veda and  Savitri; second, the means in which this can be achieved. 

It is significant that the mode of creation of both the Veda and  Savitri is “revelation” and “intuition.” Their vision is also similar, they describe the evolutionary march of humanity towards its Origin. Keeping in view the likeness of both the texts, we chose to arrange the chapters devoted to the vision and reality of Veda and  Savitri in the same section. The second section is fully dedicated to the understanding of the importance of “Word”, its roots and the process of creation and understanding the creative word. It is only by understanding and following the way in which Veda and  Savitri were created, can we expect literature to evolve out of the decadence towards becoming mantra. It is only when we become  sahṛdaya can we gather the dissociation of our sensibilities. These deliberations would certainly enrich our understanding of the creative Silence and the Creative Word. 

Shruti Bidwaikar

Ananda Reddy
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The Truth of the Vedic Rishis*

 Mother, were the Vedic Rishis men who had evolved to that state or were they special manifestations? 



What do you mean? Whether they were evolutionary beings or involutionary beings? 

They were probably... no... they were surely involutionary beings. But the body was the result of evolution. 

But it is absolutely certain that they were involutionary beings,that is, beings who had come down from higher regions and used these bodies, who had identified themselves with these bodies. 

This is it, what I said the other day, you know, that what has changed the course of terrestrial and human development totally is bodies becoming perfected enough to be able to serve as instruments for beings of higher regions who have come to incarnate in them in order to use them. And it seems obvious that the Rishis were of these 

—if not all at least those who were the leaders, those who were at the head. But very probably they formed a group which must have had its own realisation, very independent of the surroundings. They lived, besides, quite isolated, if what is reported is correct. 

- The Mother

 CWM, Vol. 7, pp. 360-61

*   Title given by the Editors

 The Vision


The Vedic Action

I

To a cosmos shrouded in darkness and wandering in the wilderness of deception and obscurity, the Vedic Rishis, the Divine’s messengers of Light, the luminous guides of the sunlit path, bring the wealth of supreme realisations. The Rishis, in a way, baptise the earth and lead the human race out of the caves of the inconscient and the subconscient to the shores of light and truth. The difficult passage is negotiated by an intense flaming aspiration. 

Sincere seeking shows the way; discipline, purification and steadfastness clear the ordeal. The process is never easy, but the Rishis open the way and make it practicable; they truly facilitate the earth’s entry into the secrets of the supreme Self. 

The quiet but firm fire of the Vedic mantras melts down the earth’s encrustration of Ignorance and Falsity, and lights up in the heart of humanity an enduring inner light, purifies the mind and takes up in earnestness its true function as the guide and ruler of earth-existence. 

As a final result the Vedas turn the race towards spiritual truth of thought, feeling and action. Internal vision, inner experience and identity with the supra-cosmic are the three successive movements of the Vedic Rishis. Their concrete and embracing knowledge of the Self, their deep and profound emotional experience of God, and their ecstatic aesthetic experience of the All-Beautiful as well as the vital experience of the Spirit manifest as the universe give the seeker a many-sided satisfaction of the Divine. It is, indeed, the four-fold realisation of the truths of being, thought, 1

THE CREATIVE WORD:  THE VEDA & SAVITRI action and bliss — Sat, Chit-tapas and Ananda. The Rishis receive and embody the fundamental truths of the Divine, of his supernature, of cosmic-consciousness and the play of his varied personalities, the devas, as well as the truth of their own being and nature, and the clear perception of the oneness of all these. This manifold realisation was possible because of the total awakening of their being and their intensest love of the Unknown. They could feel intimately the Divine’s omnipresence, and constantly communicate with His integral being and nature. 

It is in the living presence of an all-pervading Reality that all things exist, and which inhabits all things. It is the awakening of the ancient seers to this timeless and spaceless all-pervading Absolute and Its infinite content that the Veda repeatedly reveals. The realisation of the Transcendental, the Universal and the Individual Divine is the triple-truth of the Veda. 

The cosmos is a ceaseless movement of a timeless continuum of infinite consciousness; it is a movement of the Supreme in itself. The Veda initiates the aspirant to the awareness of this indivisible cosmic movement set into operation by the Knowledge-Will of the Eternal. It is this one total movement, the perennial creative expression of the dynamic nature of Being that the seeker is made conscious by the Veda. The unity of the cosmos and the oneness of the soul-truth of things are the twin revelations underlying the Vedic Yoga. 

The Supracosmic is above all manifestation, beyond and unbounded by any, and lives “in Its own inexpressible Infinity.” Yet, it is from the Supracosmic that all manifestation proceeds; the universe lives by It. 

It is beyond Time and Space, and beyond the conceptual dualities of finite and infinite, one and many, though by 2
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Its own  yoga-maya of self-limitation, self-multiplication and self-variation It manifests Itself as the cosmos in the complementary terms of unity and multiplicity. It is through the multiplicity that the seeker goes beyond death, but it is through the experience of unity in multiplicity that he enjoys immortality. It is by attaining to the Transcendent that he is finally liberated from death, and by recognising Becoming too as the Divine realises the beatitude of immortal existence. 

Ordinarily, all out-going action consumes most of human existence and wastes it. It is only the saint and the rare soul who live within that shape themselves in inner thought and feeling. The Vedic seers envision an integral union with the supracosmic, not only in knowledge and feeling but in human will and action as an inevitable expression of the Divine in the collective life of the race. 

The Divine is thus sought to be made a conscious and effective ruler of human existence. An all-round seeking after the Truth, the Right and the Vast —  satyaṃ ṛtam bṛhat, and a consequent total consecration to the ideal of residing in this omniscient omnipotence of the Divine has been the theme of their Himalayan, rather cosmic  tapascarya.  To fulfil the Divine in a higher and supra-terrestrial life, if not in life here, and certainly not in other life unrelated to life upon earth was the ideal of the Vedic rishis. Seated in self-knowledge, they deeply felt the need to be aware of the integrality of human existence with Divine existence. 

It is this that is repeatedly reflected in their quest for immortality. Their entire  tapascarya is such a seeking, their sacrifice to the many gods is, in fact, an offering of fruitful action to the supreme Godhead,  devādideva, for the welfare of all humanity, for the progressive prosperity of the soul of the race, and by implication the evolution of the earth-3

THE CREATIVE WORD:  THE VEDA & SAVITRI soul. And this is achieved in the measure the mind arrives at cosmicity and crosses completely the barriers of the ego. 

The Veda exercises a decisive action even as its authors identify themselves with the Supreme Master of all action, and initiates the cosmos on its onward and upward journey. Rather, its action is a preparation for the turning of the whole of human-nature and consequently the earth-nature toward an integral identity with the super-nature of the Divine. The perfection and fulfilment of such action is possible only on the gnostic basis and is realised in Sri Aurobindo. For, it is the gnosis that brings not only the fullness of divine knowledge but also makes omniscient action possible. It is in the gnosis again, that the highest and truest and completest union of the Infinite and the finite, of Ishwara and the universe of manifestation is realised. Only the gnostic being has the all-Will for action and the all-Knowledge of what is to be willed as well as the power of effectuation of such knowledge. The supramental gnosis is “a Will that knows and a Knowledge that effects.”1 

It creates a universal order, an ordered cosmos out of the amorphous and vague infinity. It is the awakening into action of this omnipotent gnosis that brings into the universe its supreme felicity and harmony. It is from this the most celestial sea of supernal light, the Gnosis, that flow the seven rivers of divine delight,   soma,  of the vast Truth,   ṛtam bṛhat,  of illumined knowledge,   ghṛta,  and divine energy,  ūrj. These mighty ones in turn labour about the progress of the seeker, increase and intensify his aspiration and purify his will to action. The gnostic consciousness that Sri Aurobindo brings upon the earth carries the promise of world-transformation through world-conscious world-action. The Vedic action is the first decisive step in this direction. The Vedic action is a help towards both the 4
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discovery of the cosmic forces and the supracosmic All. 

It is an attempt to realise the infinite freedom beyond, and a freedom from all external determinism. It is indeed a continual action, — a liberating action done in profound union with the Divine in the cosmos. It is an action initiated by the Divine himself through his universal forces for the sake of the Divine in the world and for the promotion of the world process. Through the many millenniums that have gone by the Vedic initiation has been a potent means of raising humanity out of the Ignorance of this lower Prakriti toward the truth of the divine nature. 

For the Vedic seers, the exploration and study of the hierarchy of spiritual worlds was the subject-matter of a real science. Their object was to study the forms, forces and the creative movements of a higher consciousness. They found that the workings of the subtle forces were regular and manageable once their processes were deciphered. 

In fact, according to their findings the power of the Spirit can be as effectively handled, directed and utilised as the power of technology for human welfare with the added advantage that the soul-power is much more wide and momentous in its application and effectuation than its physical counterpart. “For, the Supreme Existence which expresses itself equally in soul and matter,” observes Sri Aurobindo, “moves on one fundamental principle on all its seven-fold levels and even on one set of medial processes; but it varies their minute arrangement and organic functioning to suit the material which it is using and the objective which it has set before Itself in Its divine movement.”2

We belong to an age circumscribed by as well as stricken with logical reasoning. We not only depend upon it but swear by it, and consequently tend to test the validity of 5

THE CREATIVE WORD:  THE VEDA & SAVITRI all forms of knowledge including the spiritual on the anvil of Reason. The Veda belongs to an epoch much anterior to our mind-dominated age when the wise ones depended for guidance and knowledge on inner experience and intuition, for their ideal was illumination and not any well-assorted or organised information. In Sri Aurobindo’s inspired language, “The language of the Veda itself is  śruti, a rhythm not composed by the intellect but heard, a divine Word that came vibrating out of the Infinite to the inner audience of the man who had previously made himself fit for the impersonal knowledge... Knowledge itself was a travelling and a reaching, or a finding and a winning; the revelation came only at the end, the light was the prize of a final victory.”3

Intuitional knowledge is common to both the subconscient and the superconscient planes, — to Life and to Light. Its foundation is conscious identity between the knower and the known. In such direct knowledge the subject and the object of knowledge become one through knowledge. It is the highest form of knowledge, a liberated knowledge revealing to the seeker his self-manifest identity with the All-Existence. The Vedic vision is born out of a secret identity with the Divine, and its action is the direct result of the self-conscient knowledge of the seers. It is this self-acting knowledge of the Veda which informs and initiates the total action of the universe into self-fulfilling channels. In fact, it is this self-conscious action of Truth which determines the law of Nature and sends the cosmos spiralling into the super-nature of the Divine. It is both a mystery and a miracle evident only to an original self-knowledge born of an integral identity with the Divine. Behind the overt processes of the mental, vital and physical is the universal power of the Spirit’s omnipresent self-knowledge. 

6
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The intuitive illuminations of the Veda are not always the direct workings of the self-contained supramental gnosis. It is an inner vision, vast and profound that illumines the intelligence of the Rishis and not necessarily their sense-mind. It is an intense wholesome light capable of crystallising spiritual action at the cosmic level. We see in the Veda a stream of inter-connected intuitions that pour light upon light revealing the cosmic and the supracosmic as an infinite integral continuum. It is hard for the ordinary humans, bound Sunahsepa-like, to the post of sacrifice by the triple-tie of the mental, vital and the physical to comprehend the flow of this omniscient light. 

Very often the Vedic Rishi is seen basking in the bodily light of the supramental Sun, and he knows fully well that the Sun represents the gnosis in the universe,   ṛtam jyotiḥ, and is the very eye of the gods. The Vedic knowledge is therefore self-evident, absolute and direct,   pratyaksha.  

Transcending the tardy and crooked logical process, it is a self-sufficient witness to the many eternities and infinities telescoped within the manifest universe. 

Riding the great stream of light,   maho arṇat, and guided by gnostic intuition,   sarama,  the Vedic seers succeed in leading us to the seat of All-Truth,   sadanam ṛtasya.  They have the sun-vision that finds “the hidden Light and the denied Immortality.”4 The hymns are words of great power and light that come to the seers from a very high place of intuition. There is a self-existent certitude about them and an absoluteness of knowledge that initiates sacrificial action in the seeker. They see the truth from within and enkindle with that inner vision the psyche of the cosmos and harmonise the workings of the universe. It is their intuitive ideation that lits up the whole firmament of seeking and intensifies aspiration with their nature 7

THE CREATIVE WORD:  THE VEDA & SAVITRI of truth-hearing. They embody the very voice of the Truth and carry within them its self-effectuating and self-fulfilling action. Their revelation is of the nature of direct sight,   pratyakṣa dṛṣti, as Sri Aurobindo puts it, which makes evident to the awakened the thing-in-itself of which thought is an inferior representation. Their ordered knowledge poured in streams of steady splendours has the power both of invocation and evocation. Down the ages, they have initiated the universe into the joys of its secret journey, and have exercised an enkindling effect upon its hidden psyche. 

The Vedas perhaps are the end-product of a series of earlier periods of incessant illumination, the last testament, as it were, of the many ages of intuition preceding it. 

They are the records of sublimest experiences arrived at by the Rishis by the aid of faculties unknown to us, or, at best rudimentary in their operation. 

On their upward march to Truth new vistas of knowledge and power keep opening to the Rishis, and the entire Veda may be regarded as a massive record of the great progress made by the human race by special means unfamiliar to the mental world. The language of the Veda is as such packed with concrete symbolism and mystic suggestion capable of evoking a kindred experience in the awakened soul of the seeker. The hymns in their consecrated form, transformed as it were into “a sort of divine algebra” have inspired and initiated thousands of aspirants into the bliss of eternal knowledge. They served the dual purpose of helping both their composers as well as the hearers in their spiritual progress. 

In Sri Aurobindo’s words, “The hymn was to the Rishi who composed it a means of spiritual progress for himself and for others. It rose out of his soul, it became a power of 8
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his mind, it was the vehicle of his self-expression in some important or even critical moment of his life’s inner history. 

It helped him to express the god in him, to destroy the devourer, the expresser of evil; it became a weapon in the hands of the Aryan striver after perfection, it flashed forth like Indra’s lightning against the Coverer on the slopes, the Wolf on the path, the Robber by the streams.”5

The sacred hymns composed in a “deliberately ambiguous” and symbolic language are more of the nature of mystic parable that reveal their heart only to the ardent lovers of Spirit. In the succeeding great spiritual age of Vedanta, while their forms were sought to be conserved by the Brahmanas, their soul-content was re-experienced and revealed by the Upanishads. Whereas the Veda synthesises the external and the internal, the material and spiritual life, the Upanishads establish a new synthesis that leans towards renunciation and asceticism. The Rishis of the Upanishads progressively and successfully disencumber themselves of the heavily symbolic Vedic language and come out from behind “the veil of concrete myth and poetic figure,” and express the secret truth in an increasingly clear and direct way. The Age of Intuition thus gives way to the Age of enlightened Intellect. The Veda is a living scripture of the awakened and the initiated seeker and not the text of litany for the scholar. 

II

Couched in a very ancient and in parts almost forgotten and even lost language, many of the Vedic hymns lose their intended and original significance. Add to this difficulty 

“a multitude of its vocables” especially those that are vital to the sense are surprisingly capable of several significance 9

THE CREATIVE WORD:  THE VEDA & SAVITRI other than the true sense which they were meant to import. 

During the long and chequered course of history the couple of attempts made to fix the correct sense proved in vain. 

With the result that while the traditional interpretation of Sayana itself is ritualistic, beside the point, and does in no way bring out the core-sense of the hymns, that of modern European scholarship is marked for its “extraordinary incoherence and poverty of sense.”6 Any labour of comparison or force of conjecture cannot compensate for their sublimest spiritual content. These massive intuitive compositions of the ancients, in Sri Aurobindo’s words, 

“have been the reputed source not only of some of the world’s richest and profoundest religions, but of some of its subtlest meta-physical philosophies.”7 They have not only been the most luminous source of India’s ageless tradition but provided the most unimpeachable authority for the Brahmanas and the Upanishads, the Tantra and the Purana as well as the many philosophical schools that followed. “Our greatest modern minds,” Sri Aurobindo declares, “are mere tributaries of the old Rishis.” The European approach, rooted as it is in the limited mental schemata, clings to “a conjecture supported only by other conjectures.”8 Behind and beyond the ritualistic and naturalistic sense of Sayana and Max Mueller there is the unspoken and yet unrevealed secret of the Veda. The secret words — the words with their secret sense,   ninyā vacāmsi, as Sri Aurobindo puts it, were spoken only for the initiated, the purified and the awakened in soul and in knowledge. 

The mantras embody “an inspired and revealed seeing and visioned thinking… an intuitive and revelatory inspiration.”9

They blend in a unique way truth, beauty and power; they transport the seeker into the very presence of the 10
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supreme Self as well as the many universal godheads born of It — the devas. “One might almost say that ancient India was created by the Veda and Upanishads and that the visions of inspired seers made a people.”10 Shrouded in a supreme mystery and purposely disguised in symbolic language, the Vedas reveal their deeper significance only to the seer and the awakened seeker:

 kavaye nivacanani ninyāni vacāmsi 11

It is this inner and esoteric sense that fully blossoms later in the Upanishads. They are not meant for the physical and mundane minded men but only for those twice-born and the initiated who are capable of inward seeing. They are the luminous truth-seeds that prefigure the subsequent growth and outflowering of the entire spiritual tradition and culture of the people. 

The Rishis not only envision and experience the Absolute in Its fullness but also in Its entirety. Between the individual and the Transcendent they see an ascending series of worlds or planes of consciousness as well as extend in symbolic language the psychic significance of the several universal godheads. It is the Truth, the Right and the Law,   satyaṃ ṛtam bṛhat, according to the Rishis that supports and governs all these worlds and levels of consciousness — the physical, vital, mental and psychic planes of consciousness. The Vedic seers take cognisance of both the inner and outer worlds that are inter-linked by one common essence, one Truth. For them, Surya, the Sun-God, the giver of illumined knowledge is the lord of the physical sun. He too is “the soul and energy and body of spiritual illumination.”12 All the devas mentioned in the Vedas have thus their inner and outer function. They have 11

THE CREATIVE WORD:  THE VEDA & SAVITRI both an external character and an inner significance and psychological expression. All the godheads are powers of physical Nature as well as representative forces of the one supreme omnipresent Reality,  ekam sat, tad ekam.  These godheads are the cosmic personalities of the one infinite Existence, and between them constitute the cosmic whole,   

 vaiśvadevyam.  “Each again,” as Sri Aurobindo observes, 

“apart from his special function, is one godhead with the others; each holds in himself the universal divinity, each god is all the other gods… Beyond, in the triple infinite, these godheads put on their highest nature and are names of the one nameless Ineffable.”13

Man who lives in the physical universe is subject to ignorance and death. It is his destiny to conquer death and darkness and to turn to the Light and rise to Immortality. 

In this battle he is supported and sustained by the gods. 

To call down from them their support and strength is the secret of the Vedic sacrifices. The outer sacrifices suggested by the seers have an inner meaning. They are intended for an intimate interchange, a mutual sharing of each other’s capacities helpful for the earth’s evolution. It is a related sacrifice that makes the seeker receptive to the powers of the devas necessary for the building in him of a particular component of the divine nature. “For the gods,” says Sri Aurobindo, “are the guardians and increasers of the Truth, the powers of the Immortal, the sons of the infinite Mother; the way to immortality is the upward way of the gods, the way of the Truth, a journey, and ascent by which there is a growth into the law of the Truth,   ṛtasya panthā.  Man arrives at immortality by breaking beyond the limitations not only of his physical self, but of his mental and his ordinary psychic nature into the highest plane and supreme ether of the Truth: for there is the foundation of immortality 12
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and the native seat of the triple infinite.”14 It is on this basis that the Vedas built up “a profound psychological and psychic discipline” which in later times led to the realisation of highest spiritual statuses. It is this again that became the inspiration and source of the many yoga-systems developed down the ages. 

The long and great tradition of Indian spirituality has its origin in the Vedas. Inspired by a glowing vision of the one supreme and supra-cosmic, and all-enveloping and all-pervading Existence, and guided and led by an intuitive psychic and the impelling power of their own spiritual seeking, truly, the ancients,   pūrve pitaraḥ manuṣyaḥ 

were the founders and forefathers of a great and enduring spiritual civilisation in India. 

That man so long as he lives in the physical universe alone is subject to death and falsehood, that if he so chooses can rise beyond this condition of mortality and become one among the immortals, and that in this upward journey he would be aided by cosmic powers if approached with purity and prayerfulness constitutes the core of the Vedic teaching. And it is this that becomes the source and inspiration of all later Indian philosophies and religions and systems of yoga. The Vedic Age has been a great psychological seed-time, a spiritual spring-time of Spirit and a wonderful dawn-time of the Divine’s self-revelation. It was in this most magnificent youth-time of the nation that we find “a fathomless spiritual insight” 

and “a subtle intuitive vision” as well as a deeper and clear thinking are at work coupled with heroic action and manifold psychic creation. It is with these essential and eternal elements of the manifesting Spirit that the great forefathers sought to build the unique structure of India’s perennial culture and civilisation. The Veda and the 13

THE CREATIVE WORD:  THE VEDA & SAVITRI Upanishads are the visible and the most concrete edifice of India’s spiritual and religious being. The four pillars of this enduring edifice are the Vedic figures in which the Rishis saw the connected truth of Man, Nature, God and the powers of the universe, the devas. This four-fold truth of the Supreme is the unique finding of their spiritual intuitions and psychological and religious experiences. 

However, the strongly intellectualised mentality of a later day, finds itself utterly unable to appreciate the intuitive and symbolical mentality of the Vedic Rishis, and instead of accepting the mantras as the mystic doors opening on the Divine beyond, treats them summarily as the play of an exuberant aesthesis. The Vedas thus become almost unintelligible to a recalcitrant and materialistic mind. 

The Vedas are not a compendium of primitive mythology and sacrificial rites; they are the most precious records pregnant with luminous intuitions and realised truths. For the Upanishadic Rishis the sacred hymns of the Rig-veda were “the profound and pregnant seed-words of the truth they sought, and the highest authority they could give for their own sublime utterances.”15 To cite an example of a Vedic hymn of moved vision, deep and profound in its spiritual experience and yet misunderstood and scantily respected by the logical intellect:

 yam agne vājas ātama tvam

  

 cin manyase rayim

 taṃ no gĩrbhiḥ sravayyam

  

 devatra panayā yujam //

 ye agne nerayanti te vṛiddha

  

 ugrasya savasah

 apa dvesho apahvaro ‘nyavratasya

  

 sascire //

14
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 hotāram tvā vrinīmahe ‘gne

  

 dakshasya sadhanarm /

 yajñeshu pūrvyaṃ gira

  

 prayasvanto havāmahe //

 ittha yathā ta ūtaye

  sahasāvan dive-dive /

 rāya ṛiiaya sukrato gobhih shyāma

  

 sadhamado vīraiḥ syāma sadhamadaḥ //

III

“Those (flames) of thee, the forceful (godhead), that move not and are increased and puissant, uncling the hostility and crookedness of one who has another law. O Fire, we choose thee for our priest and the means of effectuation of our strength and in the sacrifices bringing the food of thy pleasure we call thee by the word… O god of perfect words, may we be for the felicity, for the truth, revelling with the rays, revelling with the heroes.”16

Born of the vast and shining firmaments of Truth-consciousness, grounded in “a spiritual, direct, self-luminous, self-acting will and intelligence,   vijñāna buddhi”17, a large body of the Vedic utterances carry inevitably the assurance of truth-vision, truth-action and the truth and harmony of being as well as the “truth of law and act and knowledge expressive of that harmonious truth of being.”18 The Veda is the sacred and everlasting Word-rock of India’s firm spiritual foundation, the revealed work of cosmic action and supra-cosmic realisation — 

“the word of eternal Truth on which man’s knowledge of God and his relations with the Divine Being and with his fellows can be rightly and securely founded.”19 

It is neither an antique record of primitive worship nor 15

THE CREATIVE WORD:  THE VEDA & SAVITRI a ritualistic liturgy to Nature-Powers and not even a document of a bygone mythology. It is the testament of a timeless revelation, a book of truth-vision, truth-knowledge and truth-experience. It is one of the world’s greatest sacred books and the divine Word of the ancient most religion. It embodies the eternal law of life, as Dayananda asserts, given by God to man. It holds the key to the mystic cosmology, its working and its unfoldment. 

It is the loftiest celebration of a divine  dharma, and the aspiration of the human race to fulfil it in life upon earth. 
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The Vision of Reality The Veda is a timeless revelation. The great spiritual tradition of India looks to its origin as  apauruṣeya, non-human. And the   mantras are encompassed as the sound-formulations of the seer-visions of the Supreme as also profound expressions of the revelations granted to the Rishis. They are assumed to be the many manifestations of the Word that embody the supreme vision of Oneness and incarnate the secret interconnectedness of gods and men and incorporate in a harmonious manner their mutuality and integral solidarity. The Transcendent One,   tad ekam is the supreme source and support of all Multiplicity. 

 suparnam viprāḥ kavayo vacobhir

  

 ekam santam bahudhā kalpayanti.1

The One fair-winged Bird is portrayed by the wise seers in varied shapes. 

The Supreme is the creator and ordainer of the world of manifestation. 

 ṛtam ca satyaṁ cābhīddhāt tapaso‘dhy ajāyata

  

 tato rātry ajāyata tatah samudro arṇavaḥ. 

 samudrād arṇavād adhi saṁvatsaro ajāyata 

  

 ahorātrāni vidadhad viṣvasya mishato vaṣī. 

 suryācandramasau dhātā yathāpūrvam akalpayat 

  

 divaṁ ca pṛithivīrn cāntarikṣam atho svaḥ.  2
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The supreme Truth and the eternal Law were born of strenuous askesis and thence was night brought into existence, and thence also the sea of space. 

And from the sea of space were produced the time-measure, the year, the ordainer of night and day, the ruler of every moment. 

The supreme sustainer then created the sun and the moon, heaven and earth, the firmament and the region of divine delight. 

The world is the unfoldment of an infinite potency of the Absolute “whose shadow is death, whose shadow is immortality”:

 ya ātmada balada yasya viśva 

  

 upāsate prasisham yasya devāḥ 

 yasya chāyamṛitam yasya mṛityuḥ 

  

 Kasmai devāya havishā vidhema.3

Let us offer our worship to him who is the giver of our soul's strength and who commands all beings as also the gods, he whose shadow is immortality and whose shadow is death as well. 

The glory and greatness of the Absolute is mirrored only in the integral individual who is at perfect peace with himself. 

The Absolute of the Veda is the supremely transcendent One beyond both Being and Non-Being. 

 sahasra sīrṣā puruṣaḥ sahasrākṣaḥ sahasrapāt sa bhūmim viśvato vṛtvatyatiṣṭhaddasāngulam.4
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encompassing the entire earth all around, he exceeds it by a considerable span. 

 etāvānasya mahimāto jyāyāmaśca puruṣaḥ

 padosya viśvā bhūtāni tripadasyāmṛtam divi.5

Such is the extent of His greatness, 

and greater still is the Supreme Person, all the beings are only a fourth of Him; his three-fourths, that is immortal, is in Heaven. 

 nāsadāsīnno sadāsīttadānīm

  

 nāsīdrajo no vyomā paro yat

 kimāvārivaḥ kuha kasya sarmannambhaḥ

  

 kimāsīdgahanaṁ gabhiram.  6

Then was neither Existent nor Non-Existent, The mind-world was not, nor the sky nor what is beyond. 

What enveloped it? And where? In whose protection? 

What was the Water, unfathomable and deep? 

 tama asīttamasā gulhamagrepraketam

  

 salilam sarvamā idam

 tucchyenābhvapihitam 

 yadāsī 

  

     

  

 tapasastanmahinā jayataikam 7

In the beginning was darkness hidden by darkness, and all was an ocean of Inconscience. 

When That lay concealed by endless fragmentation, the One came to be by the power of his infinite austerity. 
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The Veda contains in seed form the Vedantic perception of the Brahman. The idea of the Supreme so very fundamental to the Upanishadic and Puranic persuasion was already possessed by the Vedic Rishis. The Veda recognises an Unknowable, a timeless Existence, the Supreme which is neither today nor tomorrow, moving in the movement of the Gods, but itself vanishing from the attempt of the mind to seize it. 

 na nūnam asti no ṣvaḥ kas

  

 tad veda yad adbhutam

 anyasya cittam abhi saṁ careṇyam

  

 utādhītam vi nasyati.8

The Rishis speak of the Supreme in the neuter as  tat which is again and again identified with the condition of Immortality, “the supreme triple Principle,” or “the vast Bliss” to attain which the seeker-sacrificer always aspires. 

The Brahman is the one Divine Existence who is the eternal Unmoving and yet manifests Himself in many names and forms; He is the Oneness of all the Devas. 

 indram mitraṁ varuṇam agnim āhur

  

 atho divyaḥ sa suparṇo garutmān

 ekam sad viprā bahudhā vadanty

  

 agnim yamam matāriṣvānam āhuh.9

It is the one Existent to whom the seers give different names, Indra, Matariswan, Agni. 

The Brahman who is spoken of by the Rights impersonally as That is also envisioned as the supreme Godhead, Deva. 

It is this Father of things who emerges here as “the Son in 21

THE CREATIVE WORD:  THE VEDA & SAVITRI the human soul.” He is the Blissful One, says the Veda, to whom the movement of the strivers and the gods ascends; he is the one who manifests Himself to the seekers both as the Male and the Female. The many gods are His many manifestations, many aspects, many forces and personalities. The one Deva can be realised through any of His cosmic formations, through Agni, Indra, Soma. For though, each of the gods is in himself all the Devas he puts on a different façade from outside for others and contains all the rest of the gods in himself. The Rishis therefore hymn each of them as the supreme and universal Godhead. 

 tvam agne varuṇo jāyase yat tvam

  

 mitro bhavasi yat samiddhaḥ

 tve vi ṣ ve sahasas putra devas tvam

  

 indro dāṣuśe martyāya. 

 tvam aryamā bhavasi yat kaninam

  

 nama svadhavan guhyam bibharshi

 añjanti mitraṃ sudhitaṃ na gobhir

  

 yad dampatī samanasā kṛṇoṣi.10

Thou O Agni, art Varuna when thou art born, thou becomest Mitra when thou art perfectly kindled, in Thee are all the Gods, O Son of Force, thou art Indra to the mortal who gives the sacrifice. Thou becomest Aryaman when thou bearest the secret name of the Virgins. They make thee to shine with the radiances (the cows,   gobhiḥ) as Mitra well-established when thou makest of one mind the Lord of the house and his consort. 

“Brahman” in the Vedic context signifies the mantric Word which is the expression of the soul's intention. It is the voice 22
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of the rhythm which brings into existence the worlds of manifestation, and creates continuously. He is the Supreme Being who luminously and perpetually manifests his own divine contents in himself, of himself, for himself. 

The Divine, the Deva, manifests itself as conscious Power of the soul, creates the worlds by the Word out or the waters of the subconscient,   apraketaṁ salilaṁ sarvam, 

 — the inconscient ocean that was this all, as it is plainly termed in the great Hymn of Creation. This power of the Deva is Brahma, the stress in the name falling more upon the conscious soul-power than upon the Word which expresses it. The manifestation of the different world-planes in the conscient human being culminates in the manifestation of the superconscient, the Truth and the Bliss, and this is the office of the Supreme Word or Veda.11

The Vedic sacrifice gives us an insight into the conception and composition of the universe which itself is described as an integral whole. The Veda speaks of three cosmic moieties  — Oṁ bhūr bhuvaḥ svaḥ —  three sections, earth, the mid-region and heaven,   dyau  there is also a greater Heaven,   bṛhad dyau. The first three correspond to the  

 “vyāhṛtis” and the fourth to  “mahas.” In the  Puranas these are completed by three others namely Jana, Tapas and Satya. The Veda also refers to these supreme worlds whose names are not given by the Rishis. 

But in the Vedantic and Puranic system the seven worlds correspond to seven psychological principles or forms of existence, Sat, Chit, Ananda, Vijnana, Manas, Prana and Anna. Now Vijnana, the central principle, 23
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The seven principles of existence correspond with adequate and ample accuracy and exactitude to the seven Puranic worlds. To adapt the descriptive chart given by Sri Aurobindo we have the following correspondence. 

 Sat, principle of pure existence   —  Satyaloka, world of the highest truth of being. 

 Chit, of pure consciousness

  —  Tapoloka, world of infinite Will. 

 Ananda, of pure Bliss

  —  Janaloka, world of creative delight of existence. 

 Vijnana, of Truth-knowledge   —  Maharloka, world of the Vastness Mind

  —  Swar world of Light

 Life

  —  Bhuvar, world of various  



becoming. 

 Matter

  —  Bhur, the material world12

This hierarchy is constituted of a descending and an ascending movement of which Matter and Spirit are the lowest and highest conditions. 

Brahman, for the ancient Vedanta, is the one supreme source of sustenance and strength of the universe whose dynamic nature is experienced as Sachchidananda. 

Brahman is the relativity and of the multiplicity of universal existence; It is neither conditioned by the individual nor by the universe. In respect of the forces; It is as well their sole origin and support. 
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The Absolute is beyond personality and beyond impersonality, and yet it is both the Impersonal and the Supreme Person and all persons. The Absolute is beyond the distinction of unity and multiplicity, and yet it is the One and the innumerable Many in all the universes.13

Brahman, the Absolute is within all this as well as without all; everything is packed with Its presence. The Divine is within each of us; He pervades everything and contains the unvierse. He is in everything and yet other than everything. He casts Himself as Time, Space and Causality and yet quite outside them all. He is the Universal who pervades and upholds all and also the Divine Inhabitant, the Inner Self of the Individual. All is Brahman, Brahman is in all. All is Brahman,  sarvam khalu idam brahman. 

 puruṣa evedaṁ viśvaṁ karma

  

 tapo brahma parāmṛtam

 etad yo veda nihitam guhāyām

  

 so 'vidyā granthim vikiratīha saumya.  14

The Supreme person is all this, striving, austerity and Reality beyond death. He who knows the Divine Inhabitant immanent in the heart, verily cuts asunder the bond of ignorance. 

 yad arcimad yad anubhyo 'ṇu ca

  

 yasmin lokā nihitā lokinas ca

 tad etad akṣaram brahma sa prāṇas tad u vāṅ manaḥ

  

 tad etad satyam tad amṛtam tad

 veddhavyam saumya, viddhi.  15
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THE CREATIVE WORD:  THE VEDA & SAVITRI That which is the Luminous, that which is smaller than the atoms, that in which are set the worlds and their peoples, That is This, - it is Brahman immutable: life is That, it is speech and mind. That is This, the True and Real, it is That which is immortal: it is into That that thou must pierce, O fair son, into That penetrate. 

While the spiritual idealist refuses to believe in the reality of the phenomenal universe and treats it as a passing shadow the materialist denies the Spirit and explains away the presence of Intelligence in Nature as a byproduct of the motion of Matter. But the seeker of Truths admits the reality of both Spirit and Matter; he needs their reconciliation and integration. The Upanishadic finding,   sarvam idam,  “All is Brahman,” establishes the integral unity of Spirit and Matter. As Sri Aurobindo puts it succinctly: The One is for ever, and the Many are for ever because the One is for ever. So long as there is a sea, there will be waves.16

The Upanishads speak of two Purushas, the Immutable and the Mutable,   akṣara and  kṣara  while the latter dwelling in Prakriti enjoys her, the former abiding above watches her. 

 dvā suparṇā sayujā sakhāya, 

  

 samanam vrkṣam pariṣasvajate

 tayor anyaḥ pippalaṁ svādv atty

  

 anaśnann anyo' bhicākaśīti.17

They are two birds that cling to one common tree; beautiful of plumage, yoke-fellows are they, eternal companions; and one of them eateth the delicious fruit of the tree and 26
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the Other eateth not, but watcheth His fellow. 

Whereas the  Gita speaks of a third Purusha who is described as higher than both the Kshara and the Akshara; He is Purushottama, the highest Purusha - the Supreme Soul one with God and one with the All. 

 dvāv imau puruṣau loke

  

 kṣaraś cā‘kṣra eva ca

 kṣaraḥ sarvāṇi bhūtāni

  

 kūṭastho ‘kṣara ucyate. 

 uttamaḥ puruṣas tv anyaḥ

  

 paramātme ‘ty udāhṛtah

 yo lokatrayam āviśya

  

 bibharty avyaya iśvarah.18

There are two Purushas in the world, the  akṣara and the  kṣara,  - the  kṣara is all creatures, the  akṣara is called  

 kūṭastha,  the one on the summit. There is another Purusha, the highest  (uttama),  called also the  paramātmā 

or Supreme Spirit, who enters into the three worlds, (the worlds of  suṣupti, svapna, jāgrat,  otherwise the causal, mental and physical planes of existence), and sustains them as their imperishable lord. 

He is the one who witnesses, commissions, supports and enjoys the world- process. 

 upadṛaṣṭa'numantā ca

  

 bhartā bhoktā maheśvaraḥ

 paramātme‘ti ca'py ukto

  

 dehe'smin puruṣaḥ paraḥ.  19
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THE CREATIVE WORD:  THE VEDA & SAVITRI The highest Purusha in this body is the one who watches, who sanctions, who enjoys, who upholds, who is the mighty Lord and the Supreme Soul. 

This highest Purusha is also the universal Personality that supports individual existence; between the individual  

 kṣara Purusha and the Purushottama stands the Witness Soul, the  akṣara Purusha. The  akṣara  Purusha is the real self of the individual that ensures his essential unity with the Divine as well as his inalienable freedom from the fleeting phenomenon. It is because of him that escape from all forms of bondage is possible. “If it did not exist,” 

observes Sri Aurobindo, “there would be no escape from the bondage of life and death, joy and grief, sin and virtue; we should be prisoners in a cage without a door, beating our wings against the bars in vain for an exit; life and death, joy and grief, sin and virtue would be eternal, ineffugable realities,    not temporary rules determining the great game of life, and we should be unwilling actors, not free playmates of God able to suspend and renew the game when we will. It is by realising our oneness with the  akṣara Purusha that we get freedom from ignorance, freedom from the cords of desire, freedom from the imperative law of works.”20 If the enjoyment of  

 akṣara Purusha is self-existent, self-contained and beyond Time, Space and Causality unperturbed and un-flustered by the drift of Prakriti, that of Purushottama is both in Prakriti and beyond it; it is the basis of all experience and enjoyment. The Self being Brahman is always pure and perfect; It is all things as well as escapes them. Action does not cleave to man provided he realises and resides in the Silent Brahman within. The realisation of the Self as being unborn and beyond all dualities is the condition of a free 28
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life in the world. It is by participation in the “pure unity” 

of  akṣara Brahman that the individual soul is liberated from the tentacular nature of Prakriti. So released the soul identifies with the Supreme “to whom becoming and non-becoming are only modes of His existence.” 

Enjoyment of immortality while remaining in the world of manifestation is possible for such a liberated soul. 

For the Upanishads, Brahman is both the immutable and mutable; He is beyond Time and Space and “possesses eternally in Himself all that is, has been or ever can be;”21 

He therefore neither increases nor diminishes. Brahman-Consciousness being broadly sevenfold constitutes all becomings. In His conscious and playful self-extension in Time and Space He appears as the physical universe. 

It is Brahman that becomes; what He becomes is also the Brahman. The object of Love is the self of the Lover; the work is the self- figuration of the Worker; Universe is body and action of the Lord.22

In the pure concentrated Self-awareness of the Supreme His dynamic Force is contained and inactive; in this state He is bodiless and formless, indivisible and absolute: saparyagāc chukram, akāyam, avraṇam, 

  

 asnāviram, śuddham, apāpaviddham

 kavir manīṣi, paribhūḥ, svayambhūḥ, yāthātathyato ‘rthān

  

 vyadadhāc chāsvatībhyas samābhyaḥ.23

It is He that has gone abroad - that which is bright, bodiless, without scar of imperfection, without sinews, pure, unpierced by evil. The Seer, the Thinker, the One who becomes everywhere, the Self-existent has 29
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Also, the  Gita speaks in a similar manner: acchedyo'yam adāhyo'yam

  

 akledyo ‘śoṣya eva ca

 nityaḥ sarvagataḥ sthānur

  

 acalo'yam sanātanaḥ.24

He is uncleavable, nor can He be burnt. He can neither be drenched nor desiccated. He is sempiternal, all-pervading, motionless, fully established and immovable. 

Brahman-Consciousness is the source and support of the mental, vital and nervous-consciousness. Mind and body are mutable formations, and are inferior modes and instruments of Brahman. Mind can only be dimly aware of Brahman-Consciousness and can grasp at parts and not the wholeness and essential truth of Brahman. When the mind attempts to apprehend and examine It, says the Veda, It disappears like a dream. The Upanishadic Rishis, again and again, give expression to this experience. Brahman-Consciousness, they declare is the Mind of our mind, Sense of our senses, Speech of our speech, Life of our life. 

 yad vācā nabhyuditam yena vāg abhyudyate

  

 tad eva brahma tvaṁ viddhi

 nedam yad idam upāsate. 

 yan manasā na manute yenāhur mano matam

  

 tad eva brahma tvam viddhi

 nedam yad idam upāsate. 
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 yac cakṣuṣā na paśyati yena cakṣūmṣi pasyati

  

 tad eva brahma tvam viddhi

 nedam yad idam upāsate. 

 yac cchrotrena na śruṇoti yena srtotram idam śrutam

  

 tad eva brahma tvam viddhi

 nedam yad idam upāsate. 

 yat prāṇena prāṇiti yena prānaḥ praṇīyate

  

 tad eva brahma tvam viddhi

 nedam yad idam upāsate.  25

That which is unexpressed by the word, That by which the world is expressed, know That to be the Brahman and not this which men follow after here. 

That which thinks not by the mind, That by which the mind is thought, know That to be the Brahman and not this which men follow after here. 

That which sees not with the eye, That by which one sees the eye's seeings, know That to be the Brahman and not this which men follow after here. 

That which hears not with the ear, That by which the ear's hearing is heard, know That to be the Brahman and not this which men follow after here. 

That which breathes not with the breath, That by which the life breath is led forward in its paths, know That to be the Brahman and not this which men follow after here. 
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THE CREATIVE WORD:  THE VEDA & SAVITRI In Sri Aurobindo's words, “Brahman thinks out the mind by that which is beyond mind; it sees the sight and hears the hearing by that absolute vision and audition which are not phenomenal and instrumental but direct and inherent; it forms our expressive speech out of its creative word; it speeds out this life we cling to from that eternal movement of its energy which is not parcelled out into forms but has always the freedom of its own inexhaustible infinity.”26

Brahman, the one superconscient Existence, is conscious of Himself as well as conscious of His eternal poise of infinite Peace and His omniscient poise of omnipotent Force. He is also conscious of cosmic existence and inhabits all the creations of His Force. Again He is our secret self which is imprisoned by His negative elements that covertly serve our inner progress towards Immortality. 

The mortal life is a dual representation of That with two conflicting elements in it, negative and positive. Its negative elements of death, suffering, incapacity, strife, division, limitation are a dark figure which conceal and serve the development of that which its positive elements cannot yet achieve, — immortality hiding itself from life in the figure of death, delight hiding itself from pleasure in the figure of suffering, infinite force hiding itself from finite effort in the figure of incapacity, fusion of love hiding itself from desire in the figure of strife, unity hiding itself from acquisition in the figure of division, infinity hiding itself from growth in the figure of limitation. The positive elements suggest what the Brahman is, but never are what the Brahman is, although their victory, the victory of the gods, is always the victory of the Brahman over its own self-negations, always the self-affirmation of His vastness against the 32
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denials of the dark and limiting figure of things. Still, it is not this vastness merely, but the absolute infinity which is Brahman itself.27

Between them and by themselves the positive and negative elements cannot help the seeker to attain his highest Self. 

Our pursuit of the positive elements of existense no doubt help us to move away from the negative ones and prepares us to receive the light and move towards the precincts of truth but does not take us to the Eternal. It is by transcendence of the two sets of elements — by going beyond the dualities 

- that the wise realise Brahman. It is not by rejecting life upon earth, but by remaining here,  ihaiva, in this very mortal body that immortality can and must be secured. The embodied soul is destined to achieve immortality in the mortal framework, and embrace cosmic existence without in anyway being subordinate and subservient to it. 

By knowing Brahman as supreme Truth, absolute Knowledge and infinite Freedom one enjoys everything without getting attached to them, says the  Taittiriya Upanishad. 

 aum, brahmavid āpnoti param, tad eṣābhyukta, 

  

 satyam jñānam anantam brahma, yo veda nihitam guhāyām parame vyoman so' śnute sarvān kāmān 

  

 saha brahmanā vipaścitā, iti.28

Aum. The knower of Brahman attains the Supreme. In regard to this it has been said: He who knows Brahman as Truth, Knowledge, Infinity, and concealed in the secrecy of the heart and in the supreme ether perfectly enjoys all desires along with Brahman, the supremely wise and intelligent. 
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THE CREATIVE WORD:  THE VEDA & SAVITRI To know Brahman “is to know the highest and by knowing the highest to know all. For as it is the beginning and source of all things, so everything else is its consequence; as it in the support and constituent of all things, so the secret of everything else is explained by its secret; as it is the sum and end of all things, so everything else amounts to it and by throwing itself into it achieves the sense of its own existence.”29 Brahman which is unknowable to the mind makes Itself knowable through intuition. Our present state of self-consciousness is of the nature of ignorance as it knows only that which changes constantly, but not the law and truth of that which is eternal and immutable. 

Our knowledge of the finite and the apparent is not of the inmost and the infinite; the knower of Brahman knows all things in the light of the Eternal and Infinite. In fact such knowledge brings the actuality of the Supreme; it brings not only the joy of light but gains the Supreme itself. 

The Upanishads envision Brahman as both the “stable” 

and the “moving,” the immutable and the mutable within an all-comprehensive infinitude. All things in “space” and 

“time” — Past, Present and Future - with their contents are perceived as the One Brahman. They perceive It as that which transcends Space, Time and Causality, as that which contains, supports and possesses all individual things as well as the universe and exceeds them all. Brahman is transcendental, universal and individual; It is the “Lord, Continent and Indwelling Spirit, which is the object of all knowledge.”30 The Realisation of this “integral” Brahman is the condition of perfect perfection and the assured way of Immortality. 

The silent and active Brahman are not different and irreconcilable opposites; they are the same Reality in two complementary aspects, each necessary to the fulfilment 34
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of the other. “It is out of this Silence that the Word which creates the worlds for ever proceeds; for the Word expresses that which is self-hidden in the Silence. It is an eternal passivity which makes possible the perfect freedom and omnipotence of an eternal divine activity in innumberable cosmic systems. For the becomings of that activity derive their energies and their illimitable potency of variation and harmony from the impartial support of the immutable Being, its consent to this infinite fecundity of its own dynamic Nature.”31 Utter silence sustains and supports all activity as well as withdrawal from activity; it also accepts and upholds the reconciliation between the two aspects by which the individual soul remains free and unruffled while it advances itself to all action. 

Those who attain this perfect peace within can perceive oceanic energies surging out perennially from their depths, energies that work in the universe. There is therefore no incompatibility between the two states of activity and passivity of Brahman. If the static and stable poise of Brahman is essential and spiritual in which it presents itself as the perfect and absolute Self, the other that in the active poise is formative and pragmatic; it is this temporal formation that becomes the not-self. Both the statuses are real and simultaneous. “We must therefore conclude that eternal status and eternal dynamis are both true of the Reality which itself surpasses both status and dynamis; the immobile and mobile Brahman are both the same Reality.”32 The double status of Brahman, one quiescent and static, and the other creative and dynamic are a fact of spiritual experience. “The passive consciousness of Brahman and its active consciousness are not two different, conflicting and incompatible things; they are the same consciousness, the same energy, at 35
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The passivity of Brahman is Tapas or concentration of Its being dwelling upon Itself in a self-absorbed concentration of Its immobile energy; the activity is Tapas of Its being releasing what It held out of that incubation into mobility and travelling in a million waves of action, dwelling still upon each as It travels and liberating in it the beings, truths and potentialities.34 

Brahman is neither an eternal passivity nor an eternal activity of being, nor is It an alternation in Time between them; “their opposition is only true of It in relation to the activities of Its consciousness.”35 If Brahman were to pass alternately between passivity and activity then there would be no  akṣara Brahman in existence while the universe continued in existence, and if the universe were dissolved there would be no  kṣara Brahman. Integral Brahman is both  

 akṣara and  kṣara Purushas simultaneously. The seeker too can possess passivity and activity simultaneously when he gets the integral knowledge and the integral liberation of both his soul and nature. The Supreme, declares the  

 Gita,  exceeds both  akṣara and  kṣara  Purushas. 

The Upanishads speak of the Supreme as the “Qualified who is without qualities,”   nirguṇo guṇī. 
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The Nirguna or Unqualitied is not incapable of qualities, rather it is this very Nirguna or No-Quality who manifests Himself as Saguna, as Ananta-guna, infinite quality, since He contains all in His absolute capacity of boundlessly varied self-revelation… The Eternal is bound neither by quality nor absence of quality, neither by personality nor by Impersonality; He is Himself, beyond all our positive and all our negative definitions....36



The Upanishads refer to the Supreme Personality as He, the Veda indicates this truth by the phrase  tad ekam without fixing any attributes. It is there in the absolute Godhead that the impersonal and personal must meet and merge. 

The seeker, in the perception of the Rig-veda, ascends from plane to plane taking into himself the accomplishment of the lower rungs of his being. He works out this ascension by “an inclusive process of self- enlargement and transformation,” and in the operative process he evolves from the physical into the spiritual man. The  Taittiriya Upanishad echoes this Vedic experience: annam brahmeti vyajānāt ... 

 prāno brahmeti vyajānāt ... 

 mano brahmeti vyajānāt ... 

 vijñānam brahmeti vyajānāt ... 

 ānando brahmeti vyajānāt ...37

He knew matter for the Brahman ... 

He knew life for the Brahman ... 

He knew mind for the Brahman ... 

He knew Vijnana (Knowledge) for the Brahman ... 

He knew bliss for the Brahman ... 
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THE CREATIVE WORD:  THE VEDA & SAVITRI The option is open for the seeker to head on directly to the realisation of pure self-existence on the highest plane of spiritual mentality and realise spiritually under pure mental conditions the process by which the one self-existent becomes many existences. But such a realisation by spiritual mental means precludes the descent of the Truth into the egoistic consciousness which is the necessary condition of evolution in the Ignorance. Once identified with the Supreme in the universal self-existence as the spiritual mental being the seeker then may proceed beyond to the plane of  satyam ṛtam bṛhat which is that of pure spiritual existence. 

After his successful withdrawal from all the modes of phenomenal existence the seeker remains “a disinterested Witness” to the world-process. When he ascends farther he finds himself in a condition where the whole world would be within his Self and yet almost extraneous to its consciousness as if “non-existent in its existence.” This is the absolute Self of his own being absolutely transcendent and without any connection with the world-existence. 

It is a state of almost final arrival wherein even the idea of one's own self and being is “swallowed up.” This is indeed That which is totally unknown and unknowable to the mental consciousness. It is the Nihil or Void in which all awareness of mental existences and world existence is completely lost. 

The other approach that is perfectly positive and integral would be “to realise the Self as the All,   sarvam brahma.”38 It is the realisation of the pure Self as an infinite, omnipresent, eternal all-encompassing Reality; this Self is the All, the infinite and immutable One which contains everything passively and indifferently. It sanctions world-activity but as it were does not support 38
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it. This is because of the mind's restrictive realisation of pure self-existence “in which consciousness is at rest, inactive, widely concentrated in pure self-awareness of being, not active and originative of any kind of becoming. 

Its aspect of knowledge is at rest in the awareness of undifferentiated identity; its aspect of force and will is at rest in the awareness of unmodifiable immutability. 

And yet it is aware of names and forms, it is aware of movement; but this movement does not seem to proceed from the Self, but to go on by some inherent power of its own and only to be reflected in the Self. 

In other words, the mental being has put away from himself by exclusive concentration the dynamic aspect of consciousness, has taken refuge in the static and built a wall of noncommunication between the two; between the passive and the active Brahman a gulf has been created and they stand on either side of it, the one visible to the other but with no contact, no touch of sympathy, no sense of unity between them.”39 To this passive and inactive witness Self everything seems to be passively present in it, and all activity appears as if non-conscious and mechanical in itself. The realisation of this inner peace, mental silence and utter disinterestedness and unmindfulness of the world process cannot be the highest ideal. For even when the seeker abides in the quiescent Self, the active Brahman works through him, without active participation, the formations of its universal force. 

Such a state of simultaneous passivity and activity is one of perfect spiritual freedom. The Upanishads and the  

 Gita vouchsafe this uplifted poise,  praviliyante karmāṇi. 

 kurvanneveha karmāni jijīviset śataṁ samāḥ evaṁ tvayi nānyatheto'sti na karma lipyate nare.  40
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It is this poise of realised unity that permits the Yogin to work in a perfect inner passivity without losing the possession of the silent Self. It is the state of “a conscious possession of the active Brahman whose joy of existence does not abrogate His peace, nor His lordship of all workings impair His calm freedom in the midst of His works.”41

Brahman in the essentiality of Its universal being is 

“a unity and a multiplicity aware of each other and in each other” and in its reality “it is something beyond the One and the Many, containing both, aware of both....”42 The One in its integral conscious being does not exclude the Many from itself because in such a case the Many would not exist at all. The perfected soul who lives and has his being in the Supreme knows that Brahman is the All,   sarvam brahma, that Brahman is infinite in being and quality,   anantam brahma, that Brahman is self-existent consciousness and universal knowledge,   jñānam brahma and that Brahman is self-existent bliss and the universal delight of being,   

 ānandam brahma. Such a  siddha “will experience all the universe as the manifestation of the One, all quality and action as the play of his universal and infinite energy, all knowledge and conscious experience as the outflowing of that consciousness, and all in the terms of that one Ananda.”43

The real form of Brahman which transcends the universe cannot really be described; it can only be indicated. Its infinite totality is beyond the frontiers of the finite intellect and can never be clearly grasped. And yet it is through the 40
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fundamental modes of manifestation of the unknown in the universe that we have to know It. Life and mind that conceal behind them that Brahman can as well reveal the truth of Brahman. The ineffable reality of Brahman can be known only when the Yogi has access to its supreme consciousness. The form and phenomena in the universe has to be fully transcended before any entry to this Brahman-consciousness. Forms of Matter, Life and Mind constitute the external mask of Brahman; it is behind and beyond the gods that there is the Supreme Consciousness of which the gods are cosmic-representations. Apart from the gods it is the self of man that positively represents Brahman. 

While the individual self is a representation of the Self in the cosmos, “the gods are a representation in the cosmos of the Lord... The one supreme Self is the essentiality of all these individual existences; the one supreme Lord is the Godhead in the gods.... The Self and the Lord are one Brahman, whom we can realise through our self and realise through that which is essential in the cosmic movement.”44

We know Brahman in His self-revelation to us as the Self and the Lord. Knowledge of Him in terms of our mentality is no knowledge; so, too, He cannot be discerned by any idea-symbol. Our mental perceptions and idea-symbols can, of course, be rightly used to go beyond both and be in the presence of Brahman. When we realise Brahman as our self we experience His omnipotent energy which upraises us out of our limitation and finitude, and when we know Him as the one in all beings we attain to the omniscience, omnipotence and pure delight of His infinite Existence. 

This supreme feat can and must be accomplished here in this mortal body. 

The Supreme Reality being infinite, eternal and absolute is unknowable to the finite mind and indeterminable. 
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 ātmā vā idam eka evāgra āsīt, 

  

 nānyat kiñ cana miṣat

 sa aikṣata lokān nu sṛjā iti.46

In the beginning, verily, the Self was all this - no other thing that winks whatsoever. He thought to himself, 

“Let me now create the Worlds.” 

 jyotiṣām api taj jyotis

  

 tamasaḥ param ucyate

 jñānam jñeyaṁ jñānagamyaṁ

  

 hṛdi sarvasya dhiṣṭhitam.47

He is the Light of all lights, the one who is beyond darkness. He is the knowledge, the object of knowledge and the goal of knowledge, he who is seated in the inmost hearts of all. 

The primary truths by which the Supreme Reality makes itself knowable to us are beyond the universe as well as in it, and are its very substratum. Thus truths which are seized directly by a spiritual intention can also be comprehended by an extremely plastic and transparent thought. And this cognition can be expressed to some degree by an extremely supple and suggestible language. 

In the words of Sri Aurobindo, “In order to express this experience or this idea with any nearness a language has to be created which is at once intuitively metaphysical and 42
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revealingly poetic, admitting significant and living images as the vehicle of a close, suggestive and vivid indication, —  

a language such as we find hammered out into a subtle and pregnant massiveness in the Veda and the Upanishads.”48

Both the integral self-knowledge and an integral world-knowledge are already there in the integral Reality; they are self-revealed to the seeker of the Truth. An integral spiritual consciousness links the Inconscient with the supramental Superconscient and “achieves an indivisible whole.” Its vision encompasses the triple truth of the One in the Many, the Many in the One and the One as the Many. 

This all-embracing apperception does not invalidate or negate the universe; in fact it takes it up and transforms it into the integral truth of its essential divine nature. This integral truth-perception is a power of the Supramental Truth-consciousness which affirms the utter and ineffable transcendence of the Absolute and also of the cosmic Divinity as well as of the becoming of Brahman in the universe. Equally it affirms the presence of the divine Reality in the individual. Its vision-experience of the incommunicable, empyrean transcendent Absolute does not negate the reality of all else. For the  Isha Upanishad, 

“Brahman is the stable and the mobile, the internal and the external, all that is near and all that is far whether spiritually or in the extension of Time and Space; it is the Being and all becomings, the Pure and Silent who is without feature or action and the Seer and Thinker who organises the world and its objects; it is the One who becomes all that we are sensible of in the universe, the Immanent and that in which he takes up his dwelling.”49

The Upanishads also speak of “a liberating knowledge” 

which affirms both the Self and its creations; this is attained by askesis,   tapasyā, and constant practise of chastity. 
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 samyag-jñānena brahmacaryeṇa nityam antaḥ-śarīre jyotir-mayo hi śubhro yam

  

 paśyanti yatayaḥ kṣīnadoṣāḥ.50

The Self can always be won by truth, by self-discipline, by integral knowledge, by a life of purity, - this Self that is in the inner body, radiant, made all of light whom, by the perishing of their blemishes, the doers of askesis behold. 

The  lsha Upanishad is clear and unambiguous in its declaration of the dangers of mutual exclusiveness of Ignorance and Knowledge. As Sri Aurobindo explains, 

“To live in the cosmic Ignorance is a blindness, but to confine oneself in an exclusive absolutism of Knowledge is also a blindness: to know Brahman as at once and together the Knowledge and the Ignorance, to attain to the supreme status at once by the Becoming and the Non-Becoming, to relate together realisation of the transcendent and the cosmic self, to achieve foundation in the supermundane and a self-aware manifestation in the mundane, is the integral knowledge; that is the possession of Immortality.”51

All affirmations and negations, observes Sri Aurobindo, are the two complementary aspects of the absolute Brahman; it is through an affirmation as well as an ultimate supreme negation that the seeker can arrive at Brahman. 

Brahman is neither void of all relations and determinations nor limitable either positively or negatively by relations and determinations. At the same time Brahman is neither obliged to manifest a cosmos of relations nor is it bound not to manifest any cosmos. And surely, it is not a sheer 44
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emptiness; it has in it a “realisable actuality” of all that is foundational and fundamental to world-existence. The world of manifestation is this “realisable actuality” — the inexhaustible and incomprehensible divine content-well actualised and formalised. 

The unmanifest Unknowable and the manifest Knowable together constitute the integral Reality; both the subjective and the objective truth of things are real, they are two components of the same truth. An integral knowledge of an integral Reality demands a discovery of all the innumerable districts of consciousness and experience. 

This knowledge is the knowledge of the truth of all the aspects of existence “both separately and in the relation of each to all and the relation of all to the truth of the Spirit.”52

The Absolute, the Parabrahman is the only truth, the supracosmic supreme Reality and the origin and goal of all existence. To realise it is the highest reach of our conscious endeavour. This highest Reality is also the Cosmic Being which puts forth the universe of manifestation in its own being as its self-unfolding and self-expression. A perfect self-expression and self-manifestation of the Spirit is the object of our phenomenal existence. This can be achieved only when we become conscious of the Supreme Reality, and the Supreme Reality implies the cosmic Reality. This necessitates that the individual must become universal without which he remains incomplete. 

The Absolute cannot be tapered into the finite terms of human knowledge. It is possible to know the Infinite in some measure but not the Absolute. The Absolute creates in Its self-consciousness all things that are in existence or non-existence which are verily Its symbols. It is through these symbols that It reveals Itself; however even the knowledge of all the symbols does not truly give us the knowledge 45
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The individual is essentially Parabrahman; he is a symbol of Parabrahman. Purusha and Prakriti are the self-symbols of Parabrahman, it is through them that the individual upholds the universe of manifestation. The individual is a projection of That in self-consciousness into its cosmic symbols, Purusha and Prakriti. Any attempt of the individual to become Parabrahman by avoiding these symbols would imply that he would discontinue to be in the universe; in a sense he would be released out of the world and no longer remain released in the world. 

This does not necessitate the annihilation or absolution of the universe; it only means that only one movement of Parabrahman is withdrawn from the infinitude of its manifest consciousness. 

All who go out of universe-consciousness, do not necessarily go into Parabrahman. Some go into undifferentiated Nature  (avyākṛta prakṛti), some lose themselves in God, some pass into a dark state of non-recognition of universe, ( asat, śunya) some into a luminous state of non-recognition of universe, — Pure undifferentiated Atman, Pure Sat or Existence-Basis of universe, — some into a temporary state of deep sleep ( suṣupti) in the impersonal principles of Ananda, Chit or Sat. All these are forms of release and the ego gets from God by His Maya or Prakriti the impulse towards any one of them to which the supreme Purusha chooses to direct him. Those whom He wishes to liberate, yet keep in the world, He makes  jīvanmuktas or sends them out again as His  vibhūtis,  they consenting to wear for the divine purposes a temporary veil of Avidya, which does 46
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not at all bind them and which they can rend or throw off very easily.54

The true ideal of life is Jivanmukta in the universe: one has to live liberated in the world, and not liberated out of it. The perfected soul for perfect knowledge stands on the threshold of Parabrahman but does not cross it. The realisation that he brings back from the state is that “That is and we are That, but what That is or is not, words cannot describe, nor mind discriminate.”55 This is because the nature of Parabrahman is that which cannot be known; we cannot know what It can do or cannot do. This does not imply that it is incapable of doing anything. In the depths of our spiritual experience we perceive that the universe is the self-manifestation of Parabrahman. Parabrahman is the indefinable, infinite, timeless and spaceless pure Existence. 

It contains all forms, quantities and qualities as well as exceeds them. Though unknowable in Itself by thought, It can be realised in a supreme identity that transcends all the terms of knowledge. This is possible because not only are we in the universe and the universe in us, but the Supreme is in us and we in the Supreme. The Supreme eternally manifests himself in us who are his manifestations within him. We exist in the Transcendent, but the Transcendent himself is there concealed in us. 

The Absolute cannot be limited either by form or by formlessness, either by unity or by multiplicity. Nor can it be exhausted by self-creation. The Absolute is behind and beyond everything and governs its own manifold self-expression. There is also in it the principle of its infinite potentiality and variation. The Vedantic view of an integral Reality insists on unity: “the universal self is not different from the perceptive and creative, nor the perceptive from 47
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“Self-being which has become all becomings.”56 Being and Becoming are both true; all Becomings are becomings of the one Being “who places Himself variously in the phenomenal movement of His consciousness. We have to see the One Being, but we have not to cease to see the many Becomings, for they exist and are included in Brahman's view of Himself.”57 This seeing is possible with true knowledge which comes with the realisation of our true self, the self that is also the self of all becomings. The immutable and mutable Brahman are two aspects of the one Self who remains free from all modifications in His mutable existence. The active and inactive modifications are the two poles of one indivisible existence of the Divine. 

Brahman, the Supreme, is indivisible in all things; everything in the universe has been willed by Him. The supreme manifests Itself to our subtlest and highest cognition as an absolute “self-existence, self-awareness, self-delight of being.” And self-existence reveals itself as Atman, Purusha, Ishwara. The Supreme is the Absolute as well as the omnipresent Reality —  sarvam khalu idam brahma.  58 Everything is identified with the One. 

Brahman is the Consciousness that knows itself in all that exists; Brahman is the Force that sustains the power of God and Titan and Demon, the Force that acts in man and animal and the forms and energies of Nature; Brahman is the Ananda, ... Brahman is the inner Soul in all.59

The Supreme not only supports and sustains the universe but at the same time transcends it. This truth of being is both impersonal and personal. Even as the infinite and 48
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eternal Self-existence presents itself to us as Brahman, Purusha, Ishwara, the infinite and eternal Self-awareness manifests to us as Maya, Prakriti, Shakti. These three aspects of the Supreme and their corresponding powers taken together predicate and make up the whole of existence and all the universe of manifestation. They integrally reconcile the apparent dissimilitude and discordance of the supracosmic, the cosmic and the disconnectedness of individual existence; the three are uniquely welded in oneness by the triune aspect of the one Supreme. 

The Supreme by Its invariable and immutable existence posits Itself in the universe as the triple principles and powers mentioned above to work out the truth of world-existence. The various gods are Its self-representations at the cosmic level expressive of Its oneness, whereas all other becomings represent It in Its separative consciousness. 

Everything in the universe including the gods ceaselessly moves forward towards a distant goal beyond the universe. 

Brahman is the “final” goal, for it is “both the beginning and the end, the cause and the result of all movement.”60 

Brahman being absolute and infinite there is nothing like a final goal; therefore nothing in the universe can be totally That to the relative mental consciousness. Everything that is being worked out by Prakriti is already realised in Brahman. Brahman exceeds universal movement, exceeds 

“time,” “space” and “causality.” “Everything is already realised by It as the Lord,” observes Sri Aurobindo, “before it can be accomplished by the separated personalities in the movement.”61 The greatness and victory of the gods is the greatness and victory of Brahman himself. The gods are endowed with their puissances that they may share with the seeker-strivers and help them grow strong enough inwardly and go beyond themselves and realise 49
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The fire of sacrifice,  agni, is no material flame, but  

 brahmāgni,  the fire of the Brahman, or it is the Brahman-ward energy, inner Agni, priest of the sacrifice, into which the offering is poured; the fire is self-control or it is a purified sense-action or it is the vital energy in that discipline of the control of the vital being through the control of the breath which is common to Rajayoga and Hathayoga, or it is the fire of self-knowledge, the flame of the supreme sacrifice...62

In this widest perception of sacrifice it is declared that the materials of the sacrifice, “the giver and receiver of the sacrifice, the goal and object of the sacrifice are all the one Brahman. ‘Brahman is the giving, Brahman is the food-offering, by Brahman it is offered into the Brahman-fire, Brahman is that which is to be attained by Samadhi in Brahman-action’.”63

Pure Being is the sovereign basis of all cosmic existence; it is the self-affirmation by the Unknowable of its absolutism. 

And Non-Being is the opposite deposition of Its total freedom from all cosmic existence. It does not deny the terms of actual existence, but declares Its freedom from all forms of limitation. It is also true that Non-Being permits the Being and sanctions all activity. Negation and affirmation are complementary to each other; perfect peace and freedom of the soul within can therefore be consistent with a detached and efficacious action without. 
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Both Non-Being and the Universe of manifestation are “the obverse and reverse affirmations” of the same Supreme Reality. They do not negate Reality but affirm Its omnipotence, omnipresence and omniscience as well as indicate Its supracosmic transcendence. All opposites ultimately converge on one Truth and focus on their essential oneness. Brahman is the supreme Reality, the only eternal, infinite and indivisible Existent.  Sat and  Asat are looked upon by the Upanishadic Rishis as terms of the highest antinomy which in their seemingly irreconcilable opposition help the seeker to experience the Unknown and Unknowable. The One and the Many are the two inseparable poises of Brahman. 

 vidyāṁ cāvidyāṁ ca yas tad

  

 vedobhayam saha

 avidyayā mṛtyurṁ tīrtvā

  

 vidyayāmṛtam aśnute.  64

He who knows That as both in one, the Knowledge and the Ignorance, by the Ignorance crosses beyond death and by the Knowledge enjoys Immortality. 

To rescue Brahman from the phenomenon of Evil in the world some, out of their misplaced spiritual enthusiasm, might put up a parallel power - an opposite principle - 

Maya. But this is not the real solution; it only postpones the problem, rather, camouflages the issue. A true Advaita must not bisect Brahman into Self and not-Self but admit all things as the one and only Brahman. “If it be true that the Self alone exists, it must be also true that all is the Self. . There is one Lord and Self and the many are only His representations and becomings... Phenomena are 51
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 māyinaṁ tu maheśvaram; 

 tasyāvayava — bhūtais tu vyāptaṁ

  

 sarvam idaṁ jagat.65

Know Nature for the Illusion and Maheshwara, the Almighty, for the Lord of the Illusion: This whole moving world is filled in with created things as with His members. 

Beyond the luminous reconciliation of Spirit and Matter in the cosmic consciousness we arrive at the grand reconciliation of the ultimate assertion of all and its negation. We then discover that “all affirmations are assertions of status or activity in the Unknowable; all the corresponding negations are assertions of Its freedom both from and in that status or activity.”66 The Upanishadic Rishis speak of That as  satyam jñānam anantam brahma 67 ,  Truth, Knowledge, Infinity, the Brahman. There is an eternal behind all that is evanescent, a permanent Truth behind all appearances and a constant that supports and fulfils all change. “To know it,” Sri Aurobindo declares, “is to know the highest and by knowing the highest to know all. For as it is the beginning and source of all things, so everything else is its consequence; as it is the support and constituent of all things, so the secret of everything else is explained by its secret; as it is the sum and end of all things, so everything else amounts to it and by throwing itself into it achieves the sense of its own existence.”68 This indeed is the Brahman. 

52

The Vision of RealiTy

The destiny of the individual is to grow into the consciousness and nature of that Reality which is secretly unfolding Itself in Time. And what is to be in the becoming of this Reality in us must be already there immanent in us. It is to this totally self-aware and all-aware Intelligence secretly emerging in us that Sri Aurobindo has given the name “Supermind.” It is the omnipotent consciousness of the Being that is secret in us of whom we all are the becomings and into whose divine nature we are destined to grow. Not only the individual but the universe also is a formation of this Reality; this Reality gives to each of its formations its unique power and value of being. 

Spirituality then is an awakening to this inner Reality; it is an aspiration to know continually, to feel perpetually and to be That eternally and by That to enter into contact with the greater Reality above, and as a result to be transformed into Its Supernature. 

Sri Aurobindo envisages an age in which men would live in that Supreme Reality not through the symbol, not by the power of convention, reason or will, but in their own highest nature which is the same as Its Supernature. 

Earth-life therefore is not a recession or relapse into something undivine or anti-divine; it is within the parameters of earth-existence that this evolutionary unfoldment is possible. “There is an all-seeing purpose in the terrestrial creation”; perceives Sri Aurobindo “a divine plan is working itself out through its contradictions and perplexities which are a sign of the many-sided achievement towards which are being led the soul's growth and the endeavour of Nature.”69

The mortal individual will have an immortal future when he realises himself truly and uses his world diversely and lives and moves and has his being wholly and fully 53
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 Savitri: A Legend and a Symbol New dimensions are opening constantly before humanity and new horizons of experiences are dawning upon its inner eyes.  Savitri  is the unfoldment of a supreme vision of Being-in-Becoming. It is a pilgrimage into the Infinite, a journey towards Eternity.  Savitri  belongs to the “future,” the future that is manifesting in our times in waves upon waves of “new consciousness.”  Savitri  is the odyssey of life divine. It is a journey of the embodied Spirit from “the hour before the gods awake” through endless distances of Time to realise and feel the love and oneness of all-existence in the truth of an eternal golden “dawn.” 

 Savitri  is both a legend and a symbol. The original story appears in the  Mahabharata  as well as in the Puranas ,  and concerns with the life and penance of King Aswapathy who is childless. Severe are his austerities, observing celibacy and periodical fasting, and performing numberless sacrifices, “yajñas,”    and resorting to repeated askesis. 

Passing through the purgatory as it were of  tapasya  for eighteen years, Aswapathy succeeds in propitiating the supreme Goddess Gayatri who appears before him, and grants him the boon because of which he has a daughter. 

Being a gift from the Divine Mother, she is rightly named Savitri.  Savitri is no other than a portion of Gayatri herself incarnate in human body, — the Light, Love and Grace of the Mother Supreme come upon earth to redeem humanity. 

When she grows of age,  Savitri blossoms into a radiant maiden of golden glow making for suitors impossible to seek her hand. Such is her matchless beauty and divine afflatus. Aswapathy, realising the covert nature of the situation, asks her to go round and choose her own 57

THE CREATIVE WORD:  THE VEDA & SAVITRI life’s companion. Savitri, accordingly, goes all over the country visiting several spots, cities and states, and not finding anyone worth her choice enters a forest. There, providentially, as it were, she comes across Satyavan, a great and noble and brave prince of gentle demeanour — a prince-in-exile. He is the son of a blind King, Dyumatsena, who was dispossessed of his kingdom and driven out into the forest. Both the King and the Queen-mother had lost their eye-sight and were taken care of in-exile by their only son Satyavan. Savitri sees in this prince-in-exile her future companion and returning from the forest tells her father of her choice. Narada, the great divine sage who had the seeing-intelligence that helped him to have knowledge of the future, was present then with the king and the queen, not without a purpose. And when Savitri reports her choice to her parents, they feel satisfied. But Narada, looking into Savitri’s horoscope at the behest of the king, foretells the impending doom that awaited the bridegroom, — 

that Satyavan would die one year after his marriage with Savitri. This upsets the decision of the king who pleads for dropping the proposal. In spite of the opposition to her selection, Savitri clings to her decision and gets married to Satyavan. Immediately after marriage, Savitri accompanies her husband to his forest hermitage and shares his simple and hard life. Always remembering the dire prophecy that the great sage had made, Savitri prepared herself for the fateful event observing the enjoined penances. 

On the fateful morning Satyavan goes to the forest to fetch fuel for the sacrificial fire, and Savitri accompanies him, unusual though, but as planned by her in view of the forecast. She certainly did not want Satyavan to go alone to the forest and face his death. They reach a particular place well known to Satyavan, where he stops to cut wood. After 58
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cutting some wood, Satyavan complains of a severe pain in his head, and resting his head in the lap of Savitri falls asleep. And that was the sleep of Death. For Savitri sees Yama, the lord of Death, who had arrived there to carry the soul of her husband and accordingly takes it. Savitri, armed with the secret power of her penance, follows Yama, even across  vaitarini,  the river that separates earth from the higher worlds of light, and engages him in an enlightening and absorbing conversation. Yama, pleased with her love and devotion, her skill and her capacities, grants her several boons, the last of which is the restoration of the life of her husband. 

Savitri is the divine Grace descended on earth, who fights the battle for the immortality of man, who battles with the lord of Death, conquers Death for man, for humanity, and implants deathlessness in the earth nature. 

Savitri thus triumphs over Yama, — the dark symbol and citadel of “fate” and “death” and returns to her hermitage with Satyavan. Satyavan later recovers his father’s kingdom and rules happily over it. 

This is a simple legend from ancient Indian literature which not only symbolises but emphasises, the virtue of conjugal fidelity. Sri Aurobindo saw in this myth and legend a covert recordation of a great and significant experience of the Aryan race in an earlier age — a bygone yuga,  a forgotten cycle of human existence. He seeks to reopen it and make it relevant to the needs of the resurgent soul of humanity. Taking the clue from the meanings of the names and the inner significances of the characters of the legend he conjures up a manifold vision that leads to a marvellous experience. It is a luminous reconstruction of the ancient story whose very scaffolding is infinite space and endless time. No other epic in known literary history 59
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It is a journey from the “beginningless” to the endless. It includes the most recalcitrant Inconscient, the kingdom of the darkest Ignorance and the many seas of the subliminal in a transformative embrace and moves towards its final denouement in the manifestation of “the sun-eyed children of a marvellous Dawn.” 

Savitṛ is the saviour-segment of Savitri, the supreme creative splendour of the Divine, — the Mother. She is the all-fulfilling, all-revealing, all-achieving divine Grace come in human form. Satyavan is the vehicle of Truth, the one who carries the divine soul and descends into this kingdom of death. Aswapathy is the lord of universal life-energy, lord of spiritual strength and light, one who has conquered and mastered the truth of physical, vital and mental existences with his creative soul-power. 

And Dyumatsena is the one with a shining divine mind and radiant-intellect, who descending into the world of 

“darkness” and “ignorance” has lost his vision — his eye-sight, and become blind. He is thus exiled from his own domains of seeing-Intelligence as he comes to the earth steeped in the darkness of Inconscience. 

While the story is kept almost intact, the legend itself is transformed into a living symbol of the struggle of the earth-soul in its onward march, and human destiny. 

Sri Aurobindo is a poet  par excellence,  a poet of the new consciousness. In his hands  Savitri  becomes an epic of the Eternal, a poem of the world-soul upon which he worked for nearly thirty years. He revised and re-revised it several times in the light of his progressive self-experience always aiming at “perfect perfection” in its expression. The felicity 60
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of such expression always carries with it the crest of his godhead-nature under an ever-mounting inspiration. He is the poet of tomorrow, casting each experience in the mould of a  mahā mantra.  Sitting in communion with the cosmic and the Transcendent he allows the manifesting and transforming Truth-Consciousness to flow through the exquisite channels of a luminous aesthesis. A word for him is an embodied expression of a profound and active truth of silence. Savitri embodies the Word that creates a new world of Truth-manifestation; it is the eternal mantra of a new age. If  Savitri is the autobiography of Sri Aurobindo, it is as well the biography of the Mother. 

It is the spiritual odyssey of Sri Aurobindo’s great inner struggle, his steep spiritual ascent and his conquest of the highest for the transformation and spiritulisation of the human race. Also, it is the saga of Mother’s spiritual adventure in working for the manifestation of a “New Consciousness” beyond the mind, —  vijñāna,  the gnosis, the Supermind, and the inevitable consequence — the transformation of death-energy into immortal life, of the darkness of Ignorance into the light of Truth. 

In this epic,  Savitri,  Sri Aurobindo works upon the large canvas of human history. He deals with the origin of the Universe, of the world before the gods were awake, of the birth of gods, of man, of his godward evolution and his ultimate destiny. In  Savitri,  Sri Aurobindo presents a synthetic and integral vision of the essentials of all yogic and religious realisations of the world. The seven planes of existence, and the seven worlds of Matter, Life, Mind, Supermind,  Sat, Chit  and  Ananda  are revealed to the pilgrim soul in its ascent to the light. In fact, the occult cosmogony and geography of the entire universe are unveiled to the spirit’s eye.  Savitri  is a story of the evolution of man through 61
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“freewill,” “determinism,” “karma,” the psychical centres, the chakras   and their coiled-up power. The whole gamut of life is covered as it were in one titanic sweep. 

 Savitri   is a perfect utterance of the unmanifest, manifesting itself through eternal time. It is the cumulative aspiration of ages upon ages divinely directed to transform the earth-nature into its spirit-nature. Its theme is the transfiguration of Death into the radiant godhead of Immortality through love divine.  Savitri  is an epic of affirmative spirituality with the descent of the Divine as its oft-repeated refrain. Its objective is not  nirvana,  or kaivalya  or  moksha  or any particular brand of  mukti  or bliss of Brahman: it is the fulfilment of the very heavens upon the earth. 

 Ishavasyamidam sarvam,  all this is for the habitation by the Lord, declares the  Isha Upanishad. And Savitri   realises this secret truth of the Upanishads for the earth, by transforming her into the golden bride of God through an act of grace. 

 Savitri   is the first luminous testimony of Truth-consciousness to the emerging “New Race,” and the last testament of Truth to the old humanity. It is the mother of a new radiant future, the age of Truth, the  Satyayuga,  the mother of a new spiral of celestial evolution taking with her the truth of all the bygone cycles of human existence. 

It is a proclamation in the language of self-effectuating mantra  of the birth of cosmic men in the household of Matter. 
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Sri Aurobindo is such a cosmic-individual,  vishwamānava, with a universal consciousness who reveals to us through the journey of King Aswapathy, the many dimensions of consciousness telescoped within the human person, accessible and available to him. Man has yet to evolve beyond himself, beyond his mental into the higher mental, and beyond the higher mental into the overmental and supramental levels before he passes into the  Sat, Chit  and  Ananda  planes of Being. 

 Savitri  is a work of spiritual aesthesis where the individual soul becomes one with the universal soul. 

 Savitri  is the  mahākāvya  as well as the  mahāvākya  of our age, — supreme epic and the supreme word, a “mantric dynamo”    of transforming power and light, elevating and uplifting in its effect. It is composed of the very substance of the “golden dawn” which indeed it ushers in at the most crucial period of human history. It is also the mantric articulation of the highest and sublimest concepts and achievements of humanity in the past, and humanity in our times. While  Savitri  preserves all that is best and noblest in human heritage, it is not satisfied with the slow gains of human history. To borrow one of Sri Aurobindo’s own grandiose metaphors to explain the great accomplishment of  Savitri,  it boldly smuggles the golden godhead into our humanity, the new godhead of Truth-consciousness 

“across the custom’s line of mind and flesh.” 

Savitri is born in response to the combined need and aspiration of the evolving Earth. She is the Immortal incarnate in a world of mortality, — grace come in human form to dissolve all possibility of Death in this world of God’s play and love. 

A body like a parable of dawn

That seemed a niche for veiled divinity 63
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Immortal rhythms swayed in her time-born steps; Her look, her smile awoke celestial sense Even in earth-stuff, and their intense delight Poured a supernal beauty on men’s lives.1



This world, this little plot of mortality, according to Sri Aurobindo is

A playground of the living Infinite.2



It is here because the Divine has willed it to be. It is what it is because the Divine inhabits it, and it will be what the Divine wants it to become. The world is an expanding phenomenon of consciousness helping the island-ego to join consciously and integrally the continent of the superconscient. And Aswapathy, the king of earth’s life-energies, has always been in the forefront of this battle for more truth and more light. He has been “a thinker and a toiler” through times immemorial, — to annex “A colonist from immortality,”    the earth to the kingdom of the Divine through love and self-giving. He is as impersonal as he is personal, as cosmic in his efforts as he an individual doing penance to make the earth increasingly omniscient. 
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 Savitri: The Supramental Time-Vision and Action

 “I have launched myself in a rudderless boat in the vastness of the Infinitude.” 

— Sri Aurobindo

The Sun-Action

She is the awakening, 

She is the eye of the golden dawn, 

She is the consciousness, infinite and pure; She is the guardian, guide and the goal. 

She is the saviour-mother of imprisoned earth Come to wrest its release from Fate and Death. 

She is the great conqueror, the redeemer and the liberator; Savitri is she, Rose of Truth, Aditi Supreme. 

— The Author

I

S avitri is Sri Aurobindo’s supramental time-vision of the endless creative process of the universe. From the night “before the Gods awake” to the tortuous dawn of the ill-fated day when Satyavan was to die, and then to the 

“Everlasting Day” is indeed a long span for the Spirit-in-manifestation. It covers the entire gamut of the evolutionary phenomenon from the Inconscient through the semi-conscious, the self-conscious, to the superconscient. It is a vision of the world’s progressive unfoldment. It has its beginnings in the dim “vasts” of the oblivious past when in the blind cave of naked darkness the Transcendent and the Immanent entered into a secret covenant to lead creation on the road to manifest Light. It was the night when 65
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It is this response that awakens the “Night” to its creative reality and implants in its Inconscient womb the seeds of a growing “Dawn,” and the earth sets out its first step on its long march toward Eternity.  Savitri epitomises the perilous and yet joyous adventure of the earth-soul in the realms of Death and embodies its epic victory over the otherwise invincible enemy. It is a ladder to the life divine, a passage to the paradise of Truth-consciousness, a golden bridge between mortal earth and the kingdom of Immortality. 

 Savitri is the cosmic symbol-legend of the Transcendent’s scheme, a cosmic vision of the supracosmic unfoldment. 

The span of  Savitri’s   vision encompasses the two distant and most extreme sectors of manifestation — the “Eternal Night” and the “Everlasting Day” and the subsequent return to earth of Savitri and Satyavan for the work of transformation. With his characteristic and native power Sri Aurobindo, — the poet of liberated Nature, the author of reborn earth, — envisions the supra-intellectual essence of all existence, and by the figure of an intent symbol concretises the transforming power of Truth-consciousness and Truth-love, of grace and deathlessness into the alchemy of an all-time epic. 

Essentially, at the back of all-existence, there are two states of awareness between which all being moves, — “that of the timeless Infinite and that of the Infinite deploying in itself and organising all things in time.”1 These seem to be inconsistent and contradictory to the mental mind but to the supramental:
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…the two are only coexistent and concurrent status and movement of the same truth of the Infinite. The timeless Infinite holds in itself, in its eternal truth of being, beyond this manifestation, all that it manifests in Time. Its time consciousness too is itself infinite and maintains in itself at once in a vision of totalities and of particularities, of mobile succession or moment sight and of total stabilising vision or abiding whole sight what appears to us as the past of things, their present and their future.2

For the ordinary mentality it is difficult to experience the consciousness of the timeless Infinite; in its presence either it feels alienated and remote or diffused and lost to its own nativity. It may develop a sense of supra-physical vastness but certainly loses all its time-sense and time-order. And if it leans more toward things in time and gets stuck too much in it then it finds itself unable to establish any satisfying relation or equation with the Timeless. Whereas the supramental being founded in the timeless Infinite possesses “the secret of the deployment of the infinite Energy in time.”3 It can either live in the timeless Infinite and also take care of the manifestation in time or be centred in time consciousness and remain eternally aware of the organising truth of the Infinite. Its time consciousness is founded in “its eternal identity beyond the changes of time as well as on a simultaneous eternity of Time in which past, present and future exist together for ever in the self-knowledge and self-power of the Eternal.”4 Also it has a total view of the three times as one indivisible movement 

—  trikāladrśti. 

It is this “unified and infinite time consciousness” and this supra-cosmic vision of the creative world process that 67
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Says the Mother in a New Year message: When you are conscious of the whole world at the same time, then you can become conscious of the Divine.5

But in the transmuting ascent of human consciousness there are mainly three successive states to be gone through before the highest levels are reached. These are: a) the condition of the mind of ignorance which implies its proximity to the Inconscient and the Nescience, b) the condition of self-forgetful knowledge gained by an inner seeking and transformation of the first condition, and c) the condition of the mind of knowledge which is one of partial supramentalisation of the intuitive mentality. In its essentiality, as Sri Aurobindo describes, it is “a power of potential omnipotence” working at the mental level. The mind of ignorance is totally ignorant of the infinite time consciousness as also of the  trikāladrśti.  It mainly dwells in a world of “probabilities and possibilities.” It is the psychic and spiritual consciousness that truly helps to transcend the limited, ignorant mind. The supramental alone has 

“the power of direct retrovision of the past, circumvision of the present, prevision of the future.”6

In fact, it is the eternality of the supramental that is supportive of our time consciousness. At every step we not only feel the intention of the Divine but experience the many “signs and indices that descend upon the soul.” 

The inner cosmic computer makes available, as it were, the data of all time.   Savitri is the work of such a master-mind, 68

 SAVITRI: THE SUPRAMENTAL TIME-VISION AND ACTION

— the work of the most illumined psychic strengthened at many places by the intuitive mind, the Overmind and the Supermind. It is the mind of self-contained knowledge fully aware of the triple time movement that builds the golden edifice of the great epic.   Savitri is the greatest work of spiritual adventure, marvellous and magnificent in structure, incomparable to any other classic in perfection in the entire range of world literature. Truly “it is something immortal and eternal” exclaims the Mother. It embodies the great “Light,” “Power” and “Knowledge” that have descended upon earth  en masse from the celestial summits like the ethereal and ambrosial Ganga for its spiritual transformation. And Sri Aurobindo the great Bhagirathi and Shiva of our age not only brings the supramental Ganga but arranges and directs its course in such a unique and superb way that supports and nourishes the evolving universe. Verily, “he has crammed the whole universe in a single book.”7 It is with  Savitri that Sri Aurobindo makes it possible for the earth to launch on the yoga of transformation. “Indeed,   Savitri is something concrete, living, it is replete, packed with consciousness, it is the supreme knowledge above all human philosophies and religions. It is the spiritual path, it is yoga,  tapasya,  sadhana, everything in its single body.”8

 Savitri, says the Mother, “is the mystery of mysteries. 

It is a super-epic, it is super-literature, super-poetry, super-vision…Yes, one needs superlatives... to describe… it is eternal in its subject, and infinite in its appeal, miraculous in its mode and power of execution...”9 The mind cannot understand it for men are not yet ready to receive its light. 

It is too high and too deep and too vast for them. It is only in deep and receptive meditation that it is revealed. In the words of the Mother, “Men will know what it is, but 69

THE CREATIVE WORD:  THE VEDA & SAVITRI in a distant future. It is only the new race with the new consciousness which will be able to understand.”10 In  Savitri there are large and massive stretches of spiritual states and yogic realisations absolutely alien to our everyday life. It unfolds the peaks of yogic consciousness of the poet of Eternity on his journey to Truth. It is a concrete testament of many infinitudes rising tier on tier to reach the Transcendent. It provides the most powerful yogic help for man in his ascent to Truth; it practically helps us to live with the Mother and accompany her on her cosmic adventure. 

 Savitri is an all-inclusive and time-transcending epic; it removes the cosmic mask that conceals the glory and beauty of the Mother’s face. It is a cosmic epic carved out of the Mother’s own consciousness and  tapasya for the earth’s supramental transformation. It is Mother’s grace poured out in about twenty-four thousand mantric lines capable of making Matter malleable to manifest God. It is an epic of the golden dawn that seeks to rehabilitate God upon earth, — a theme yet unconceived in religion or literature; a flame of liberating light enkindled in the Night of the Inconscient, a decisive act direct from the Divine. 

As Sri Aurobindo makes it quite clear,   Savitri is not a mere legend and an allegory, for:

... the characters are not personified qualities, but incarnations or emanations of living or conscious Forces with whom we enter into concrete touch, and they take human bodies in order to help man and show him the way from his mortal state to a divine consciousness and immortal life.11

It is the legend of the Prometheus of the earth-soul breaking the iron chains of “fate” and “death,” and the symbol of 70

 SAVITRI: THE SUPRAMENTAL TIME-VISION AND ACTION

the warrior-yogi’s progress through the many interwoven worlds of cosmic awareness. Nay, it is even more than a legend and a symbol. It is the transforming power of a flaming cosmic experience concretised and epitomised into an epic of light, love and grace. It is the greyhound of Heaven relentlessly pursuing and constantly inspiring and helping receptive humanity to the Truth-summit. It is the golden hawk scanning the vasts to gain access to the supreme Consciousness-Force for the liberation of the limpid earth. It is “Bird of Fire,  ” “Rose of God,  ” “Thought the Paraclete,  ” “Perseus the Deliverer,  ” “Urvasie” and  “Love and Death” all rolled and blended into a special power of cosmic symphony. The very love and grace of the Mother and the light and knowledge of Sri Aurobindo have found cosmic expression in this epic of the Eternal. Reminiscent of the Rig-Vedic experience,   Savitri gives: A glamour from the unreached transcendences Iridescent with the glory of the Unseen, A message from the unknown immortal Light…12

and builds an “aura of magnificent hues” and buries the seed of an yet unseen grandeur in the souls of men. 

Projecting forward its illumination-action, as the Veda puts it,   Savitri enters into communion with the many dawns that are to come. 

There is an epic purpose behind the immortal classic; it is to rekindle the flame of aspiration in the heart of humanity, to nourish and strengthen it, to arm and protect it against the enemies of life and light and to lead the earth on the road to Immortality and Truth-consciousness. It endows life or rather gives a new lease of dynamic life to the ageless quest of the earth-soul for Truth and Immortality. It empowers the 71
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“Urvasie” and  “Love and Death” follow the same seraphic vision which finds its fulfilment in  Savitri.  For in  Savitri earth is neither abandoned nor life upon it shortened; it is sought to be spiritualised and glorified.   Savitri in this respect is essentially an invocation to the Divine above and a re-evocation of the Divine immanent below. 

II

If it could be said “that whatever is in India is in the  Mahabharata,  ”  then it would be equally true to say that whatever is in the evolving universe — past, present and future, is in Sri Aurobindo’s  Savitri. Savitri is the testament of the Transcendent gifted to the individual to help the universal in its self-realisation. To apply Sri Aurobindo’s description of the great ancient epic to help our understanding of his Savitri is the creation and expression of a cosmic mind — 

the Truth-mind, and the fulfilment of an ageless quest, of a millennial soul-endeavour. It would be vain and ungainful 

“to apply to it cannons of poetical art” and compare it with other epics on the basis of type or purpose or perfection. 

It is a great and unique and conscious manifestation of gnostic cosmicity in terms of the earth’s golden transformation. The architectonics of its aesthetic structure is simply incomprehensible and defies all mental analysis, total evaluation or appreciation. It is a book of concrete consciousness simply to be experienced and loved and lived in an inner atmosphere of utter surrender and receptivity. 

To take the analogy further, the whole epic has been built on consciousness-tier, like a Temple of the Transcendent 

“unrolling slowly” its immense, condensed luminosity, 72
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pasture by golden pasture, receptivity wise, loaded with significant Spirit-sculptures and hieroglyphics of light, all carved out of the Divine’s own body of bliss and love. 

It is a world of gods, of divine beings, of the sun-eyed children of the morrow and of an enlightened “humanity aggrandised and half-uplifted to super-humanity,” and yet always all on the road to transformation. It is an unending, embodied procession of seeker-yogis unified and fortified by the Mother’s love and grace. The main thrust of the epic is ascent and conquest of the kingdoms of consciousness, the epic itself is disarmingly “wide and bold ... in its style and space.” Where Space is the canvas and Time used for the brush, and pigments are of the essences of manifold consciousnesses with the Avatar as the supreme artist, surely  Savitri is the portrait of humanity’s gnostic future. 

In its vastness of vision and even more by the sublimity of its theme and sustained wealth of expression,   Savitri is the epic unique in the world of literature. It is a concrete expression of overmental aesthesis on the canvas of the supramental. It is an artistic and visual presentation of the spiraling realisations of the Supreme Poet breaking out into another creation, — a supramental dispensation. It is the symphonic and occult recordation of the Supramental Avatar’s work for the earth in the evolutionary consciousness of the race to lead it to its gnostic denouement. It is an invitation to the “new dawn,” to live and move and have our being in the Truth-consciousness,   satyam ṛtam bṛhat, and to participate in the earth’s evolutionary adventure.   

 Savitri is the epic of triple transformation, the golden testament of gnostic alchemy. It is the supreme revelation of Sri Aurobindo’s vision and work, the epic  mantra of the yoga of supramental transformation — the key to the discovery of Truth-consciousness and the realisation of 73
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— the great saga of the battle for Immortality, the cryptic answer to the riddle of the universe. 

Each verse of  Savitri,  the Mother observes, is like a revealed  mantra which surpasses all that man possesses by way of knowledge, and is arranged in such a way that the sonority of the rhythm leads you to the origin of sound, which is  OM. . .  It is the most beautiful thing He (Sri Aurobindo) has left for man, the highest possible.13

III

It is the darkness of pre-creation that is pictured in the opening scene of  Savitri —  the blackest night when even a ray of consciousness was barred from entry. It is the night of non-existence. It is in this imprisoned vastness of immobility, in the abysmal bosom of “Nothingness” 

that the awakening of light is felt imperative. Into the womb of this dark “negation” is thrown His creative shadow of “affirmation.” It is the moment of resurrection 

— salvaging the involved “consciousness” from the closed cave of the Inconscient night. Involution precedes evolutionary creation, and the awakening of the Gods marks its beginning:

It was the hour before the Gods awake. 

Across the path of the divine Event

The huge foreboding mind of Night, alone In her unlit temple of eternity, 

Lay stretched immobile upon Silence’ marge.14

From the moment the first four emanations — Consciousness, Bliss, Truth, and Life, went out of their Supreme 74
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Source and having fallen into negative depths became Unconsciousness, Suffering, Falsehood and Death respectively, to the illumined end of the great journey when the four original Powers would manifest perfectly upon earth is certainly quite an immeasurable span. The Gods belong to the second generation of emanations who were brought down to arrest the further fall of the first ones. The fall is checked at the level of the vital with the fallen powers concealing within them their absolutely negative state as a dark but powerful possibility. The opening lines of  Savitri refer to the precipitous and abysmal situation before the advent of Gods. The domain of the fallen powers is one of Inconscient immobility and obscurity; it is the Night of perennial darkness and utter nothingness. But the night concealed in its deepest depths the trickle of an urge that sought to wake up to the light of “existence.” The devouring backward pull of Inconscience was too strong for its quest to be fulfilled. It is this dark recall of Nothingness, this lure and embrace of obscurity that is the origin of death. 

But the truth and power and light of life imprisoned in the cave of Inconscience is too hard to suppress; incessantly and ceaselessly through the formless void it works out the creation of earth in collaboration with the descending grace. The earth is formed for initiating the great ascension from the Inconscient toward the Superconscient. 

With the first ray of the descending light touching the dead sea of blind darkness the gods are awake, and with it the process of manifestation of consciousness begins. But the python of night is too very coiled up in darkness to respond to the resurrecting touch of light. In fact it swallows up the light and sinks back into a deeper slumber. In the Vedic image this is the first dawn which is ill-received by the night entrenched in a greater night. The light strikes 75
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Such is the story of the chequered march of consciousness since the beginning of creation. 

The descent continues and progressively makes the earth more and more receptive to the light and the force. The birth of Savitri represents the divine dawn that prepares the earth to receive the golden light of the supramental. 

Night is the form of solidified “light,” even as Matter is concentrated Spirit. It is an involved, submerged and totally transmuted form of light. By reason of its involution there is in the heart of Night a passionate impulse to move toward light and consciousness. This ageless surge in the universe towards Truth is embodied in Savitri whose presence on earth ensures its fulfilment. Her strength and her grace smite open the rock of Inconscience and release the imprisoned splendour so that one day delivered from darkness and death man may grow divine.   Savitri is Divine Love and Grace incarnate; the Divine partakes of the human so that the human may be transformed into the divine: A prodigal of her rich divinity. 

Her self and all she was she had lent to men, Hoping her greater being to implant

That heaven might native grow in mortal soil.15

The earth the cosmic  kshetra where Savitri has to fight the forces of conscience and death. And with the inexhaustible reserves of her infinite soul she successfully opposes the tyrant-rule of the night:

In her own self she found her high recourse; She matched with the iron law her sovereign right: Her single will opposed the cosmic rule.16
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The principle issue before Savitri is-

Whether to bear with Ignorance and Death Or hew the ways of Immortality, 

To win or lose the godlike game for man, Was her soul’s issue thrown with Destiny’s dice.17

Savitri is the creative clan of Nature and the transforming power of the Divine. She comes to “link man’s strength to a transcendent Force.” She, the World-Mother, is here to wrestle with the cruel Shadow and confront with the riddle of cold mortality. She has come to win “the god-like game for man” and “hew the ways of Immortality”: To mould humanity into God’s own shape And lead this great blind struggling world to light Or a new world discover or create.18

And transformation is not an easy task. The earth not only does not receive the Divine Mother in its midst but violently reacts to her Presence. It is recalcitrant and obdurate, dull and impervious to change:

Hard is it to persuade earth-nature’s change Mortality bears ill the eternal’s touch.19

But reaction and revolt, unwillingness and resistance, intolerance and antagonism are only a prelude to the final and integral union with the Divine. Because of the intervention of the Divine’s Grace the earth is born, but lies abandoned in the abysmal hollows of darkness: 

“Forgetful of her spirit and her fate.”20 It is then that stirred in the enveloping Nothingness the murmur of a nameless, 77
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An unshaped consciousness desired light And a blank prescience yearned towards distant change.22

But the Inconscient is too sunken to remember its radiant origin, “its torpor too heavy for any change.”It is only with the emergence of life that the first rays of thought penetrate into the earth and compel its “consent to see and feel.” A faint memory of the supreme source returns to earth which holds out the hope — 

And all that was destroyed must be rebuilt And old experience laboured out once more.23

To rebuild the citadel of “Consciousness” in the kingdom of the Unconscious is certainly the work of the Divine. 

Nothing can be accomplished without His intervention and grace. “All can be done if the God-touch is there.”24

It is the transfiguring touch of God that persuades the ignorant earth to undertake the tardy ascent to Truth. It wakes up to the beauty and wonder of the descending Spirit. The story of this significant descent and the contact of the Godhead with earth-nature is the beginning of the luminous adventure of Savitri:

Almost that day the epiphany was disclosed... 

Once more a tread perturbed the vacant Vasts;... 

A Form from far beatitudes seemed to near. 

Ambassadress twixt eternity and change, 78
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The Omniscient Goddess leaned across the breadths That wrap the fated journeyings of the stars And saw the spaces ready for her feet.25

Even though man was not aware of her descent, Nature was thrilled by the transforming touch of her radiant feet and everything in it received the great Goddess of its golden destiny. 

Earth felt the Imperishable’s passage close: The waking ear of Nature heard her steps And wideness turned to her its limitless eye, And, scattered on sealed depths, her luminous smile Kindled to fire the silence of the worlds. 

All grew a consecration and a rite.26

But hard was it for the earth to retain her “Presence.” The story of earth’s ascent is marked by many descents of the ray, then its withdrawal followed by repeated periods of preparation:

The worship of a Presence and a Power

Too perfect to be held by death-bound hearts, The prescience of a marvellous birth to come. 

Only a little the God-light can stay.27

The presence is too magnificent for the Inconscient earth to retain; the earth is not yet ready to manifest the secret splendour. The yoga of Savitri intensifies, — her  tapasya continues to prepare the earth for the final liberation. The face of Truth is concealed by time; we will see “It” only when we can establish our kinship with Eternity and see the future. The mind of humanity is too small and limited 79
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Life’s fragile littleness denied the power, The proud and conscious wideness and the bliss She had brought with her into the human form, The calm delight that weds one soul to all, The key to the flaming doors of ecstasy. 

Earth’s grain that needs the sap of pleasure and tears Rejecting the undying rapture’s boon.28

The Divine Mother continues to descend upon earth to divinise it knowing fully well earth’s love of limitation and mortality and its innate hatred of the Infinite and the Eternal. 

Hoping her greater being to implant

That heaven might native grow on mortal soil.29

In spite of its resistance and hatred of light, the earth is helped to grow towards its realisation. Each time the Supreme Mother came accepted “life’s obscure terrestrial robe,” and “The mortal’s lot became the Immortal’s share.”30 A few became receptive to her Light: “A few have caught flame and risen to greater life.”31

Savitri comes to tell us that we belong to the future. She opens the spirit in us to the Omniscient Spirit in all across the blind seas of oblivious sleep. 

She was the godhead hid in the heart of men, She was the climbing of his soul to God.32

She carries in her heart the unshared “agony of the globe” 
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so that some day the world may grow into bliss divine. 

Savitri is the testament of creation, its protracted suffering and its ultimate liberation through the Mother’s eternal intervention. I say “eternal” because she not only comes repeatedly to infuse into the earth-nature more and more of her Light and Knowledge and Power and Bliss but she constantly remains here and prepares the earth to receive her boons. 

IV

Aswapathy represents the embodied soul in search of the truth of itself, of the universe around and of the Divine. He is the lord of the flaming horse galloping through the many ascending continents of consciousness. He is the incarnate flame of earth’s aspiration for its integral realisation. His aspiration leads him to the exploration of the manifold mystery of the universe, its multiple structures. Tier upon tier of consciousness he ascends from the depths of darkness to the many levels of light. The ladder to Truth has many misleading rungs, devious and crooked and dangerous, expressing the perverse power of the lower energies. From the womb of the “disastrous absolute” to the shining summits of Spirit is a long journey, an arduous adventure. And Aswapathy the traveller of the Infinite, the terrestrial aspirant of all time, the heroic representative of the earth’s inner struggle for Truth journeys up the staircase of the world, plane after spiritual plane, and finally enters the Superconscient. This is not the world of the adwaitic Absolute, it is not the emptiness of the featureless Infinite, it is not even the void of Nirvanic Nothingness; it is the radiant domain of the Divine Mother, the vast world of the “Golden Purusha.” It is the Paradise of Purushottama 81
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— the white abode of “light” and “delight,” of peace and harmony, of truth and beatitude, of power and knowledge. 

And a hope wells up in the heart of Aswapathy, the hope of the manifestation of this Truth-world here upon earth. He realises too that our world of space and time is sustained and determined by “another Space and Time” — the vast world of infinite consciousness and force. Aswapathy is not content with his individual liberation, he seeks and prays for the earth’s redemption, — its rebirth and new-birth in a newer power of consciousness capable of bringing immortality. He feels the dire need of the Divine Mother’s own descent for the big change that he aspires for all of humanity and the earth. He is granted the vision of the resplendent Goddess:

The Mother of all godheads and all strengths Who, mediatrix, binds earth to the Supreme... 

The Formless and the Formed were joined in her. . . 

Her body of beauty mooned the seas of bliss... 

At the head she stands of birth and toil and fate, In their slow round the cycles turn to her call; Alone her hands can change Time’s dragon base. 

Hers is the mystery the Night conceals; The Spirit’s alchemist energy is hers; She is the golden bridge, the wonderful fire. 

The luminous heart of the Unknown is she, A power of silence in the depths of God; She is the Force, the inevitable Word, The magnet of our difficult ascent, 

The Sun from which we kindle all our suns, The Light that leans from the unrealised vasts The joy that beckons from the impossible, The Might of all that never came down.33
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It is true that Time is too hostile to tolerate on its soil the presence of the Timeless and Man is too weak to bear the Infinite’s weight, Truth born too soon might break the imperfect earth.34

But Aswapathy is impatient with mortal days and “the dull measure” of earth’s change. He implores and prays to the Mother to incarnate upon earth and liberate it: O Wisdom-Splendour, Mother of the universe, Creatrix, the Eternal’s artist Bride, 

Linger not long with thy transmuting hand Pressed vainly on one golden bar of Time, As if Time dare not open its heart to God... 

Mystery and Muse with hieratic tongue, Incarnate the white passion of thy force, Mission to earth some living form of thee. 

One moment fill with thy eternity, 

Let thy infinity in one body live... 

Pack with the eternal might one human hour And with one gesture change all future time. 

Let a great word be spoken from the heights And one great act unlock the doors of Fate.35

Towards this end Aswapathy seeks the Divine Mother’s intervention and prays for her descent. In response to this ardent prayer the Supreme Mother agrees to be born on earth and accomplish the divine task, — the creation of a new and gnostic race. He has the heavenly assurance: O strong forerunner, I have heard thy cry. 

One shall descend and break the iron Law, Change Nature’s doom by the lone Spirit’s power... 

A seed shall be sown in Death’s tremendous hour, 83
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Aswapathy, the seer-king is the representative of humanity’s aspiration to transcend itself and the instrument-soul for the descent of the Avatar of final liberation. “A world’s desire compelled her mortal birth.”37

He sees the pressing need to re-cast the earth in the consciousness and nature of the Divine. In a beatific vision of the golden future he sees the secret unfoldment: I saw the Omnipotent’s flaming pioneers Over the heavenly verge which turns towards life Come crowding down the amber stairs of birth; Forerunners of divine multitude

Out of the paths of the morning star they came Into the little room of mortal life. 

I saw them cross the twilight of an age, The sun-eyed children of a marvellous dawn, The great creators with wide brows of calm, The massive barrier breakers of the world And wrestlers with destiny in her lists of will, The labourers in the quarries of the gods, The messengers of the Incommunicable, 

The architects of immortality.38

And with the approach and descent of the Supreme Mother the earth’s mood is now changed:

Earth was the comrade of a happy sun. 

A calmness neared as of the approach of God, A light of musing trance lit soil and sky.39
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But not many truly respond to the need for change, and fewer still are aware of her incarnation. 

Only a few responded to her call:

Still fewer felt the screened divinity And strove to mate its godhead with their own, Approaching with some kinship to her heights.40

Savitri is the  mahaprasad of “a hundred thousand sacrifices” performed by Aswapathy, her father. Savitri is the princess of a million plenitudes; she comes to create a host of sun-eyed children to guide the earth on its difficult ascent from the mind of “Night” to the mind of “Light.” 

She is the “shining Guest of Time” come here to wed the divine with dust, and weld the Timeless with Time in the forge of Death. The Divine is infinite and eternal, and the human ephemeral and mortal; only the human embodiment of the Divine needs to conquer death. And Savitri is the divine consciousness in a human body. It is as the human that she wants to realise and establish the Divine in the earth-nature. Savitri is the mother of light, the ruler and guide of earth’s golden destiny. In the fullness of her incarnation she is infinite compassion and love, she brings comfort and hope to the tortured earth and holds out the promise. 

One day I shall return, His hands in mine, And thou shalt see the face of the Absolute. 

Then shall the holy marriage be achieved, Then shall the divine family be born.41

Savitri is the supreme power of God’s love for the earth that burns “in the passion and splendour of the rose”: 85
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V

Savitri in her epic-effort to discover her Self discovers the key to the luminous transformation of the earth, the secret  

of the fulfilment of her incarnation:

My will is part of the eternal’s will... 

My strength is not the titan’s, it is God’s... 

I have discovered my glad reality

Beyond my body in another’s being.43

Infinite is her responsibility even as her reserves are infinite: Out of the infinitudes all came to her, Into the infinitudes sentient she spread, Infinity was her own natural home…

The superconscient was her movement’s natural space; Eternity looked out from her on Time.44

She is the ever-ascending truth of creation, the self-transcending  élan of human existence, and the flaming sword of Mahashakti that pierces through the nightmare of Nothingness and hews the way to Immortality. It is given to her not only to oppose Death but to transform it and put an end to the self-perpetuating rule of ignorance and suffering on the joyous foundations of Light, Knowledge and Immortality, 

To wrestle with the Shadow she had come And must confront the riddle of man’s birth 86

 SAVITRI: THE SUPRAMENTAL TIME-VISION AND ACTION

And life’s brief struggle in dumb Matter’s night.45

Death is the black annihilation of life, — utter nothingness, gnawing non-being, an everlasting “No.” What is destruction and collapse of energy at the material level, what is decomposition and death at the level of life, and what is ignorance and falsehood at the mental level is called Yama at the deeper level. But death has a secret mission and a purpose. Esoterically, it is supportive of the increasing manifestation of being. When being becomes manifest reality, death shall have disappeared from the earth-scene. Covertly, it is Death who helps us to challenge annihilation, to fight falsehood, embrace Truth in its totality and integrality and hasten the process of manifestation of the Divine. He is the guardian angel of God, the radiant Truth that masquerades as the black hound of death in the world of space and time. This great godhead turned into the terrible nightmare of a nemesis pursues us through life after life until we are ready to manifest the Supreme Truth. 

Death wants to see if Savitri is the embodiment of the flaming Truth. Himself an agent of the Divine Mother, he has yet to meet her face to face. He has never seen his Mother before. In a challenging voice he asks Savitri: O human claimant to immortality, 

Reveal thy power, lay bare thy spirit’s force, Then will I give back to thee Satyavan. 

Or if the Mighty Mother is with thee, 

Show me her face that I may worship her; Let deathless eyes look into the eyes of Death, An imperishable Force touching brute things Transform earth’s death into immortal life.46
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In a flaming moment of apocalypse

The Incarnation thrust aside its veil…47

The Great Mother responds to Death’s request, — it was the moment of supreme enlightenment and Eternity looked into the eyes of Death: I hail thee almighty and victorious Death, Thou grandiose Darkness of the Infinite. 

O Void that makest room for all to be, Hunger that gnawest at the universe

Consuming the cold remnants of the suns And eat’st the whole world with thy jaws of fire, Waster of the energy that has made the stars, Inconscience, carrier of the seeds of thought, Nescience in which All-Knowledge sleeps entombed And slowly emerges in its hollow breast Wearing the mind’s mask of bright Ignorance. 

Thou art my shadow and my instrument. 

I have given thee thy awful shape of dread And thy sharp sword of terror and grief and pain To force the soul of man to struggle for Light On the brevity of his half-conscious days.48

After all, Death too is not deathless. With the revelation of Savitri’s golden identity, a glorious radiance envelops Death and absorbs him in its white embrace. Death is the god of the denial of life; it is the cause and reason of 88
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world’s misery. Savitri infuses into Death the love-energy of her divinity and transfigures it into the truth of her own immortality. Death is an emanation and agent of the Divine Mother on earth for the purpose of preparing it for the supreme transformation. When Savitri assumes her original form of infinite splendour, Death returns to its native Reality. And after this intense moment of luminous transcendence, emerges a transformed Satyavan, no longer subjected to the law of limitation and absolute darkness. 

Savitri and Satyavan then enter the deathless world of the 

“Everlasting Day.” What is seemingly a human satisfaction is thus in its plenitude a cosmic fulfilment. It was open for them to remain forever in the kingdom of endless felicity, pure light and stainless delight. But protagonists of the earth’s deathless destiny as they are they choose and return to earth to live there and work for its transformation. They are verily leaders of the journeying sacrifice to effectuate a new creation of bliss, peace and immortality. 

The world of everlasting light is as exclusive and partial as that of absolute Darkness. The earth is destined to be the home of Purushottama, the nursery of an ever-evolving light and bliss, and Savitri and Satyavan are the two pioneering souls indissolubly linked in the supreme task of fulfilling it. 

O Sun-Word, thou shalt raise the earth-soul to Light And bring down God into the lives of men; Earth shall be my work-chamber and my house, My garden of life to plant a seed divine. 

When all thy work in human time is done, The mind of earth shall be a home of light, The life of earth a tree growing towards heaven, The body of earth a tabernacle of God.49
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Nature shall live to manifest secret God, The Spirit shall take up the human play This earthly life become the life divine.50

The return of the two warrior-souls to the earth evokes in its heart a profound feeling of hope and satisfaction: If this is she of whom the world has heard Wonder no more at any happy change.51

It is beginning of a new age, the inauguration of a golden change and the awakening to a greater dawn.   Savitri is the awakening, the long march through Time and the Supreme victory. 

VI

 Savitri is the Mother’s Yoga for the earth’s last liberation. 

Since the beginning of creation the Mother has been coming again and again to fight the battle for “Light.” In this endless journey to the supreme consummation she is the strength and the hope. She is the great sacrifice,   

 mahāyajna, and the cosmic movement. In spite of humanity’s repeated refusal and recalcitrance her grace has been constantly at work infusing the earth with her loving consciousness:

Slowly the Light grows greater in the East, Slowly the world progresses on God’s road.52
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 Savitri is the sadhana of the Mother and the supreme realisation of the Master; it is the fulfilling vision of the Master and the experience par excellence of the Mother. It is their joint journey from inconscience to the superconscient. 

It is the story of their suffering “to transform suffering into the joy of union with the Supreme.” It is no more the protracted struggle between “powers of truth and powers of falsehood”; it is the battle for Immortality that is fought by the Divine Mother in a mortal body. It is no longer the old struggle of Deva and Asura to have a hold on humanity; it is the living story of the adventure of consciousness to manifest the Divine on earth. 

If  The Life Divine is Sri Aurobindo’s Vision of the Future,  Savitri is his infinite power set to manifest it and to transmute the earth. 

The Absolute, the Perfect, the Alone

Has called out of the Silence his mute Force... 

That to his divine measure we might rise.53

In the Mother’s words “it is a revelation, it is a meditation, it is a quest of the Infinite, the Eternal.”54 It is a manifold mantra, a testament of cosmic realisations, a rich encyclopaedia of philosophy and psychology, mysticism and occultism, the adventure of evolution and a history of human effort to surpass himself. The more one approaches  

 Savitri with devotion and receptivity the greater would be his encounter with unexpected visions and sudden splendours. New and newer realisations greet the seeker at every step, and for him who aspires to tread the integral path as the Mother puts, “it is a concrete help as though the Lord himself were taking you by the hand and leading you to the destined goal.” The Mother continues, “...every 91
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It is a mighty Himalayan mass of transmuted grace and power and consciousness supreme, a true poetic expression of the Spirit in manifestation, — a divine nourishment for the new race to grow. It alone can save the world from total annihilation, the world would be dead and destroyed but for the presence of  Savitri.  Once again we seem to be in the same catastrophic situation, — that of pre-creation: The choice is imperative

Truth or the abyss.56

 Savitri is Sri Aurobindo and the Mother in one golden body, transparent and resplendent, radiating their transforming Light and Love upon the future. It is the charter of earth’s survival as well as its spiritualisation. Such is the occult significance of this golden epic. 
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Gods and the Universe: The Spiritual Ascension

According to the Vedas, the worlds are brought forth from Aditi, the divine consciousness, mother of the gods, Goddess of infinite being. In this creation Varuna and Mitra, Aryaman and Bhaga are four effec tive puissances. 

Varuna represents Sat in Sachchidananda, and is the principle of pure being, vast and infinite; Mitra is Love, 

— represents light and knowledge using the principle of Ananda maintains the law of harmony in the universe. 

Maya is the formative wisdom of Varuna and of Mitra; it is this that “disposes multitudinously the light of Aditi brought by the Dawn to manifest the worlds.” Aryaman is the light of the divine consciousness working as Force and Bhaga represents “Ananda as the creative enjoyment; he takes the delight of the creation, takes the delight of all that is created.” “In their psychological function these four gods represent the same principles working in the human mind, in the human temperament. They build up in man the different planes of his being and mould them ultimately into the terms and the forms of the divine Truth... 

Mitra and Varuna are continually described as holding firm the law of their action, increasing the Truth, touching the Truth and by the Truth enjoying its vastness of divine will...Varuna represents largeness, right and purity. Mitra is on the other hand the most beloved of gods; he builds all together by the fixities of his har mony, by the successive lustrous seats of Love fulfilling itself in the order of things,   

 mitrasya dhamabhih.”  1

To Mitra and Varuna are dedicated some of the most sublime hymns of the Rig Veda and Atharva Veda. Mitra 95

THE CREATIVE WORD:  THE VEDA & SAVITRI symbolises Light and is considered to be the god of Day; Varuna is the god of the deep blue sky. They hold the three celestial worlds and the three terrestrial worlds; they are the mighty ones and increase the might of the aspiring souls.2 The Atharva Veda speaks of Varuna as “the mighty ruler of worlds” as omnipotent and omnipresent, as containing the oceans and being contained by the smallest drop of water.3

Marvellous and most profound are the psychological conceptions of the Great and Ancient Mystics — the Vedic Rishis, for they are com prehensive and far-reaching in as much as they deal with the varied phenomena of the conscious activities of mind and life emerging out of the subconscient. The subconscient is described as an ocean out of which rises “the honeyed wave”   madhuman urmih 4 

“of sensational exis tence with its undelivered burden of unrealised delight climbing full of the  Ghrta and the Soma, the clarified mental consciousness and the illumined Ananda that descends from above to the heaven of Immortality.”5 Rishi Vamadeva describes the Supreme Purusha in the figure of a man-bull, whose four horns are the four divine principles, infinite Existence, Consciousness, Bliss and Truth (Supermind), his three legs the three human principles, mental, vital and physical, his two heads, Purusha and Prakriti, his seven hands representing the natural activities corresponding to the seven principles. 

“Triply bound,” says he, “the Bull roars aloud; great is the Divinity that has entered into mortals.”6 Brahman, in the Vedic context, is the all-containing and all-formulating consciousness, the Conscious Being, the Vast, “luminously manifesting its contents in itself, of itself”   atman — the superconscient; it is also the subconscient, the   one that hold’s its contents obscurely in itself. 
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The higher the self-luminous descends into the obscure, into the night, into darkness concealed in darkness,   

 tamah tamasa gudham, where all is hidden in formless being owing to fragmentation of consciousness,   

 tucchyenabhapihitam.  It arises again out of the Night by the Word7 to reconstitute in the conscient its vast unity,   

 tan mahinajayat aikam.  8

The world is an expression or manifestation or creation of Brahman. The Divine manifests it by the Word out of the waters, — the obscure, fluid and indeterminate movement of the subconscient. 

 apraketam salilam sarvam

The great Hymn of Creation9 speaks of the inconscient ocean that was this world. Brahma is the conscious and effective soul power of the Divine and the Word expresses it. The office of the supreme Word is the manifestation of the different planes of consciousness cul minating in the superconscient, the Truth and the Bliss. Brihaspati is the Master of this creative Word; he gives “the Word of knowledge, the rhythm of expression of the superconscient, to the gods and especially to Indra, the lord of Mind, when they work in man as 

‘Aryan’ powers for the great consummation.”10 In the name, Brahmanaspati11, the two functions of Brahma and Brihaspati are unified and equalised. “It is the link-name between the general and the special aspects of the same deity.”12 Brihaspati of the Vedas defines the frontiers of the Earth, the material consciousness and establishes firmly its limits. It is within the crude and obscure flux of the subconscient that he by the fullness of his soul-97
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—  salilam the triple principle of mind, life and body: yas tastambha sahasa vi jmo antam, brahaspatis trisadastho ravena. 

He who established firmly by force the ends of the earth, Brihaspati in the triple seat of the fulfilment, by his cry.13

The formation of the physical consciousness is thus the first step in the evolutionary march; the bringing forward in mind of the intuitive soul, — the psychic being, as the leader of man’s conscious activities and the awakening to the Ananda within are the subsequent steps or stages conditional to the soul’s consummation. This inevitably results in the formation of the Truth-consciousness in man which is the womb of the conscious being. With the appearance on the scene of the Truth-consciousness the upward movement is no longer stinted and grey, slow or hampered, scanty or bounded in scope. It is no longer overcome or easily broken by the opposition of the adverse forces; it now emerges i as a rapid luminous and joyous Force: “The nature of this Truth-consciousness is in itself this that it is abundant in its outflowings,   

 prisantam,  or, it may be, many-coloured in the variety of its harmonised qualities; it is rapid in its motion,   srpram by that luminous rapidity it triumphs over all that seeks to quell or break it, it  isadabdham, above all it is wide, vast, infinite,  urvam.”14
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 dhunetayah supraketam madanto, 

 brhaspate abhi ye nas tatasre; 

 prsantam srpram adabdhdam Urvam, 

 brhaspate raksatad asya yenim.  15

The Truth-consciousness is the foundation of the superconscient. “It is the supreme of the supraconscient,   

 parama paravat,  from which the being has descended, the  parama parardha of the Upanishads, the existence of Sachchidananda...16

 braspate ya parama paravad, 

 ata a te rtasprso niseduh.17

To this highest existence rise those who evolve out of the physical consciousness and consciously enter into contact with the Truth-conscious Brihaspati is conceived as the self-expressive soul, the Purusha, the Father of all things, the universal Divinity, the Bull of the herds, the Master and fertilizer of all the luminous energies which constitute world existence,   bhuvanam.  To this Brihaspti, 

— the Purusha, the Vedic Rishi would have us dispose 

“in the order of a sacrifice all the materials of our being by sacrificial action,” in which all is given up to the All-Soul. It is this sacrifice that through the grace of Brihaspati prepares the sacrifices for the heroic battle of life; verily he becomes rich in the offsp ring of the soul and master of the facilities of enlightened existence:

 eva pitre visvadevaya vrsne, 

 yajnair vidhema namasa havirbhih, 

 brhaspate supraja viravanto, 

 vayam syama patayo rayinam.  18
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Brahma, the spiritual light and coun sellor. 

 brahma rajani purava eti.19

Brihaspati and Indra increase in us the soul-force and the mental-force which together lead us to Truth-consciousness. “They are thus the two divine powers whose fullness in us and conscious possession of the Truth are the conditions of our perfection.”20

Indra with his shining hosts, the Maruts21, Agni the divine force, Surya the illuminator, Savitri the Creator, Pushan the Increaser, Vayu the master of Life-energies, and Mitra and Varuna are the most important deities of the Vedic system. Indra is the Lord of Swar, the realm of pure intelligence; it is through this that the ascending soul has to pass into the divine Truth. He is the master of luminous Mind, the pure enlightened Intelligence, “the Mind-Power released from the limits and obscurations of the nervous consciousness.” He is extolled as the Supreme Lord. He is the monarch of the heavens, of the Gods as well as ruler of this world, —  abhayasya rajan 22,   bhuvo janasya divyasya raja.  23   He not only creates the universe but also appropriately distributes the varied formulations of His Becoming. 

In growths of Earth he has extended

the breath of life; set Force in the Horse, Milk in the Cow; set the Will in the hearts, Agni in the Waters; in the heaven

the Surya, and Soma in the Hill.24
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The Supreme Lord is everywhere, — in the heavens above, in the wide expanse around and in the heart of every creature: An immortal Light, set inward for seeing, a swiftest mind within, in men, 

that walk on the way.25

It is He that at certain stages in the history of cosmic evolution embodies Himself as the many centres and leaders of the evolutionary process, — the Vibhutis: Brahma, the king of the Gods, Leader of the Seers, of the Sages the Rishi, the Bull of the creatures; Falcon amid the birds of flight, among fell weapons the Axe...26

He is the Master of All Existence, the most ancient and the ever-new,  purva and  naviyasa.  It is He who sitting in the  secret cave upholds the gods in His omnipotence27; it is He who is the most cherished goal of human aspiration,   


 yujyam cit abhyasat.  28

It is He again, the mighty god who kills the serpent demon Vrtra and releases the sacred rain of heaven for the 

‘renovation’ of life. The Rishis see the eternal Principle in Him :

Thou art the limit of this limitless earth. Thou art the ruler of the adorable celestial ones. Thou in truth, pervadest the whole of the ethereal region with thy greatness. None indeed exists like thee.29

Also, 

O protector of men, Thou art the limit of power of all 101
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Thou art the threefold luminosity in the three regions (sun, lighting and fire). Thou alone canst sustain this universe. Thou art without beginning and foeless.30

Agni, the first awakened and invoked by the Rishis is certainly not the principle of heat and light, — one of the five elements, nor is it the sacrificial fire. He embodies the intuitive knowledge of sacrifice.31 It is he who enables the 

“sacrifice” to communicate with the higher Powers. He is the Nara and Hota, leader and priest, of the  yajna and the kratu the will of the Divine in man. Of all the Devas, Agni is the first to be born in man, the Immortal in the mortal.32 

In him are contained all the seven planes of Cosmic existence, and dwelling in the secret cave of man’s heart,   

 guha,  it is he who helps him to manifest all these planes in his being. He is the first God to be awakend in man; he is placed in the front,   purohita, that he may lead us; the messenger of the Gods, he is often mentioned as their face  

 mukham,  their mouth,  asyam. He is in man the flaming force of the Divine Will with wisdom that helps the human personality to offer the elements of its being, its various parts and powers to their Universal correspondences, represented by the Cosmic Powers, the God-personalities of the sole Supreme Godhead. These are Indra, Mitra, Varuna, Soma, Maruts, Ribhut and others, each of whom has his special Name, specific function, distinct personality.”33 He is the Force of Will and Aspiration, the Lord of the Divine Mind; he comes to us as the first-born of Brahman. He is the Bull and the milch Cow in the original existence34; he is the first birth of life in inert matter,   suskat jivo janisthah 35, the conscious thinker  ayam kavih akavisu pracetah.36
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Agni is the power of conscious Being, the effective will behind the workings of mind and body, the masculine power that forbids inertia, repels every failing of heart and of force and “actualises what might other wise remain as an ineffectual thought or aspiration.” “He is the doer of the Yoga (sadhu); divine smith labouring at his forge, he hammers out our perfection...the charioteer of the Supreme.”37 Agni is the seven-atounged power of the Divine will. He is the immortal guest in the mortal being and eternally mediates between the finite and the Infinite making possible and effective the ascent of consciousness. 

The Seven rays are extended in this leader of sacrifice.38 

He hides himself like a thief with the Cow of Vision in the secret cavern. He takes to himself our adoration and thither he carries it.39

To those capable of deeper conception of Agni, thus, represents Strength, Brightness, Force and Brightness, the Illumined Energy which builds up the worlds and “which exalts man to the Highest, the doer of the great work, the Purohit of the human sacrifice.” 

Him of plenitude, the prime Intuition of the sacrifice, the priest in the front, the seven Gods of the planes adore.40

Agni is the divine will at work in the entire universe, the dynamic life-energy and the will in  prana. He is the powerful will in our nervous being who purifies it by action, the luminous Will in the mind who clarifies it by aspiration. “He leads the thoughts towards effective 103

THE CREATIVE WORD:  THE VEDA & SAVITRI power; he leads the active energies towards light... His divine birthplace and home... is the Truth, the Infinity, the vast cosmic Intelligence in which Knowledge and Force are unified.”41 In him the will is in harmony with the truth of things, the thought is part of wisdom and is perfectly regulative of divine action. It is to this home of his in the Truth, the Right, the Vast,   satyam ṛtam bṛhat,  that he leads upwards the aspiration in man, — he the soul of the Aryan, the head of the cosmic sacrifice. 

It is Agni, the self-guided truth, the unerring will in the Cosmos who fashions the luminous forms of the immortals in mortal and “manifests divine potentialities in a death-besieged body.”42 Agni, the flaming deity, is the first of the many powers that issued from the supreme Godhead. 

The latter creates the worlds by his consciousness force and governs them from within. Agni is the pre-eminent force and flaming will of this Divinity and contains in himself all the other Devas. Agni has a multiple Divine personality. He is the Divine Will as well as the flame of human aspiration, and in the progress of the inner life of the sacrifice assumes the forms and functions of the other Gods. He has within him the Varitna, Mitra, Aryaman and other aspects:

Thou art he of the Wideness,43 O Will, when thou art born; thou becomest the Lord of Love44 when thou art entirely kindled. In thee are all the gods, O son of Force; thou art the Power-in-Mind 45 for the mortal who gives the offering. 

O thou who possessest self-ordering Nature, thou becomest the might of the Aspirer when thou bearest the secret Name of the Virgins. They brighten thee with 104
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the Light in her rays as Love perfectly founded when thou makest of one mind the Lord and his   Spouse in his mansion.46

He is a Truth-conscious soul, the Will, the Knowledge-Force of the Divine, the secret inhabitant of Matter and the seer-will in the universe. He is the leader of the sacrifice, the sacrificial flame and the priest of the oblation. The Veda describes Agni, the divine Flame in “a series of splendid and opulent images”:

He is the rapturous priest of the sacrifice, the God-Will intoxica ted with its own delight, the young sage, the sleepless envoy, the ever-wakeful flame in the house, the master of our gated dwelling-place, the beloved guest, the Lord in the creature, the seer of the flaming tresses, the divine child, the pure and virgin God, the invincible warrior, the leader in the path who marches in front of the human peoples, the immortal in mortals, the worker established in man by the gods, the unobstructed in knowledge, the infinite in being, the vast and flaming sun of the Truth, the sustainer of the sacrifice and discerner of its steps, the divine perception, the light, the vision, the firm foundation.47

He is the Divine Force, conqueror of the supreme good, priest, warrior and leader of the soul’s upward journey, the universal fulfiller, the revealing ray and the conquering will, Lord of light, creator of god head, the divine flame in humanity and King of Immortality. Agni is the wonderful, the supreme, the transcendent, and the one who is the effecter of infinite and endless perfection. 
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The importance of a God does not depend upon the number of hymns addressed to him nor on “the extent of expressed invocation” in the thought of the Rishis. His prominence, and not his superiority, “is to be understood by such functionings of his as are immediate, direct and effective in the psychological discipline of the ancient Mystics.”49 It is in this sense that Agni, the Divine Mind, takes the first place among the Gods of the Vedic pantheon in the outer as well as in the inner worship. Agni is the Lord of the luminous Mind, the God of the World of Swar and the Divine will — the Seer-Will,   kavikratu,  that is at work in the universe. 

When Agni is fully awakened in man, he, the Divine flame completely takes charge of the whole being of man and leads him success fully to the home of the Eternal Truth. This highest goal is reached by man through his utter self-offering to the leader of the sacrifice. For it is only then that Agni descends and fills the sacrifices Thus, the Flame of the Divine Will, Agni, is invoked by the Rishi “to effect step by step the advent of his own higher Powers and those of the high existence for the uplift of the aspiring soul through the means of utter self-offering the consummate worship, the true sacrifice — Yajna.”50

Again, Agni himself is invoked by the Rishi as the one well-kindled,   Susamiddha, as the Divine Child born of the body,   Tanumapat  and as the one who voices the supreme Godhead,   narashamsa. It is he, again, who is the very seat 106
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sacred for the advent of the Gods,   barhih, —  himself the indispensable manifestation of the Divine Flame in the sacrificer. 

The names of the gods, thus, are only epithets, significant names and not personal appellations. “Mitra is the Deva as the Lord of Love and harmony, Bhaga as the Lord of enjoyment, Surya as the Lord of illumination, Varuna as the all-pervading Vastness and purity of the Divine supporting and perfecting the world.”51

“The Existent is One,” says the Rishi Dirghatamas, “but the sages express It variously; they say Indra, Varuna, Mitra, Agni, They call it Agni, Yama, Matariswan.“52

Surya (or Savitr)53 is often described as “golden hued” is visioned as seated in “a chariot moving on one wheel to which are yoked seven horses,” and is extolled as “the great giver of life, wealth and energy.” For the Vedic seers Truth and Light are synonymous. There is a perperpetual conflict between the powers of light and the forces of darkness. This has its roots in the cosmic antinomy between the illumined infinite consciousness and the separative finite consciousness. It is therefore that the gods in man move towards light and the  “asuras,  ”  Titans, bind him to ignorance. Surya is described as “the True, the Right the Vast, the luminous supramental heaven of Swar” and the funda mental truth of our being, the supreme truth of movement, action and manifestation. 

He is the creator, the revealing vision and the all-seer; 

“the omniscient creative force and flaming omnipotence of that self-vision, he is the supreme Light of the truth attained by the human after his liberation from the Ignorance.”54
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Again, 

O Sun, thou art seeing Intelligence, may we, living creatures, behold thee bringing to us the great Light, blazing out on us for vision upon vision of the beatitude, ascending to the bliss in the vast mass of Thy strength above.56

Surya is thus fashioned by the godward will of man and is described as the pure and visioned force of the Truth. 

He too, like Varuna and Mitra, is sublimated into the Transcendent Being:

We meditate upon the glorious effulgence of that Savitr; may He direct our intellects towards him.57

The physical sun is only the symbol of the supreme Being. 

“He is the great godhead who is the vision of Mitra58 and Varuna; he is the large and invincible eye of that Wideness and that Harmony; the eye of Mitra and Varuna is the great ocean of vision of Surya.”59 He prepares the new birth into Truth-consciousness for man by his luminous force and vision. 

Now, when all is set, and the aspirant is ready to receive the gods in his being and consciousness, he is considered fully qualified to see the Divine doors,   devir dvārah,  open upwards for passage of the sacrifice. These doors are the increasers of Truth for they help the seeker to have an increasingly intimate vision of the Supreme. 
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In the immobile, static existence the truths, the gods and their powers, seem to lie latent and hidden. It is only in the day that all the planes and their Powers are revealed to the eye. Night and day, the human and Divine consciousness are equally important for the integral fulfilment of  yajna, self-absorption and self-revelation are the two sides of the lila of the supreme godhead. Both are neces sary in the mystic discipline of the seeker of integral perfection. “The Day-consciousness shall not dazzle him and make him forgetful of the Night in whose womb lies the Day.”60 It is this double aspect of the Spirit that is emphasised in the Upanishad:

He who knows that as both in one, the Knowledge and the Ignorance, by the Ignorance crosses beyond death and by the Knowledge enjoys Immortality.61

As the Sun is the godhead of the golden Light, so Dawn is the godhead of supreme Illumination. Dawn and Night are the “observe and reverse sides of the same eternal Infinite.” They are therefore hymned as the two sisters: Immortal, with a common lover, agreeing, they move over heaven and earth forming the hue of the Light; common is the path of the Sisters, infinite; and they range it, the one and the other, taught by the gods; common they, though different their forms.62

The “Dawns” and “Nights” come in constant alternation till the “celestial Birth” is accomplished — till the supramental consciousness manifests in the physical, vital and mental. Then shall be the most glorious Dawn, the highest and the best, when
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...driving away the Enemy, guardian of the Truth, born in the Truth, full of the bliss, uttering the highest truth, ful filled in all boons she brings the birth and manifestation of the godheads.63

This is the Dawn that illumines all the worlds and standing over them all shines as the supreme vision of immortality.64 

Usha the luminous goddess, is constantly associated with this Dawn. Like the other deities she is also the leader of the path, destroyer of the enemies of knowledge. “The Lord of the Dawns, Master of Truth, above mind, the impulsion of his activities, enters with them by this goddess into a bodily and mental existence no longer obscured but released from their limits and capable of vastness,   mahi rodasi.  The Lord of Truth is the sole Lord of things. He is Varuna, soul of vastness and purity; he is Mitra,  mahi mitrasya varunasya maya,  unlimited in its scope, — for he is Varuna, — appearing,   Candreva,  as a light of bliss and joy, — for he is Mitra, — arranges, perfectly organises in multitudinous forms, in the wideness of the liberated nature, the luminous expansions, the serene expressions of the Truth.”65 The Rishi cries:

We have crossed through to the other shore of this dark ness,... Dawn is breaking forth and she creates and forms the birth of Knowledge.66

Now is set the stage for the advent of the three goddesses, Bharati, Ila and  Saraswati.  Each God has his Female Energy — such as  Indrani, Varunani, Agnayi.  Besides there are Female Powers:  Aditi, Bharati, Ila and  Sarama.  “The distinction between the Male and Female energies, it must be noted, lies in the fact that the former are “activising 110
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souls” while the latter passively executive and methodising energies.”67   Bhartati ,  Goddess and power of Vastness, the vastness of the Truth comes to help the Rishi to remove the narrowness of the human self.    Ila, goddess of the vision of Knowledge and   Saraswati  — “the inspiration that expresses the truth-knowledge and truth-vision in vocal terms,” are also helpful to the Rishi in his upward journey to the Divine. Then is Twashtr invoked to build the new life and to remould the old into shapes new and luminous and prepare the Rishi to answer the demands of the new and the higher. Then follows the invocation to Soma, the Lord of Delight in things. 

Growing in the mountain heights, coursing like chargers in action, they (streams of Soma) are released for the advent of the Gods.68

It is he who helps the sacrificer to make the self-giving effective and fruitful. The result is that the Rishi is blessed with tangible Know ledge,   chetanam,  a higher consciousness,   sam-jñane.  The Vedic hymns speak of Soma as the Lord of the wine of delight, — the Wine of Immortality. He is described as “flowing in a river of delight to the seat of the Gods, to the home of Immortality.”69 He is the true possessor of the soul, purifies and receives the flow of sense-life and mind-life and transforms it into the divine delight of existence — he, the Lord of Ananda. Soma appears in the Vedas both as an infinite and impersonal manifestation of the delight of divine existence and as a divine Person — “the high and universal Deva.” He is the supreme “dappled One,” the Deva in his varied manifestation, the Lord of becoming, of the dawns of illumina tion and the giver of “the splendours of the Truth 111

THE CREATIVE WORD:  THE VEDA & SAVITRI and the plenitudes of the Vast.” He is hymned by the Rishis as the “unborn child,” the seed of the godhead in man, the divine child preparing for birth out of the human consciousness and also extolled by them as the Supreme, the Transcendent and the Wonderful,   adbhutah,  guarding the world of divine Delight in man against the attacks of the undivine hosts of Avidya.* He is the offering, the divine  food, havih,  lord of that offering, the Deva,  havismah and the divine seat, the superconscient truth and bliss,   

 brhat.  In the sacrificial ascent he becomes the king and lord of our activities and nature and conquers the limitless regions of the Truth and wins for man the vast Truth-consciousness. 

O thou in whom is the food, thou art that divine food, thou art the vast, the divine home; wearing heaven as a robe thou encompassest the march of the sacrifice. 

King with the sieve of thy purifying for thy chariot thou ascendest to the plenitude; with thy thousand burning brilliances thou conquerest the vast knowledge.**

It should be remembered that the  Yajna is undertaken to arrive at the Divine Mind, — Indra, the Lord of Swar, the King of Gods,   devaraja.  The  yajna itself is conducted in the house of the  yajvan,  in his own body,  yajvanogrihe.  

Such are the several and ordered steps leading towards 

“the Home of utter Bliss, the Immortal Life, the Truth Eternal.” 

Indra is the luminous Divine Mind that destroys the dark and obscuring forces of Ignorance. Surya is the Lord of the supreme Truth, the Creator of things. Mitra is the luminous Power of Harmony and Love, Varuna, the God of Vast Purity and Soma the Beatitude and Delight 112
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of Existence. While Pushan, the Increaser, the illumining Sun-Power, is the Lord of our evolution, companion of our plenitude and enricher of the sacrifice. 

He, with Indra, his friend and comrade in arms forcefully recovers the cows, — the luminous herds, guards the war-horses and conquers for us the divine riches70 as also brings back the lost sun.71 Like Usha he helps us on the path, finds for us the strength and succour to over come the hurdles for he is the “Divine and luminous increaser” for our soul. 

The Gods live by the essential and inherent delight of existence, and are verily the immortals. They feed upon the immortalising juices hidden in man and thereby 

“increase him by themselves increasing in him.”72 The Gods, thus, “cease to be allegorical representations of mere attributes to the Godhead, but reveal themselves as substantial Realities, Powers, Personalities of the Supreme One; they are no longer personifications of mere forces of Nature, but Beings at their back and top functioning indeed in the Universe as cosmic manifestations of the Supreme Godhead; but more intimately they are active in the inner Existence as psychological and spiritual powers with which the awakened soul enters into relation even as did the Vedic seers of yore; and of them there is One who is first to be born in man, to act as the Divine Messen ger, who, while keeping himself in the front, in fact carries all the gods in him, at the same time takes up the human soul along the path that — leads to the Light, to the Truth, to Immortality — and that is the Divine Will, the Immortal in the mortal, the Flame Wonderful,   

 Agni Adbhuta.”73

The Vedantic conception of the Brahman and the Puranic view of the Divine are already contained in the Veda. 

Vishnu, the eternal friend of man, the all-pervading deity of 113
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Vishnu, Rudra, Brahmanaspati75 are the Vedic originals of the later Triad of the Puranas, — Vishnu — Shiva — 

Brahma. Rudra, the “Mighty One of Heaven,” energises the evolutionary formations of Brahmanaspati and leads the upward movement of the soul; “...is force battles against all evil, smites the sinner and the enemy; intolerant of defect and stum bling he is the most terrible of the gods, the one of whom alone the Vedic Rishis have any real fear.”76 This Rudra, the Violent One has also a salubrious and gracious aspect, he is the supreme healer. “Opposed, he destroys; called on for aid and propitiated he heals all wounds and all evil and all sufferings. The force that battles is his gift, but also the final peace and joy.”77

Vishnu provides the necessary static elements for the world-formations of Brahmanaspati and for Rudra’s actions, supports the Space and supplies the ordered movements of the worlds, the different levels of the ascent and the supreme goal. He is the friend and comrade of man, of Indra in the great struggle for the supreme ascent.78 Indra prays to Vishnu79, and in the wideness paced out by the latter’s upward movement he destroys Vritra who limits and obstructs every progress,    Vishnu is described by the Vedas as covering the whole universe in three strides. He is identified with the Supreme Being and his three strides are the threefold aspect of existence. 

His true nature is beheld by the Rishis as an all-pervading immanent Principle. 

114

GODS AND THE UNIVERSE: THE SPIRITUAL ASCENSION 

Three of these worlds Vishnu strode; thrice did he plant his foot. The whole of this universe was gathered in the dust of his footsteps. 

Vishnu, the guardian of all he whom none can deceive, made three strides, and thenceforth established the dharma.80

Vishnu takes three strides and in the space created by the three strides establishes all the worlds.81 In these worlds he the all-pervading dwells and gives less or greater room to the action and movement of the several gods. “The supreme step of Vishnu82, his highest seat, is the triple world of bliss and light,   paramampadam,  which the wise ones I see extended in heaven like a shining eye of vision;83 

it is this highest seat of Vishnu that is the goal of the Vedic journey.”84

The Vedic vision of the Divine forbids the arrangement by the Puranas of the lesser gods and the supreme Trinity. 

No doubt the idea of the supreme and only Divine is left vague and undefined in the Vedas and sometimes referred to in the neuter as That. This together with the ritualistic confinement of the other deities and the detailed description of their personal aspects led to the progressive cognisance of the Puranic theogony. “To the Vedic Rishis there was only one universal Deva of I whom Vishnu, Rudra, Brahmanaspati, Agni, Indra, Vayu, Mitra, Varuna are all alike forms and cosmic aspects. Each of them is in himself the whole Deva and contains all the other gods.85 

The three strides of Vishnu in the Vedas unlike those of the dwarf Vishnu86 of the Puranas, took possession of earth, heaven and the triple principle  tridhātu.  The last is beyond Heaven and is superimposed on it as its highest level, 115
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It is He that has gone abroad — -that which is bright, bodiless, without scar of imperfection, without sinews, pure, unpierced by evil. The Seer, the Thinker, the One who becomes everywhere, the Self-existent has ordered objects perfectly according to their nature from years sempiternel.88

He triply extends himself as “Seer, Thinker and Former, in the superconscient Bliss, in the heaven of mind, in the earth of the physical consciousness,   tredha vicakramanah.” 

In the space measured out by the three strides he forms several earthly worlds in all their extension. According to the Vedas the material world is one of the many worlds 

“leading to and supporting the vital and mental worlds beyond. Upon the material and vital worlds is supported the triple heaven with its three luminous summits,   trini rocana. These three worlds, earth, the mid-world and heaven, are the “triple place” of the soul’s progressive self-fulfilling,   trisadastha.”89 In the third and highest stride that Vishnu firmly establishes by his divine might is the world where the self-fulfilment is finally accomplished. 

The Vedic Rishi sings:

May I attain to and enjoy that goal of his movement, the Delight, where souls that seek the godhead have the rap ture; for there in that highest step of the wide-moving Vishnu is that Friend of men who is the fount of the sweetness.90
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It is here on the upward march to the summit of the mountain of being through the difficult and inaccessible terrain that Vishnu assumes the role of Rudra, the force and the terrible. 

That Vishnu affirms on high by his mightiness and he is like a terrible lion that ranges in the difficult places, yea, his lair is on the mountain-tops, he in whose three wide movements all the worlds find their dwelling-place.91

Thus the five worlds namely earth, the mid-region of vital world  antariksha, heaven,   maharloka yet another vast intervening habitation  antariksha,  the world of the superconscient Truth and the luminous world of bliss have their habitation in the three wide movements of Vishnu. It is he who upholds them all. The universe of space, this world of our self-fulfilment  kshetra,  is formed by the three strides of that almighty Infinite, Vishnu. It is towards him who stands at the goal, on the summit, that the force and the thought of man proceed. He fills the three strides with his divine joy of being, with the honey-wine of the delight of existence.92 He eternally maintains and preserves them. “He is the One, he alone is, the sole existing Godhead.”93

Ananda, the divine Delight, the goal of our journey, the soul's Odyssey is the last of the supreme Deva’s three strides; it is the world of infinite existence and infinite consciousness. It is to this abode of Vishnu, “the perfect Friend and Lover” of the aspiring souls that the God hidden in the universe ascends:

 tad asya priyam abhi patho asyam, 

  

 naro yatra devayavo madanti; 
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 visnoh pade parame madhav utsah.94

It is to this triple world of Sachchidananda that the great upward journey leads; it is to this the resting-place of all-pervading deity Vishnu, the Lord of the transcendent existence and delight, the Vishnu of the wide and many-winged movement and leader of the many-horned herds leads:

 ta vam vastuni usmasi gamadhyai, 

  

 yatra gavo bhurisrnga ayasah

 atraha tad urugayasya vrsnah

  

 paramam padam ava bhati bhuri?95

The Devas, thus, are the various personalities of the supreme Godhead and represent each some essential power and puissance of the Divine Being. They manifest the orderly universe and in turn are manifest in it. They call man to a divine fellowship and alliance and invite him to a joint fight against their common enemies, the  asuras  the Sons of Darkness and Division. Man responds to the call by offering to the Gods his swiftness and strength, clarity and sweetness, his body, life and mind, everything. He calls them to his sacrifice, offers them his everything, receives them into his being and feeds them upon the ambro sia of his inner life and himself grows into their nature and status. 

Our sacrifice is the offering of all our gains and works to the powers of the higher existence. The whole world is a dumb and helpless sacrifice in which the soul is bound as a victim self-offered to unseen Gods. The liberating Word must be found, the illuminating hymn must be 118
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framed in the heart and mind of man and his life must be turned into a conscious and voluntary offering in which the soul is no longer the victim, but the master of the sacrifice. By right sacrifice and by the all-creative and all-expressive Word that shall arise out of his depths as a sublime hymn to the Gods man can achieve all things. He shall conquer his perfection; Nature shall come to him as a willing and longing bride; he shall become her seer and rule her as her King.96

The sacrifice is offered to all the Devas, — Agni, Indra, Surya, Soma, etc., who are invoked to manifest and protect the secret godhead in man. 

Agni first, for without him the sacrificial flame cannot burn on the altar of the soul. That flame of Agni is the seven-tongued power of the Will, a Force of God instinct with knowledge. This conscious and forceful will is the immortal guest in our mortality, a pure priest and a divine worker, the mediator between earth and heaven. 

It carries what we offer to the higher Powers and brings back in return their force and light and joy into our humanity. 

Indra, the Puissant next, who is the power of pure Existence selfmanifested as the Divine Mind. As Agni is one pole of Force instinct with knowledge that sends its current upward from earth to heaven, so Indra is the other pole of Light instinct with force which descends from heaven to earth. He comes down into our world as the Hero with the shining horses and slays darkness and division with his lightning’s, pours down the lifegiving heavenly waters, finds in the trace of the hound, 119
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Surya, the Sun, is the master of that supreme Truth, 

— truth of being, truth of knowledge, truth of process and act and movement and functioning. He is therefore the creator or rather the manifester of all things — for creation is outbringing, expression by the Truth and Will — and the father, fosterer, enlightener of our souls. 

The illuminations we seek are the herds of this Sun who comes to us in the track of the divine Dawn and releases and reveals in us nighthidden world after world up to the highest Beatitude. 

Of that beatitude Soma is the representative deity. The wine of his ecstasy is concealed in the growths of earth, in the waters of existence; even here in our physical being are his immortalising juices and they have to be pressed out and offered to all the gods; for in that strength these shall increase and conquer. 

Each of these primary deities has others associated with him who fulfil functions that arise from his own. 

For if the truth of Surya is to be established firmly in our mortal nature, there are previous conditions that are indispensable; a vast purity and clear wideness destructive of all sin and crooked falsehood, — and this is Varuna; a luminous power of love and comprehension leading and forming into harmony all our thoughts, acts and impulses, — this is Mitra; an immortal puissance of cleardiscerning aspiration and endeavour, 

— this is Aryaman; a happy spontaneity of the right enjoyment of all things dispelling the evil dream of sin 120
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and error and suffering, — this is Bhaga. These four are powers of the Truth of Surya.97

There are in addition in these, as mentioned before, female energies. The Deva is both Male and Female, an activising soul as well as passively executive and methodising energy. 

Aditi, infinite Mother of the gods, comes first; and there are besides five powers of the Truth-consciousness, — Mahi or Bharati, the vast Word that brings us all things out of the divine source; Ila, the strong primal word of the Truth who gives us its active vision; Saraswati, its streaming current and the word of its inspiration; Sarama, the Intuition, hound of heaven who descends into the cavern of the subconscient and finds there the concealed illuminations; Dakshina, whose function is to discern rightly, dispose the action and the offering and distribute in the sacrifice to each godhead its por tion.98

Our universe is a complex system of worlds, “a rising tier of earths and heavens..”.. “a stream of diverse waters,” 

... “a Light of seven rays,” … “a Hill of many plateaus,” a Reality constituting several planes of cons ciousness. The seven principles of existence as envisaged by the Vedas and the seven Puranic worlds corresponding to them are graphically described by Sri Aurobindo as below; 

 

  Principle 

    World

1 . Pure Existence — Sat

 World of the highest truth of being (Satyaloka)

2 . Pure Consciousness — Chit

 World of infinite Will or conscious force (Tapoloka)

3 . Pure Bliss — Ananda

 World of creative delight of  

  

 existence (Janaloka)
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 World of the Vastness (Maharloka)

5 . Mind

 World of light (Swar)

6 . Life (nervous being)

 Worlds of various Becoming (Bhuvar) 7 . Matter

 The material world (Bhur).  99

The cosmic gradations are the same in the Veda as they are in the Puranas but their grouping is different and much more

1.   The Supreme Sat-Chit-      

 The Triple divine worlds. 

    Ananda

2.   The Link-World (Supermind) The Truth, Right, Vast, manifested in Swar, with its three luminous heavens 3.   The triple lower world (Pure   Heaven (Dyaus, the three heavens)   Mind)

 Life-force

 The Mid-Region (Antariksha)

 Matter

 Earth (the three earths).100

Below our world of mortality is the subconscient and above and beyond it are the divine worlds of the superconscient. 

As man has entered into the life-world, and the mind-world, so can he consciously cross the golden threshold and be born into the solar worlds of the supreme Truth. The ascent of man’s soul into these higher worlds is all these are really telescoped within him; they are the subjective faculties hidden in him which correspond to the series of objective cosmic worlds. Man becomes the victorious seer, the Divine being only where he enters into the all puissant Truth, the home of the Gods. “This contrast of the mortality we are and the immortal condi tion to which we can aspire is the key of the Vedic thought and practice.”101 The Veda thus is the most ancient gospel of man’s immor tality which comes to him as “an accomplished self-possession in the infinite and the power to live and move in firm vastness.” 
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This great transfiguration is brought about by the Truth-consciousness. It helps man to progress from an obscure physicality into a puissant vitality and a clear mental and psychical being and then transmutes him into an infinite Truth and an immortal Will. This is a long journey, a hazar-dous but heroic task, “the arduous, yet joyful road of the Truth.” 

The Veda recognises “an Unknowable, a timeless Existence, the Supreme which is neither today nor tomorrow, moving in the movement of the Gods, but itself vanishing from the attempt of the mind to seize it.”* It is spoken of in the neuter as that and often identified with the Immor tality, the supreme triple Principle, the Vast Bliss to which the human being aspires. The Brahman is the Unmoving, the Oneness of the Gods. 

This Brahman, the one Existence, thus spoken of impersonally in the neuter, is also conceived as the Deva, the supreme God-head, the Father of things who appears here as the Son in the human soul. He is the Blissful One to whom the movement of the Gods ascends, manifest as at once the Male and the Female,   vrsan, dhenu. Each of the Gods is a manifestation, an aspect, a personality of the one Deva. He can be realised through any of his names and aspects, through Indra, through Agni, through Soma; for each of them being in himself all the Deva and only in his front or aspect to us different from the others contains all the gods in himself.102

The Unmoving is born as the Vast in the seat of the Cow (Aditi), ...the vast, the mightiness of the Gods, the One.103
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It is the one Existent to whom the seers give different names, Indra, Matarishwan, Agni.104

The doctrine of the Mystics too conceives of such a supreme Deva who is the Pure Existent as Well as the Being and Consciousness, Father and Mother of the innumerable Worlds. 

The doctrine of the Mystics recognises an Unknowable, Timeless and Unnameable behind and above all things and not seizable by the studious pursuit of the mind. 

Impersonally, it is That, the One Existence; to the pursuit of our personality it reveals itself out of the secrecy of things as the God or Deva, — nameless though he has many names, immeasurable and beyond description, though he holds in himself all description of name and knowledge and all measures of form and subs tance, force and activity. 

The Deva or Godhead is both the original cause and the final result. Divine Existent, builder of the worlds, lord and begetter of all things, Male and Female, Being and Conscious ness, Father and Mother of the Worlds and their inhabitants, he is also their Son and ours; for he is the Divine Child born into the Worlds who manifests himself in the growth of the creature. He is Rudra and Vishnu, Prajapati and Hiranyagarbha, Surya, Agni, Indra, Vayu, Soma, Brihaspati, — Varuna and Mitra and Bhaga and Aryaman, all the gods. He is the wise, mighty and liberating Son born from our works and our sac rifice, the Hero in our warfare and Seer of our 124
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knowledge, the White Steed in the front of our days who gallops towards the upper Ocean. 

The soul of man soars as the Bird, the Hansa, past the shining firmaments of physical and mental consciousness, climbs as the traveller and fighter beyond earth of body and heaven of mind by the ascending path of the Truth to find this Godhead waiting for us, leaning down to us from the secrecy of the highest supreme where it is seated in the triple divine Principle and the source of the Beatitude. The Deva is indeed, whether attracting  and 5

exalted there or here helpful to us in the person of the greater Gods, always the Friend and Lover of man, the pastoral Master of the Herds who gives us the sweet milk and the clarified butter from the udder of the shining Cow of the infinitude. He is the source and outpourer of the ambrosial Wine of divine delight and we drink it drawn from the sevenfold waters of existence or pressed out from the luminous plant on the hill of being and uplifted by its raptures we become immortal.105

Thus Agni, Varuna, Indra and Mitra emerge as the supreme Deity from their special functions. Each is hymned by the Rishi as the supreme and universal Deva: Thou O Agni, art Varuna when thou art born, thou becomest Mitra when thou art perfectly kindled, in thee are all the Gods, O Son of Force, thou art Indra to the mortal who gives the sacrifice. Thou becomest Aryaman when thou bearest the secret name of the Virgins. They make thee to shine with the radiances (the cow,   gobhih) as Mitra well esta blished when thou makest of one mind the Lord of the house and his consort. For 125

THE CREATIVE WORD:  THE VEDA & SAVITRI the glory of thee, O Rudra, the Maruts brighter by their pressure that which is the brilliant and varied birth of thee. That which is the highest seat of Vishnu, by that thou protectest the secret Name of the radiances (the cows,   gonam).  By thy glory, O Deva the gods attain to right and holding in themselves all the multiplicity (of the vast manifestation) taste Immorality. Men set Agni in them as the priest of the sacrifice when desiring (the Immortality) they distribute (to the Gods) the self-expression of the being... Do thou in thy knowledge extricate the Father and drive away (sin and darkness) he who is borne in us as thy Son, O Child of Force.106

The Veda offers us the science and art of spiritual living; but the structure of the system it expounds is supple and subtle and is free from “the armoured rigidities of the reasoning intellect.” “It has the movement of life and the armoured large breath of the soul. And while the later philosophies are books of Knowledge and make liberation the one supreme good, the Veda is a Book of works and the hope for which it spurns our present bonds and littleness is perfection, self-achievement, immortality.”107 

The development of these godheads thus becomes necessary to the integral perfection of man — perfection at all levels, physical, vital, mental, psychical and spiritual. 

This great struggle and ascension is supported by Heaven and Earth, Parents of the Gods, who are linked together by Vayu, Master of Life. Human perfection requires the development of these godheads, male and female. The three great Devas, Vishnu, the Beatific Godhead, Rudra the Violent and Merciful, and Brahmanaspati, the Creator, together make this development and upward evolution of man possible. 
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This spiritual ascension was first effected by the human fore fathers, the Ancients, whose spirits continually assist us in our develop ment; “for the new dawns repeat the old and lean forward in light to join the dawns of the future.” 

Thus the soul is a battlefield full of helpers and hurters, friends and enemies. All this lives, teems, is personal, is conscious, is active. We create for ourselves by the sacrifice and by the word shining seers, heroes to fight for us, children of our works. The Rishis and the Gods find for us our luminous herds; the Ribhus fashion by the mind the chariots of the gods and their horses and their shining weapons. Our life is a horse that neighing and galloping bears us onward and upward; its forces are swifthooved steeds, the liberated powers of the mind are widewinging birds; this mental being or this soul is the upsoaring Swan or the Falcon that breaks out from a hundred iron walls and wrests from the jealous guardians of felicity the wine of the Soma. Every shining godward Thought that arises from the secret abysses of the heart is a priest and a creator and chants a divine hymn of luminous realisation and puissant fulfilment. 

We seek for the shining gold of the Truth; we lust after a heavenly treasure. 

The soul of man is a world full of beings, a kingdom in which armies clash to help or hinder a supreme conquest, a house where the gods are our guests and which the demons strive to possess; the fullness of its energies and wideness of its being make a seat of sacrifice spread, arranged and purified for a celestial session.108
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“the high-aspiring Song of Humanity,” the hymn of the soul’s spiritual ascension. 
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The Fount and Foundation of a Perennial Spiritual Culture

The Vedas are the supreme source of the summit culture of the subcontinent, and the key to the intuitive understanding of the working of the universe. Their vision of Reality is the foundation of a great and formidable creative civilisation; they offer an experience that not only reveals the secret of creation but sets in motion the dormant seeker in all humanity. The result is a positive and purposeful upward movement of the human spirit and even its transformation. They provide the Aryan race the basis of self-understanding as well as world-understanding expressed in the language of the soul. They not only seem to reconcile and integrate   our   self-contradictory modern paradigms but attempt to weld them with the deeper realisations and revelations of the ancient-most seers; they encompass yet another dimension that ensures wisdom, peace, order and harmony. 

The Vedas are at once a massive revelation and an assured identification; they are vehicles of an affirmative understanding from within of the universal phenomenon and also dynamic modes of luminous Knowledge,   sui generis, of the noumenal Reality unknown and unknowable to the mind. They are an inventory of sorts of the different planes of existence, their interconnection and their co-ordinated and orchestrated action work in helping the seeker-sacrificer to reach the peak Truth. They provide the golden key to the secret knowledge of the inexhaustible dynamis of Nature and the unending inflow of the felicities of the many gods in paving the pilgrim’s path to the world of  satyam ṛtam bṛhat. 
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THE CREATIVE WORD:  THE VEDA & SAVITRI The Vedas certainly are not the result of any so-called encounter between two diverse cultures or the fertile and fruitful immixture of two different approaches to Reality. 

They are the manifestations in sound-form of the many dimensions of Reality and Its syncretic and symphonic workings with a focus on the journey of the mankind back to the Divine. They reveal a graphic and most luminous unfoldment of the processes of Reality in the consciousness of the Rishis, and deal with the twin themes of the evolutionary phenomenon, namely,   ṛta and  yajña. Ṛta is synonymous with the manifest power of the triple truth of Reality — individual, universal and transcendental; it is the ordered expression of the innate harmony of all that is, it is the ideative, creative and regulative puissance of the Supreme. It is the absolute, supremely self existent and free support of all existence. 

Whereas  yajña — perennial sacrifice and endless askesis 

— is the self-effectuation of the upward nisus in creation in terms of human evolution and earth-evolution, It is the inherent  dharma of the self-fulfilment of the universe of manifestation. 

The Vedas are the source-scriptures of an enduring and abiding spiritual culture, the inspiration and foundation of a great and hoary civilization. They not only initiate the earth into spirituality but emerge as the greatest and sublimest support of human evolution and transformation. 

Their unsurpassable vision of cosmic wholeness, their experience of the cosmic order and adherence to cosmic  

 yajña admit a global grasp of the nature of Omnipresent Reality and the splendour of an infinitely vast epiphany. 

 guha satīr upatmanā pra

  

 yac chocanta dhītayaḥ, 

 kaṇvā ṛtasya dhārayā.  1
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The FounT and FoundaTion oF a Perennial SPiriTual CulTure When the hidden visions come forth of their own accord, they glow, and with the inflow of  ṛta the seers radiate the truth. 

The Vedas envision an otherwise incomprehensible, un-nameable and indescribable Absolute and reveal the radiant experience of the Rishis of the supreme dynamis of manifestation, Aditi, together with her numberless forces, personalities and presences, the devas. Their vision also embraces the workings of negative energies,   

 asuras, engaged in perpetual conflict with their positive counterparts thus enforcing and ensuring a perennial individual and cosmic evolution.   Yajña itself is the individual’s collaborative reenactment of Aditi’s supreme self-sacrifice for the earth’s manifestation and evolution. 

In the Indian context the Veda is the greatest, sublimest and most authentic odyssey of cosmic unfoldment that promises to link up man’s destiny with the One Purusha,   

 tad ekam.  The Vedic  mantras are revelations granted to their authors,   apauruṣeya,  the transliterations of  Vac, the first manifest form of the Infinite and Eternal. 

It is true that the vision of the Rishis is couched in a language that is too difficult to decipher; it is camouflaged in symbols and figures, but for the initiates it lays itself bare, as the Veda itself puts it, as a bride to her lover. The allusions and legends, images and enigmas all then fall in line to signify a coherent and consistent psychological truth underlying the universe. The mind by itself is incapable of comprehending the incomprehensible Absolute. Even at its sublimest heights it can at best only reflect most inadequately the truth of Reality; it rather presents a deflected and distorted image of Reality and not the real truth of it. The Absolute, for the Vedic Rishis, is beyond all 135

THE CREATIVE WORD:  THE VEDA & SAVITRI dualities,   dvandvātīta, beside good and evil, past death and immortality:

 yasya chāyamṛtam yasya mṛtyuḥ ...2

That whose shadow is death, and whose shadow is immortality as well. 

Yet It is all-pervasive and all-embracing, immanent, ever-invigorating and ever-lasting. Moreover, as revealed by the Veda, It is the supreme source and support of peace and harmony, freedom and fulfilment. It is to this vision and work of the Vedic Rishis that all later philosophies owe their authenticity and relevance. The Vedas manifest as it were the Unmanifest to the consciousness of the seeker; their timeless revelation gives him the assurance of his ultimate ascent to the world of Truth, the s warloka. 

The Vedas have always been the abiding source and strength of the great ancient Indian culture as well as preparing the race for its relentless ascent beyond the mental into the spiritual and supramental. Most of the time they seem to have stood apart from the masses with their lofty and massive revelations in their secret schools and sanctuaries and yet continued to influence this entire land of ours that lay largely sunken in the darkness of material and vital ignorance. Their spiritual knowledge remained confined to a few initiates, for intuition becomes effective only when man goes decisively beyond the mental into the spiritual. 

The evolutionary nisus in Nature has taken broadly two lines of approach in the matter of helping humanity in transcending the barriers of the mental: one, the discovery of the supraphysical and supernatural or the occult forces 136

The FounT and FoundaTion oF a Perennial SPiriTual CulTure secreted in the phenomenal universe and the other line, the discovery of man’s soul. While the Egyptian and other allied cultures remained confined to the knowledge of the occult planes, India of the Vedic times, led by a deeper and steady aspiration, successfully subordinated the occult to the spiritual and passed on into the spiritual and supramental. In India, in a way, the reign of Intuition thus precedes that of the play of a fully developed Intellect. 

It is true that in those times the mass of men lived at the mundane level and worshipped the godheads presiding over the forces of physical Nature. Their pursuit was earthy, and their object was entirely the acquisition of material prosperity. The   Vedic Rishis through a unique and exceptional faculty of “inner sight and hearing and experience” could see clearly the luminous powers behind Nature as well as their divine intent. However they kept this supremely secret knowledge to themselves and confined it within the ring of initiates, for they found the mass of humanity totally raw, unbaked and unprepared for the inflow of the flaming Truth. Sri Aurobindo attributes this unparalleled flowing of Intuition on the spiritual plane without any prior preparation on the part of the race on the mental plane “to a rapid re-emergence of essential gains brought down from a previous cycle. If we analyse the spiritual history of India,” he goes on to explain, 

“we shall find that after reaching this height there was a descent which attempted to take up each lower degree of the already evolved consciousness and link it to the spiritual at the summit. …that the universal Consciousness after its descent into Matter has conducted the evolution there along two lines, one of ascent to the discovery of the Self and Spirit, the other of descent through the already evolved levels of mind, life and body so as to bring down 137

THE CREATIVE WORD:  THE VEDA & SAVITRI the spiritual consciousness into these also and to fulfil thereby some secret intention in the creation of the material universe.”3 Sri Aurobindo’s Yoga, in its principle, precisely takes up this process, summarises and completes it. It is a Himalayan endeavour, rather, an  avatārik labour, to ascend to the highest possible supramental plane and bring down its Truth-Light and Truth-Power into the physical, vital and mental, and to radically transform them, may even totally spiritualise them. 

The highly spiritual culture of India, in the quality of its consciousness, has been persistently and tenaciously and unalterably the same throughout its long history; its sublime content has remained unchanged though its form has undergone momentous changes. These changes have inevitably been the outcome of the evolutionary process inherent in human nature. In its earliest and first form it carries the indelible impact of the Vedic vision of Reality. 

The mind of the masses being largely physical, with faith in the physical and the sensible, the form took on an outward foundation. The Rishis were fully aware of the fact that the gullible rural folk could still sense the working of superior Powers only through the physical phenomena; their mind glued to the material environment and their interest riveted to material gains they could not have any direct access to the supraphysical and the spiritual. Their primitive idea of the Divine could come only through their visual contact of external Nature. “The Vedic religion took this natural sense and feeling of the physical man; it used the conceptions to which they gave birth, and it sought to lead him through them to the psychic and spiritual truths of his own being and the being of the cosmos. It recognised that he was right when he saw behind the manifestations of Nature great living powers and godheads, even though 138

The FounT and FoundaTion oF a Perennial SPiriTual CulTure he knew not their inner truth, and right too in offering to them worship and propitiation and atonement...”4

Though the Rishis expressed their inner realisations in terms easily understood by and acceptable to the natural physical mind of the masses they endeavoured to communicate to the proletariat the psychic functions of the many godheads worshipped by them. The Rishis repeatedly speak of a subtler and higher Truth and a higher Law which the gods constantly guard and promote; they also emphasize the need of knowing this Truth and of living in accordance with this Truth. A truer Knowledge and a larger inner living were imperative to the development of their ethical nature and to the crystallisation of their psychic existence. For a religious and moral way of thought and life was the highest that an external cult of the masses could aspire for; only the initiates had access to the esoteric significance of the  ṛks, kavaye nivacanāni niṇyāni vacāṁsi;  the hieroglyphics of the Vedic symbols were deciphered only by them. “It was this inner meaning, it was the higher psychic and spiritual truths concealed by the outer sense, that gave to these hymns the name by which they are still known, the Veda, the Book of Knowledge. Only by penetrating into the esoteric sense of this worship can we understand the full flowering of the Vedic religion in the Upanishads and in the long later evolution of Indian spiritual seeking and experience. For it is all there in its luminous seed, preshadowed or even prefigured in the verses of the early seers. The persistent notion which through every change ascribed the foundation of all our culture to the Rishis, whatever its fabulous forms and mythical ascriptions, contains a real truth and veils a sound historic tradition. 

It reflects the fact of a true initiation and an unbroken continuity between this great primitive past and the riper 139

THE CREATIVE WORD:  THE VEDA & SAVITRI but hardly greater spiritual development of our historic culture.”5

The Vedic religion extended the psychic significance of the godheads in the cosmos and saw a hierarchy of different planes, a mounting stair of levels of being in the universe. In Sri Aurobindo’s words:

It saw a mounting scale of the worlds corresponding to a similar mounting scale of planes or degrees or levels of consciousness in the nature of man. A Truth, Right and Law sustains and governs all these levels of Nature; one in essence, it takes in them different but cognate forms… Each of these gods is in himself a complete and separate cosmic personality of the one Existence and in their combination of powers they form the complete universal power, the cosmic whole,   vaiśvadevyam. Each again, apart from his special function, is one godhead with the others; each holds in himself the universal divinity, each god is all the other gods.6

Beyond, in the realm of the triple Infinite,   satyam ṛtam bṛhat, the  devas  assume their highest nature and are the many names of the one nameless Ineffable, the incommunicable and indescribable Transcendent. 

It is in their application to the inner life of man that the Vedas become the source of all the later spiritual philosophies, religions and systems of Yoga developed in India. The Vedas contain the seed and nucleus of all that is distinctive and special in Indian spirituality; for in them is the base and bedrock of Immortality, the discovery of the kingdom of the gods and the calling unto man as well as the consolidation of their many powers and puissances within him through the connecting medium 140

The FounT and FoundaTion oF a Perennial SPiriTual CulTure and instrumentation of sacrifice. There is laid in them “a profound psychological and psychic discipline” which led the seeker into the domain of the divine Truth. They envision “the one Existence,   ekam sat, the supracosmic beyond the individual and the universe. There is the one God who presents to us the many forms, names, powers, personalities of his Godhead… In an age to which in the insolence of our external knowledge we are accustomed to look back as the childhood of humanity or at best a period of vigorous barbarism, this was the inspired and intuitive psychic and spiritual teaching by which the ancient human fathers,   pūrve pitaraḥ manuṣyāh, founded a great and profound civilisation in India.”7

The Upanishads constitute an enormous peak outcome of the Vedic self-mastery and culture. It is in them that the Spirit-seed sprouts and springs into a gigantic tree. 

The Upanishadic Rishis by their dynamic and vigorous seeking break the carefully built-in and realistically imposed barriers of secrecy that kept back the sublime truths from the knowledge of the raw and down-to-earth common men. Their radiant realisations are made available to the higher mind of the nation — the mind of the sattwic “Brahmin” and the receptive nature of the ardent “Kshatriya” — which was no longer satisfied with an external truth and the outer sacrifice. This phenomenon was not restricted to the members of any particular caste but touched and transformed all those who sought for the highest knowledge of the Supreme. The great work accomplished in the Vedic age later became the substratum and foundation of later Indian spirituality; it is from this basis again that still gush forth the life-giving streams of spiritual inspiration. The Vedas have thus been the springboard and strength of Indian civilisation. 
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THE CREATIVE WORD:  THE VEDA & SAVITRI Much later a time came about when the Vedic symbols passed into caliginosity and became unintelligible. No longer could any religious cult or ritual bridge the increasing gap between the outer physical masses and the psychically awakened segment. The spiritual awakening created by the Vedic Rishis was timely saved and salvaged from collapse by the colossal, lambent labour of the Upanishadic Rishis. 

The latter renewed the Vedic truth by disentangling it from its enigmatic and obscure symbols and recasting it into a direct language of pure intuition and inner amplitude; the Upanishadic language was of a kind which the cultivated intellect alone could grasp; it as well initiated an ever-widening philosophic speculation and deliberation. This welcome renewal of the earlier Truth-vision and Truth-experience, and the rebuilding of the great edifice of the Truth in the age of the Upanishads led to and supported the building up of a lofty and complex intellectual, aesthetic, ethical and social culture in India; the Vedic vision and the Upanishadic experience together built up and uplifted its unique ethos and transformed it into a perennial source of highest wisdom and most luminous knowledge. 

The Vedas have been the fountain-head of all the later philosophies; both the  Brahmanas and the  Upanishads are expositions directly based upon the Vedic revelations. The Vedic and the Upanishadic image of creation as a unique tree with its roots high in heaven and whose branches stream downwards reaching every nook and corner of Space and Time has been a part of the abiding Indian spiritual tradition. It is the eternal fig-tree in whom are contained all the worlds of manifestation: abudhne rājā varuṇo vanasyordhvaṁ

  

 stūpaṁ dadate putadakṣah
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 antar nihitāḥ ketavaḥ syuḥ.  8

 urdhva-mūlo'vak-śākha eṣo'śvatthaḥ sanātanaḥ

  

 tad eva śukram tad brahma tad evāmṛtam ucyate tasmin lokāḥ śritāḥ sarve tad u nātyeti

  

 kaścana: etad vai tat.  9

This is an eternal Ashwattha-tree whose root is above, but its branches are downward. It is He that is called the Bright One and Brahman, and Immortality, and in Him are all the worlds established, none goes beyond Him. 



 This is That thou seekest. 

 ūrdhvamūlam adhaḥśākham

  

 aśvatthaṁ prāhur avyayam

 chandāṁsi yasya parṇāni

  

 yas taṁ veda sa vedavit.10

Rooted above and branching below is said to be the inexhaustible Ashwattha-tree of which pleasure-nourishings are the leaves (comparable to the Vedic hymns and rhythms); he who knows this is the Veda-knower. 

The following Rig-vedic verse is so oft-quoted in later spiritual literature that it has come to stay as an integral part of the great Indian tradition. 

 dvā suparṇā sayujā sakhāyā

  samānaṁ vṛkṣaṁ pariṣasvajāte

 tayoranyaḥ pippalaṁ svādvatty

  

 anaśnannanyo'bhi cākaśīti.11
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THE CREATIVE WORD:  THE VEDA & SAVITRI Two friendly birds, intimately associated with each other, sit on the same tree: one of them eats the sweet fruit, while the other abstaining from fruit merely looks on. 

 dvā suparṇā sayujā sakhāyā samānaṁ

  

 vṛkṣaṁ pariṣasvajāte

 tayoranyaḥ pippalaṁ svādvatty

  anaśnannanyo'bhicākaśīti.12

Two birds, beautiful of wing, close companions, cling to one common tree: of the two one eats the sweet fruit of the tree, the other eats not but watches his fellow. 

 dvāv imau puruṣaḥ loke

  

 kṣaraś cī 'kṣara eva ca

 kṣaraḥ sarvāṇi bhūtani

  

 kūtastho'kṣara ucyate.13

Two are the  Purusas in the world:  kṣara, the Mutable, and  

 Akṣara,  the Immutable; the  kṣara is all the becomings; the  Kutastha, seated on the summit of Immovability, is said to be the  Akṣara. 

Another august and grandiose image is that of the all-permeating and all-transfiguring Spirit referred to as the swan that dwells eternally in the celestial kingdom of sweetness and light in the inner spaces of our being as well as everywhere. 

 haṁsaḥ śuciṣad vasur antarikṣasad

  

 dhotā vediṣad atithir duroṇaśat

 nriṣad varasad ṛtasad vyomasad abjā

  

 gojā ṛtajā adrjā ṛtaṁ...  14
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The FounT and FoundaTion oF a Perennial SPiriTual CulTure As Hansa he dwells in light; as Vasu, the wind, he dwells in the firmament, and as Agni, the great invoker of the gods he dwells on the altar; as the guest of the worshipper he ever dwells in the house. As consciousness he dwells amongst men, as well as in the sun; he is the dweller in truth, in the sky, in the waters, in the mountains. He is verily truth itself. 

 haṁsaḥ śuciṣat, vasur antarikṣasat hotā

  

 vediṣat, atithir duroṇasat, 

 nṛṣat, varasat, rtasat, vyomasat, abjā, gojā, 

  

 ṛtajā, adṛjā, ṛtam bṛhat.  15

Lo, the Swan whose dwelling is in the purity, He is the Vasu in the inter-regions, the Sacrificer at the altar, the Guest in the vessel of the drinking: He is in man and in the Great Ones and His home is in the law, and His dwelling is in the firmament: He is all that is born of water and all that is born of earth and all that is born on the mountains. He is the Truth and He is the Mighty One. 

Again, the image of the all-embracing, transcendent Purusha of the  Puruśa-Sukta ( RV., X.90) repeatedly occurs in the later literature. The thousand-headed, thousand-armed and thousand-eyed Purusha makes his impressive appearance in the  Shvetasvatara Upanishad. 

 sahasra-śīrṣa puruṣaḥ

  

 sahasrāksaḥ sahasra-pāt

 sa bhūmiṁ viśvato vrtvā

  

 aty atiṣṭhad daśāṅgulam.  16
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THE CREATIVE WORD:  THE VEDA & SAVITRI The Supreme has a thousand heads, a thousand eyes and a thousand feet. He envelops the earth on all sides and stands ten fingers’ expanse further. 

Likewise several other images and essential truths of the Veda form the foundation of the later Indian philosophical systems. 

The post-Vedic period was marked by the emergence of great philosophies, by the rise of glorious literature and by the development of robust and spirited society. It was a high and lofty consciousness explosion, a refulgent outburst as it were of luminous intelligence and life-energy working upon the life and mind of a resurgent nation and the consequent outflowering of innumerable art-forms and sciences. The most significant feature about these thought-and-cultural formations has been that all these were faithful to their parent Vedic and Vedantic spiritual inspiration; they all accepted their spiritual authority and guidance. The spiritual experience of the ancient Rishis was always considered to be a far more reliable reference than the logicalities of Reason. The Veda has always been a governing and guiding force in the life of the nation; it has been constantly the sustaining backdrop of all her creative and intellectual activity, its spiritual truths the abiding basis of her deep and profound culture. 

Indian religion and philosophy, Indian art and literature, Indian sculpture and architecture have all been the products of the natural application to life of the sublime revelations of the Veda. All these have their origins in the Veda; there is a spiritual continuity in them running through the ages. Even Buddhism which seems to dismiss the Vedic authority is in reality a reaffirmation and restatement of the earliest revelations. In the perception of Sri Aurobindo: 146

The FounT and FoundaTion oF a Perennial SPiriTual CulTure The Buddhist ideal of Nirvana was no more than a sharply negative and exclusive statement of the highest Vedantic spiritual experience. The ethical system of the eightfold path taken as the way to release was an austere sublimation of the Vedic notion of the Right, Truth and Law followed as the way to immortality,   ṛtasya panthā. 

The strongest note of Mahayana Buddhism, its stress on universal compassion and fellow-feeling was an ethical application of the spiritual unity which is the essential idea of Vedanta. The most characteristic tenets of the new discipline, Nirvana and Karma, could have been supported from the utterances of the Brahmanas and Upanishads. Buddhism could easily have claimed for itself a Vedic origin and the claim would have been no less valid than the Vedic ascription of the Sankhya philosophy and discipline with which it had some points of intimate alliance. But what hurt Buddhism and determined in the end its rejection, was not its denial of a Vedic origin or authority, but the exclusive trenchancy of its intellectual, ethical and spiritual positions. A result of an intense stress of the union of logical reason with the spiritualised mind, — for it was by an intense spiritual seeking supported on a clear and hard rational thinking that it was born as a separate religion, — its trenchant affirmations and still more exclusive negations could not be made sufficiently compatible with the native flexibility, many-sided susceptibility and rich synthetic turn of the Indian religious consciousness; it was a high creed but not plastic enough to hold the heart of the people. Indian religion absorbed all that it could of Buddhism, but rejected its exclusive positions and preserved the full line of its own continuity, casting back to the ancient Vedanta.17
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THE CREATIVE WORD:  THE VEDA & SAVITRI With the passage of time, the first Vedic forms were no doubt gradually substituted by new related forms, new and novel figures and configurations of thought. But they all conformed to the original vision and experience. 

Undoubtedly in these developments there was a widening and farther probing of the profound Vedic and Vedantic experience and the general mind opened to its deeper ranges “of inner truth and experience and feeling.” It is true that the original significance and import of the Vedic gods got lost with the ascendancy of the acceptance of the great Trinity, Brahma-Vishnu-Shiva. Consequently a new pantheon came to be recognized. Similarly the Vedic sacrifice too faded out and in its place the temple, temple-ritual and temple-deities became prominent; the latter gradually figured and became the satisfactory basis for 

“internal adoration” and “external worship.” If the Vedic endeavour was more intense and mystical the Puranic and Tantric experiment was wider and richly psycho-spiritual in its flavour. In the process of this immense and catholic development much of the original Vedic experience and intuitive knowledge was lost, but verily a hundred virgin ways of spirituality were opened to the people that made them intimate with the Infinite. The new ways greatly awakened the inner mind of the masses and harnessed their inner vital towards the supreme spiritual Truth. The many complex worship rituals and the numerous temple-ceremonies gave the common man a deep “psychic-emotional sense and direction.” While the advanced seeker-souls took up ways that led them to profounder psychic and spiritual experiences, the masses felt thoroughly satisfied with ways of internal and external adoration that gave them psycho-emotional and religious experiences. “The Purano-Tantric system,” 
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The FounT and FoundaTion oF a Perennial SPiriTual CulTure observes Sri Aurobindo, “was a wide, assured and many-sided endeavour, unparalleled in its power, insight, amplitude, to provide the race with a basis of generalised psycho-religious experience from which man could rise through knowledge, works or love or through any other fundamental power of his nature to some established supreme experience and highest absolute status.”18

The basis of Vedic religion was thus modified but uplifted to promote the growth-interests of the inner mind and psychic nature of the common man and to support a greater spiritual movement of life. This novel yet native and natural development not only prepared the “external man” 

for a higher life but turned and tuned his outward life to 

“a deeper mental and psychical living” and rendered him capable of taking up his whole living both inner and outer into the beginnings at least of “a generalised spiritual life.” 

This quiet and effective attempt has resulted in the growth of Indian spirituality and   is the foundation and inspiration of all the later philosophies, spiritual movements and the healthy and welcome systems of Yoga. But unfortunately by this time there set in a general decline in the power of the people in matters of inner life. 

Sri Aurobindo is of the firm view that Indian culture will have to move and it shall move in the direction of the Vedic vision and experience and retain and further strengthen its spiritual basis and innate psychic character and persistently move towards the fulfilment of the summit aim set before the race by the Vedic and Upanishadic Rishis in the dawn of human history. And to reach this goal the creative confluence of the two streams of endeavour is essential: (i) the inward travail to track down the inmost soul secreted in the deepest recesses of the heart,   hṛdaye guhāyām, —  the sacred-most temple of the 149

THE CREATIVE WORD:  THE VEDA & SAVITRI Divine, and (ii) the upward struggle to reach and realise the most luminous Truth-Mind directly and constantly open to the human spirit. The great religious cycles and spiritual movements of India were always covertly striving towards this consummation. But this divine labour needs the nourishment of Light from above — the perennial support of the Truth-Consciousness. The descent of the supramental into man and the transformation of his nature into divine nature is the epiphany aspired for by an evolving humanity. This, according to Sri Aurobindo, is the destined dynamic future of India’s ageless spiritual seeking. 

A widest and highest spiritualising of life on earth is the last vision of all that vast and unexampled seeking and experiment in a thousand ways of the soul’s outermost and innermost experience which is the unique character of her past; this in the end is the mission for which she was born and the meaning of her existence.19

Indian culture has always recognized the “eternal” and the 

“infinite” as the secret self of all and saw man as a power of this immanent Divine. The aim of human existence for Indian thinking has been the growth of the limited consciousness of man into the omniscience of this God-in-man and in Nature and the transformation of his nature into His supernature. The deeply religious culture of India has already passed through two external phases; the ancient Vedic was the first phase when religion took its conventional position on the natural approach of the physical mind to the Godhead in the cosmos, the Purano-Tantric was the second phase when religion took its formal stand on the profound and reflective approach of the inner 150

The FounT and FoundaTion oF a Perennial SPiriTual CulTure mind to the Divine in the cosmos. It now awaits the third and consummate phase when a greater initiation would open the way for an integral living of life in all its depth and profundity. This stage certainly belongs to the future, for it needs the advent upon earth of a splendid plenary power of the Spirit that is omniscient and omnipotent and which is fully transformative of the ignorant human nature and earth-nature. This is the promise royal held out by Sri Aurobindo in his magnum opus,  The Life Divine. It is this magnificent and splendrous Light and Power,  satyam ṛtam bṛhat,  that was the avowed goal of the Vedic Rishis. 
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 The Means of Fulfilment


Sphota, Sounds, Śabda Experience is the soul of  śabda, as such  śabda is the very essence of thought. The process of cognition has its source and sustenance in  śabda. All knowledge awakens to its reality through the power of the word: na so ’sti pratyayo loke yaḥ

  sabdānugamā dṛte, 

 anuviddhamiva jnānaṁ sarvaṁ

  

 sabdena bhāsate.1

It is the divinity of experience which forms the basis of the word that makes it universal and fundamental for thought. 

The word is co-infinite and co-eternal with Brahman. 

 yāvad brahma viṣṭhitam tāvāti vāk.2

As the Brihadaranyaka Upanishad puts it: vag vai brahmeti.  3

Speech, verily is Brahman.*

The concept of the divine nature of language and its being the Supreme Brahman himself,  śabda brahman, as well as the thesis of its creative and illuminative power — rather, its omnipotence and omniscience are all connected with the Veda. In fact, the palace royal of Indian spiritual heritage is built on the edifice of  śabda- sastra, the philosophy of language. 

 Śabda is not a mere carrier of meaning, it is the transliteration of a unique experience in terms of the phenomenal. 
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 Sphota is the immutable essence which exists within the speaker and is immanent within the consciousness of all hearers. The word exists in the mind and being of the speaker as  sphota; when it is uttered, he produces a sequence of sound which recreates the word in all its essential unity in the mind and being of the hearer. It is thus that the meaning of the word is communicated by the speaker to the hearer. The word-sound,  dhvani, and the word meaning,  artha, are the two aspects that constitute sphota.  Sphota, in a higher sense, is the transcendent sound in which  dhvani and  artha are integrated. 

The term  sphota is derived from the root  sphut which signifies “to burst forth”; it is something that breaks forth on the hearer and discloses a meaning and an experience, a vision and a revelation —  pratibha.  Vāk is the manifestation of the all-pervading Brahman. From AUM, the primordial speech-sound- praṇava, all forms of  vāk are evolved.  Sphota, verily is the internal phase of  praṇava. Though essentially immutable, one and indivisible,  sphota manifests itself as sounds and their corresponding meanings —  vācya and  vācaka. Metaphysically,  śabda is even identified with atman which is immanent within each one of us. This inner  śabda, with the growth of the child can be cultivated into any language depending upon the cultural milieu to which the child belongs.  Sphota is both the word-whole — 

the indivisible essence, which is a felt-fact of experience as well as the  śabda which is the uttered phoneme. If sphota is the integral word-essence in the speaker,  śabda is the symbol that evokes a like-experience in the hearer. 

As mentioned earlier, word-sound,  dhvani, and word-meaning,  artha, which are differentiated in the mind, 156

Sphota, SoundS, Śabda buddhi, are one and the same — rather, are the integral constituents of  sphota. 

The relation between  sphota and  śabda is one of the 

“manifestor” and the “manifested,” the role of sounds being that of the instrument of manifestation. They both reside in the same locus —  adhikarana. The word is both revealed and produced. In the internal consciousness it remains as  sphota, and when it becomes manifest it takes the form of a symbol,  śabda. There are eight variations of  sphota —  varna-sphota, pada-sphota, vakya-sphota, varna-jati-sphota  pada-jati-sphota, vakya-jati-sphota, akhaṇda-pada-

 , 

 sphota,  and  akhaṇda-vakya- sphota. Only the last variation 

—  akhaṇda-vakya-sphota represents  sphota, whereas the rest help us to understand the true nature of  sphota. 

 pade varnā na vidyante

  

 varneṣv avayava naca

 vākyāt padānām atyantam

  

 praviveko na kascana.4

There are no letters in a word, therefore, there are no limbs in a letter. 

There is no real difference between a sentence and the words in it. 

They have no metaphysical validity and have at best only a pragmatic value. They all point to the indivisible and transcendental character of  sphota. The  akhaṇda-vākya-sphota, which is the indivisible essence of all knowledge, undergoes formal transformation and assumes innumerable forms, each expressing and revealing the truth of the one  sphota.  Sphota is an aggregate of sounds but essentially indivisible and immutable. 
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  upalālānāḥ

 asatye vartmani sthitvā tatas

  

 satyam samīhate.5

These are different means for helping children in an attractive way. They (the children) stand on the road for some time and afterwards realise the truth. 

 Sphota, like light, reveals itself, as well as the meanings of sounds. 

 grāhyatvaṁ grāhakatvaṁ ca

  

 dve saktī tejaso yathā, 

 tathai ’va sarva’śabdānam

  

 ete pṛthagi vasthite.  6

There are two principal traditions in India with regard to the nature of language: (i) The Brahmanical tradition which has its source in the Vedas holds that language is divine in its origin, and that in the ultimate analysis speech is Brahman. It takes  śabda as the Ineffable Supreme descending and manifesting itself as AUM that assumes the form of the phenomenal universe. It is  Parā Vāk or śabda brahman, the Ultimate Reality from which the universe has originated. 

In the beginning was the Word, and the Word was with God, and the Word was God.7

The Higher than the Highest makes Itself approachable through the Word,  śabda. The Absolute, whose manifesting Truth, the Word-Reality  — the  śabda-tattvam, the Immutable 158

Sphota, SoundS, Śabda Word,  aksaram, which is itself without beginning and without end, manifests as  shabdabrahman which is the spiritual and basic ground of the universe. Plato’s vision of eternally existing ideas, the logos conception of the Christian faith and Chomsky’s theory of “innate universal grammatical structures” come close to this deeper understanding of the nature of  sphota in ancient Indian thought.  Śabda is the Great God that makes himself available to mortals. 

 mahān devaḥ sahdaḥ. 

There are “as many words,” says the Rig-veda, “as there are manifestations of Brahman.”  Sabdabrahman, like the Brahman of Advaita Vedanta, is without distinctions, homogeneous absolute, and yet from the empirical standpoint is susceptible to manifold becoming. Even as the absoluteness of Brahman multiplies itself into phenomenal nature, so too the oneness of AUM descends into the multiplicity of phenomenal worlds.  Vāk or speech is the manifestation of Brahman, and AUM is the primordial speech-sound from which all forms of  vāk are evolved. Speech is described in the Rig-veda as “the creation of the gods,” and as “permeating all of creation.” 

Speech, therefore, at its highest level is revelation. This view is advocated by Mimamsa, Vedanta and Sankhya-Yoga systems of Indian philosophy. 

The world around us grows intimate with us through language. Language evokes in us an inner relationship between the subject and the object. For Hegel, language is “the medium through which the subjective spirit is mediated with the being of objects.”8 Language is a unique feature of human consciousness, it is a link between different levels of consciousness.  Vāk, which is essentially 159

THE CREATIVE WORD:  THE VEDA & SAVITRI internal, is gradually externalised for the purpose of communication. It passes through the three levels of paśyanti vāk (inner speech),  madhyama vāk (middle speech), and  vaikhari vāk (outer speech), before it is heard. Human speech belongs to the lowest rung of the ladder, turīyām vācaṁ manusyā vadanti. 

It is the fourth stage of speech. 

 parā pasyanti madhvamā vaikharī. 

whereas hearing takes a reverse process. The essence of speech, the pure luminous “Eternal Verbum” lies beyond the physical-vital-mental planes; it is only by withdrawing from these and meditating upon the Word Absolute that the final reunion with it is possible. 

 maho devo martyān āvivesa.9

as the Rig-Veda puts it. To the wise and the sensitive, says the Veda, “speech reveals her intrinsic nature like a loving and well-adorned wife to her husband.”10 Mantra, therefore, is the meta-language of the soul charged with the experience of the Supreme. It finds within itself its own criteria for truth and experience. Language is valid in relation to consciousness and has both philosophical and phenomenal dimensions. It is as much a metaphysical mystery as it is an account of empirical facts. The nature and function of language is to reveal the truth and meaning of things. Many of the Vedic words are living vehicles of ideative, creative and formative energies pouring from cosmic and supracosmic sources, capable of manifold 160

Sphota, SoundS, Śabda applications. They are receptors of revelations capable of objectivising the experiences to the hearers. They promote intuitive relations not by mediation but by identity in consciousness. 

The Rishi was a transparent transmitter of Eternal Truth; he was not the composer of mantras, but rather the seer of truth sempiternal. In the words of Sri Aurobindo, the Vedic language “itself is  sruti, a rhythm not composed by the intellect but heard, a divine Word that came vibrating out of the Infinite to the inner audience of the man who had previously made himself fit for the impersonal knowledge.”11 The Rishi is the seer,  dṛaṣta, of an eternal and impersonal Truth. 

 sato bandhum asati niravindan


They found the root cause of this manifest world in the Unmanifest.12

The words   dṛṣti and   sruti, themselves, are cognate expressions and “signify, in the esoteric terminology of the hymns, revelatory knowledge and the contents of inspiration.”13 The Rishi is inspired by a divine vision and is interested in the achievement of his spiritual ideal rather than in intellectual speculation and refinement of expression. He is filled with the sublimest truth and is merely pouring out his luminous experiences in the form of mantras. 

 hṛdi pratisyā kavayo manīṣa. 

Having experienced in their hearts, the seers expressed through their mind.14
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The hymn was to the Rishi who composed it a means of spiritual progress for himself and for others. It rose out of his soul, it became a power of his mind, it was the vehicle of his self-expression in some important or even critical moment of his life’s inner history. It helped him to express the god in him, to destroy the devourer, the expresser of evil; it became a weapon in the hands of the Aryan striver after perfection, it flashed forth like Indra’s lightning against the Coverer on the slopes, the Wolf on the path, the Robber by the streams.15

While the Brahmanas, in their attempt to conserve the Vedic terms, labour to systematize  śabda- pramana and the ritualistic aspect of the mantrās, the Upanishads seek a new revelation of the soul of the Veda. The Upanishadic Rishis sought to recover the lost or waning knowledge by meditation and spiritual experience and, in so doing, they used the text of the ancient mantrās as a prop or an authority for their own intuitions and perceptions; or else the Vedic Word was a seed of thought and vision by which they recovered old truths in new forms. “They were seekers of a higher than verbal truth and used words merely as suggestions for the Illumination towards which they were striving.”16 They try to unify, integrate, in some degree systematize and give a near philosophic expression to the revelations and visions of the Vedic Rishis. For Mimamsa,  śabda- pramāna is a valid and independent means of knowledge of the Supreme Reality. It holds the Veda to be eternal, impersonal and infallible with regard to 162

Sphota, SoundS, Śabda the knowledge of the supra-sensuous; the Veda, therefore, is the sole means of knowing dharma. 

The other extreme view is that of the naturalistic tradition promoted by Ćarvaka and early Buddhism. It argues that language is merely an arbitrary and stylised instrument of communication. The Jaina and Nyāya-Vaiṣeṣika followers hold an intermediary view which is purely empirical. For the naturalists  śabda- prāmana is not a means of knowledge. The four material elements, mahābhutas — earth, water, air and fire possess their own immanent life-and-intelligence force out of which everything is derived.  Pratyakṣa pramāna, as such, is the only source of valid knowledge.  Śabda-pramāna is rejected on the grounds that it needs first to be established by another verbal testimony which results in the stumbling situation of infinite regression. Early Buddhism, on the other hand, does not believe in sense-knowledge as it is inextricably tied down with ordinary idling and desire. 

Only the omniscience,  prajņa, gained through intuition, (in effect perfect liberation.  Śabda- pramāna, anumāna pramāna and  pratyakṣa pramāna cannot be considered as sure means for obtaining the knowledge of things-in-themselves. 

For Jainism, consciousness is not accidental but essential to the self. It is self-evident and capable of manifesting all objects. The self left to itself and unobstructed by karma is omniscient. Knowledge for the Jains is both immediate and mediate,  aparokṣa and  parokṣa. Knowledge by sense perception is only relatively immediate and not truly immediate. Knowledge obtained without the mediation of sense-perception alone is absolute, true and pure, kevala-jñāna. Jainas thus consider  śabda as a  pramāna for giving only mediate knowledge. But knowledge is both secular and spiritual,  laukika-jñāna and  sruta-jñāna. While 163

THE CREATIVE WORD:  THE VEDA & SAVITRI an ordinary but reliable person gives  laukika-jñāna, the knowledge of  jina — a self-liberated one, is omniscient and most trustworthy. Similarly, Nyaya classifies knowledge obtained from  śabda under  drstārtha and  adrstārtha, relating respectively to sensuous and suprasensuous objects. While the findings of experts and scientists are illustrations of drstārtha śabda, the sayings of saints, seers and scriptures are illustrations of  adrstārtha śabda. 
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Speech, Thought and Experience Silence and speech are two of the mighty powers of creation. If pure and absolute silence is like the Unmanifest Brahman, creative speech corresponds to the manifest Brahman. It is supreme silence that prepares infinitely and eternally, and the “Word” creates, creates ceaselessly and increasingly. Transparent and transcendent silence, pregnant with light and profound delight, is the matrix of universe. If silence is the nameless, formless, unfathomable plenum of eternal Truth, speech is the effective formulation of its infinitely creative force. In the secular context, if silence is compelling and creative, speech is active and executive, if silence is deep, perfect and persuasive, speech is surfacial, imperfect and yet expressive. 

Ordinarily, speech uses language in a pragmatic way; it uses it to promote existential interests. By putting into it more of the vital energy and intellectual interest it could be used to express and reveal a deeper dimension of Reality. With the evolution of language, speech assumes greater subtlety and sophistication. With the infusion into language more and more of consciousness-content, the context of speech undergoes a cognisable transformation. 

It is the intellectual intent that changes the significance of words, and it is the quality of experience that impregnates them with an effective vibration. It is the universality of vision and revelation that transforms conventional words into vibrant symbols. There is, therefore, no inherent equivalence between words and their corresponding meanings. There is only a conventional equation between them. There is an indefinable quality about sounds which 165

THE CREATIVE WORD:  THE VEDA & SAVITRI makes them raise “certain vibrations in the life-soul” of the human person. The same  rāga, for example, if infused with a spiritual vibration characteristic of a particular musician communicates lot more than with an ordinary singer and acquires the capacity to transmute the consciousness of the listeners. A sage-singer like Thyagaraja or Beethoven is able to transport the audience into the world of spiritual aesthesis, because sounds are the most effective overt means of communicating one’s consciousness. There is an essential, covert relationship between sounds and consciousness. A sound denotes to our intelligence a related object, it evokes a sensational relation, as it were, between the subject and the hearer which conveys an experience quite powerfully and concretely. 

All forms have at their core a soul, for each formulation can crystallize the Vedic epiphany only around a nucleus-soul, — soul, not in a literal sense, but as a locus. To cite an example, pearls are formed around sand particles introduced into the organic structures of oysters. The formation of the pearls has been made possible because they have as their core tiny grains of sand. There is, therefore, an incomprehensible life-soul around which organisms are generated and develop. Sound formulations arising out of the life-soul of humans carry within them vibrations characteristic of the quality of their consciousness. This suggestive power of sounds, together with images and symbols, succeeds in making speech a direct expression of a higher consciousness and experience. Ordinarily, a word carries a finite mental content — a meaning; when it is associated or integrated with an image or symbol it expresses not only the life-soul of a person, but a deeper and greater intelligence as well as a higher and wider soul-significance in him. 
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Speech, ThoughT and experience In any inspired utterance the intellectual value of speech is imperceptibly superseded by a fluid harmony of intuitive intelligence that admits of a freer, flexible and more luminous rhythm capable of expressing the world of aesthetic and spiritual sensibility. It is only when the seer meets with the Spirit within him, and possessed of a powerful vision in the soul is he eager to deliver it, that speech is transformed into a supremely inspired, inevitable utterance — a  mantra.  Speech then becomes a divine movement, a powerful spirit-vision and spirit-action vibrant with the wealth of infinite suggestion and the strength of self-revelation; speech then comes out spiritually transmuted and bears the signet of immortality. 

There are as many sounds as there are forms; they evoke a sensational relation, as it were, between the hearer and the objects which conveys an experience powerfully and concretely. Sound-vibrations, not necessarily audible to the physical ear, may reach or touch the human soul from different worlds. These vibrations correspond to different forms in the universe of manifestation; the Supreme himself has a Form — an Infinite Form. It is this meta-conception and vision that is at the basis of Tantric bija-mantras.  According to Tantra, different letters are the accoustic roots,  bija-mantras, of psychic manifestations of individual and cosmic minds. Every letter from  a to  

 kṣha of the alphabet is a nucleus of cosmic life-energy; they are the sound-manifestations of the Unmanifest.   

 Omkāra, says the Tantra, is the first sound-manifestation of Paramashiva, who is both the Supreme consciousness and the “sonic consciousness.”   Omkāra is composed of three letters, A, U, M; they are the accoustic roots of creation, preservation and destruction respectively. The  

 Mundaka Upanishad says:

167

THE CREATIVE WORD:  THE VEDA & SAVITRI pranavo dhanuḥ, saro hy ātmā, 

  

 brahma tal lakṣyam ucyāte, 

 apramattena veddhavyaṁ, 

  

 saravat tanmayo bhavet.1

Om is the bow, the Self is the arrow and the Brahman is the target. One should hit that mark with an undistracted mind, and like the arrow become one with it. 

Om is the unified form of all sounds. The Tantra also speaks of the colour of different letters. For letters representing different sounds carry their own vibrations, and each vibration is related to a quality of consciousness which again has its own colour-manifestation. There are fifty controlling sounds, each representing a universe of manifestation;   Omkāra is the primal sound within which are telescoped all the other sounds, and therefore the rest of the many worlds. Even as all forms of sound are not audible to the physical ear, so too are the other worlds invisible to the physical eye. It is not necessary that we should be able to hear physically the “language” of flowers or of the trees, but nonetheless they do have a “language” 

of communication. It needs the vision and consciousness of a “Seer” to see that which ordinarily is invisible, to hear that which is inaudible to the common person. The one who has “seen” the Divine, the Infinite and the Eternal and has become identified with the universe can indeed communicate with everything in the universe. With the seer,   draṣṭa,  speech becomes symbolic, for he infuses the words with his flaming vision and wealth of inner experience. It becomes a  mantra capable of transforming the hearers into luminous receptacles of Truth. The  mantra has something compelling about it, it carries with it a kind 168

Speech, ThoughT and experience of certitude which is of the nature of Absolute Reality. It is expanding and elevating in its import, and vibrates with the touch of the Infinite. 

In the Vedic context the Word is the creatrix; it is by the Word that Brahman creates the universe of forms. 

“Human speech at its highest merely attempts to recover by revelation and inspiration an absolute expression of Truth which already exists in the Infinite above our mental comprehension.”2 Just as speech expresses a mental image of an object, Brahman by the Word expresses forms of himself in the objects; objects are the many expressions, forms or self-presentations of Brahman. Speech, therefore, is only a mental presentation of the self-presentations of the Supreme. As such it has no access to the “original creative puissance” of the Divine. Nevertheless, human speech at a deeper level does give us, though remotely, an “image of the original creative Word.” It is not only representative of the objects in terms of sensations and emotions, but also creative in as much as it creates forms of emotion and mental images. This creative action of speech was considerably extended and perfected by the Vedic use of the  mantra.  “The theory of the Mantra,” observes Sri Aurobindo, “is that it is a word of power born out of the secret depths of our being where it has been brooded upon by a deeper consciousness than the mental, framed in the heart and not constructed by the intellect, held in the mind again concentrated on by the waking mental consciousness and then thrown out silently or vocally... 

precisely for the work of creation. The Mantra can not only create new subjective states in ourselves, alter our psychical being, reveal knowledge and faculties we did not before possess, can not only produce similar results in other minds than that of the user, but can produce vibrations in 169

THE CREATIVE WORD:  THE VEDA & SAVITRI the mental and vital atmosphere which results in effects, in actions and even in the production of material forms on the physical plane.”3

Both the silent and the spoken word produce within us powerful thought-vibrations and thought-forms which in their turn produce vital and physical vibrations capable of greatly affecting the physical world around us. This secret power of the Word, together with the creative vibration of sound behind every formation, gives us an idea of the power of the original Word. A conscious use of sound-vibrations at the material plane of existence presupposes a corresponding originative vibration at the supramental level, as vibrations at a lower level invariably presuppose a corresponding vibration at the higher level. And a supramental vibration, according to Sri Aurobindo, implies not only a supreme vision but a supreme discernment of a truth in things. This vibration, expressive of a supreme discernment and instinct with a supreme creative power, casts its numberless forms of the truth discerned, which eventually is reproduced at the material plane in physical forms. It is by the supreme Word — the most perfect vibration of pure Existence and the absolute expression of the Truth, that creation becomes essentially possible. 

Again, it is by sound-vibration in the ether that material creation emerges. These two theories, the two aspects of the same process are fundamental to the Vedic vision of Becoming. The Word has its seed-sounds; these are referred to by the Veda as the eternal syllables, AUM. It has its true basic forms too, as well as its rhythms. These forms stand behind all inspired utterances, whereas the rhythms constitute and uphold all cosmic manifestations. 

The universe itself is a significant rhythm of the Divine. Yet the Word cannot express him, as Sri Aurobindo puts it, he 170

Speech, ThoughT and experience is “known to his own self-awareness.” The  Kena Upanishad declares, 

 yad vācā nabhyuditam

  

 yena vāg abhyudyāte

 tad eva brahma tvaṁ viddhi

  

 nedam yad idam upāsate.4

That which is not expressed by the word but that by which the word is expressed, that, verily, know thou to be Brahman, and not which men here adore. 

The goal of human inner endeavour is, therefore, not the phenomenal world but Brahman who brings out from himself the Word by which the world of objects was cast into form. The word, verily, is the voice of Brahman,   

 vāgevāsya vāk;  by which he reveals himself, however feebly and meagrely he may be understood by humans. It is by this that the Divine, concealed in Matter, expresses materially the universal consciousness - the fire and force that is within him. Agni, says the Veda, is the presiding deva on the material plane and makes the emergence of life and mind possible in the material universe. It is Agni, again, that is “The primary impeller of speech of which Vayu is the medium and Indra the lord.”6 The Word eternally proceeds from the Supreme Silence and expresses that which is self-hidden in it. Speech, no doubt, according to the Upanishads is an expressive aspect of divine consciousness, but human speech at its highest is only “a shadow of the divine Word”; even the  mantra which is the highest expression of Truth can only represent it in a remotest way. Human language is a poor help in the understanding of Reality. But if we are to catch at least a 171
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which has some nearness to it, it will have to be a language 

“intuitively metaphysical and revealingly poetic,” subtle and suggestive, symbolic and figurative, such as that which is evolved and perfected by the Vedas and the Upanishads. 

In itself the Omnipresent Reality is experienced directly not by the intellect but by spiritual intuition in the very depths and substance of our consciousness. 
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Devabhāsa, Sanskrit and Origins of Human Speech

The truth about the language of man is that it “is not framed on earth, but in heaven, as indeed are all things that the earth-soul uses in this mortal journey.”1 Such is the ancient Indian view: everything has its source and base in heavens, in a seed-form or root-form; all things have their origin in a higher world. The  Ashwattha tree of the Indian tradition, which symbolises the cosmic manifestation, is said to have its roots in the unmanifest Beyond. By the threefold power of Sachchidananda everything is first created and held as a type in the supreme world of ideas. 

This subsequently is projected and diversely developed in the phenomenal world. And language too — in fact all known languages, must be present in a typal, embryonic form in the world of the universals. Depending upon the quality and the extent of receptivity from below, languages develop in various regions of the earth. The growth of different languages in different parts of the world is not an arbitrary phenomenon. It is not any fiat of chance that Greek and Latin and their birth and development in one part of the earth and Sanskrit and Tamil flourished in another. Languages are linked up with the inner and outer need, as well as the integral evolution of peoples inhabiting different parts of the globe. Each language admirably suits the genius of the people who speak it, and in some degree inscrutably fits into the scheme of their evolution. 

Sri Aurobindo gives an illuminating and authoritative account of the origins of Aryan speech in his great work, The Secret of the Veda.  But then he mostly deals with the origins of human speech itself. According to him, mankind 173

THE CREATIVE WORD:  THE VEDA & SAVITRI has  one common original language “based on certain eternal types of sound, developed by certain laws of rhythmic variation, perfectly harmonious and symmetrical in its structure and evolution. This is the  devabhāsa and is spoken of in the  satya-yuga.”2 This is the mother, says Sri Aurobindo, of all other ancient Aryan languages — 

Greek, Latin, Tamil. The one element common to all these ancient sister languages is the “roots” and “the elemental word-formations from the roots.” 

Language came to the ancients as a rhythmic vibration charged with the experience of the many dimensions of the Absolute.   Devabhāsha or  Aryabhāsha was the original language “spoken by man in Uttara Meru at the beginning of the Manvantara.”3 Though spoken in the  Satya-yuga it was not the same as that spoken in the  Treta, Dvāpara and  Kali Yugas, for through the ages it suffered change, detrition and collapse. The language constructed from time to time, reformed and polished, and that which retained to a large extent the early purity and flexibility of  devabhāsha is early Sanskrit or Vedic Sanskrit. The latter is an impure and imperfect form of the original language, but was reformed and restated so as to retain in some measure the credibility of the former.   Devabhāsha was based on the true and perfect relation of  vāk and  artha. 

 sabda, or  vak,  manifests out of  akāsa by the creative force of Matarisvan and has a definite significance. “Every one of its vowels and consonants,” observes Sri Aurobindo, 

“has a particular and inalienable force which exists by the nature of things and not by development or human choice; these are the fundamental sounds which lie at the basis of the Tantric  bīja-mantras and constitute the efficacy of the  mantra itself. Every vowel and every consonant in the original language had certain primary meanings which 174

Devabhāsa, sanskrit anD Origins Of human speech arose out of this essential Shakti, or force, and were the basis of other derivative meanings.”4 Its vowels, with and without consonants, formed a number of primary roots out of which secondary roots were developed. 

 Devabhāsha was the first and the earliest vibration, pure and transparent — rather, a close and true transcription of the experience of the Supreme. It was the most direct sound-formation of the manifesting Godhead. In its purity and flexibility, in its wealth and depth of signification and in its adaptability and application,   devabhāsha was closest to  Vāk-devī  the Goddess of Speech. It was greatly fluid and richly subtle. It was pliable and flexible; its words were vehicles of life-power, creative and concretely expressive. 

It carried with it the purity and warmth of the original experience; there was perfect and complete intimacy between the language and the content of language. But with Vedic Sanskrit, language itself does not reveal the totality and profundity of the Rishi’s experience. It takes an effort and an inner exercise to reach and to confront its experiential content. Straight away the mantric-sounds do not yield the vision and the experience. Vedic Sanskrit which is a reformed version of  devabhāsha retains much of the original psychological import of its earlier tongue and is not yet totally hardened into a rigid vehicle of mental usage. For the Vedic Rishis, words are still living and creative modes of power and not mere conventional symbols for lifeless ideas, but in themselves formative and creative of ideas. The Rishi is governed by the ancient psychology of the words; the crystallised and hardened custom of times immemorial has not crept into his usage of words. He is conscious of the significance of sounds behind words and their relationship to the sense intended to be conveyed. 
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THE CREATIVE WORD:  THE VEDA & SAVITRI The Vedas are of enormous antiquity dating back to several thousands of years. Their texts have remained scrupulously accurate through the ages, — accurate in every respect, both in syllable and in accent, “for on scrupulous accuracy depended the effectuality of the sacrifice.”5 The story of Twashtri in the Brahmanas is an example of the truth of insistence on accurate text and its accentuation. 

He performed a sacrifice,   yajña,  to produce an avenger of his son slain by Indra, and instead, because of an error of accentuation, produced not a slayer of Indra, but one of whom Indra must be slayer. 

After Vedic Sanskrit comes classical Sanskrit which differs from the former in many respects, especially in prosody as well as in the use of euphonic combination of separate words ( sandhi). With the Vedic Rishis the law of euphonic combination is less rigid, rather, more fluid than in classical Sanskrit, in which the Vedic texts came to be written down. However, in order to keep the text very close to the original as was familiar to the great ancient memorisers, the text-writers are careful to link the ancient text with another text, called the Padapatha, “in which all euphonic combinations were again resolved into the original and separative words and even the components of compound words indicated.”6 This device not only linked to some extent the Vedic texts with the Vedic psychology but also helped them to conveniently resolve the formal text, wherever required, into the original harmonies of Vedic prosody. The Vedic Sanskrit, in the hands of the great Rishis — the supreme realisers — on the whole, is a powerful and plastic instrument of illumined thought closer to their original experience than to the logic of its syntax or grammar. It then passed through the agency of the many generations of memorisers dedicated to retain 176
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It was during this long period of thousands of years that Vedic Sanskrit lost much of its original vibration, purity, flexibility and pliability, freedom and transparency. And with the compilers of the many hymns — the organisers and the systematisers of language — to whom all succeeding generations owe a great debt of gratitude, Sanskrit becomes more an instrument and a means of communication than a channel of living, flaming experience. 

 Akāsa is conceived to be the creative life-plane vibrant with the Light and Power of the Unmanifest.   Śabda manifests out of this luminous plane of life.   Devabhāsha reflects almost totally the truth and power of  śabda.  With it, both the vowels and the consonants represent living sound-formulations rather, core-sounds, capable of linking and integrating between them several planes of consciousness. 

Each word represented a world of ontological reality. In  

 devabhāsha each vowel and consonant had a unique power and consciousness of its own, which when integrated with each other created a special world of experience. The vowel-consciousness integrated with several consonant-consciousnesses represented most effectively the truth of an aspect or plane of Reality. A consonant by itself represents a world of reality, but it is not effective in the promotion of the evolution of consciousness unless it is integrated and blended harmoniously with the creative and evolutionary power of vowel-consciousness. This is precisely why words have the power to shape our lives. 

Words, for  devabhāsha, are amalgams of many worlds brought into creative manifestation by the Rishis of yore. 

Vedic Sanskrit retains much of the original, creative psychological import and is not yet crystallised into a stiff instrument of mental usage. With  devabhāsha,  words 177

THE CREATIVE WORD:  THE VEDA & SAVITRI are vehicles of psychological power projected into the phenomenal world. They are both formative and creative being essential modes of a universal force. Though the Vedic Sanskrit retains much of the purity, plasticity and flexibility of  devabhāsha, it loses some of its thrust and flaming frankness. With the instrusion of a faint shadow of mental consciousness into the language, Vedic Sanskrit is no longer the same fluid and subtle channel of sound-and-light energy as  devabhāsha was. Yet the Vedic Rishis are governed by the pristine purity and luminous psychology of  devabhāsha.  Their  mantras  have the power to recreate a whole world of experience for the receptive listeners. 

Sincere and serious scholars of Vedic Sanskrit with some insight into Vedic psychology will be able to understand the significance of the  mantras.  The wide range and plasticity of  devabhāsha was such that a word could be used in more than two score and ten senses and vice-versa. The Vedic Sanskrit, too, retains something of this language plasticity. 

Scholars of classical Sanskrit, therefore, find it difficult to give to the Vedic  mantras  the right psychological interpretation which not only requires an insight into the realisations of the Rishis but also the knowledge of the many changes that the language underwent through the ages preceding the Vedas. By implication a perfect, truthful and right understanding and interpretation of the Veda needs, in some measure, the transcendence of the wisdom and spiritual revelations of the Veda. One cannot expect Yaska and Sayana to have had such an intuitive approach to the Veda inspite of their deep love and great scholarship. Any interpretation based on the “written” 

word of the Vedic texts, which is closer to classical Sanskrit rather than to the original sound-vibration which the Rishis received, is bound to be narrow and language-based and 178

Devabhāsa, sanskrit anD Origins Of human speech certainly not revelatory. An authentic commentary can be expected only from another like seer and prophet of Vedic vision. Scholars, grammarians and language-experts by their expertise alone cannot account for the extra-ordinary vision and total experience of the seers. All commentaries on the great triple texts,   Prasthānatraya, and the  Darshanās, are almost always invariably based on past realisations and personal psychological equations. Seldom do we have the benefit of the “commentary” of an independent realiser who has by himself realised the truths of the sacred texts. 

Sri Aurobindo’s approach to the Veda belongs to the latter category; his vision and integral experience of the Supreme Reality not only encompass the realisations of the great texts,   Prasthānatraya but fulfil them. 

The Sanskrit of  Treta, Dvapara and  Kali Yugas is a corruption of  devabhāsha which through the ages became both partly purified and again corrupted, but always retained more or less its original form and structure. 

Prakrit, too, is a perversion of the original language which unlike Sanskrit never regained its pristine purity. 

The basis of Sanskrit is “universal and eternal”; it has the creative capacity to purify itself each time it suffers partial detrition. Also, it is singular in being able to help “a true understanding of human language.” It is more in Sanskirt and Sanskritic and Dravidian tongues that the Indian mind has couched its grandest literary and spiritual creations. 

In the memorable words of Sri Aurobindo, “The people and the civilisation that count among their great works and their great names the Veda and the Upanishads, the mighty structures of the Mahabharata and the Ramayana, Kalidasa and Bhavabhuti and Bhartrihari and Jayadeva and the other rich creations of classical Indian drama and poetry and romance, the Dhammapada and the Jatakas, 179

THE CREATIVE WORD:  THE VEDA & SAVITRI the Panchatantra, Tulsidas, Vidyapati, and Chandidas and Ramprasad, Ramdas and Tukaram, Tiruvalluvar and Kamban and the songs of Nanak and Kabir and Mirabai and the southern Shaiva Saints and the Alwars — to name only the best known writers and most characteristic productions, though there is a very large body of other work in the different tongues of both the first and the second excellence, — must surely be counted among the greatest civilisations and the world’s most developed and creative peoples.”7

The language of the Aryans, as Sri Aurobindo observes, has thus a “divine childhood,” “a heroic youth,” and a 

“bright and strong early manhood.” It has “a long and opulent maturity and as its sequence an equally opulent and richly coloured decline.”8 But the decline does not lead to its death. It rejuvenates and is reborn in the form of many of its derived languages. But Sanskrit itself loses much of its simplicity and directness, as well as its deeper appeal and natural ease. Eventually it becomes the language of scholars, the Pundits, and for the most part ceases to be an effective expression of the life and mind of the subcontinent. “The classical Sanskrit is perhaps the most remarkably finished and capable instrument of thought yet fashioned, at any rate by either the Aryan or the Semitic mind, lucid with the utmost possible clarity, precise to the farthest limit of precision, always compact and at its best sparing in its formation of phrase, but yet with all this never poor or bare: there is no sacrifice of depth to lucidity, but rather a pregnant opulence of meaning, a capacity of high richness and beauty, a natural grandeur of sound and diction inherited from the ancient days.”9

Sanskrit literature, after the development of Sanskritic and Dravidian languages, does not come to an abrupt end 180
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However, in the best sense, it remains an instrument of aristocracy — a refined vehicle in the hands of educated Brahmins, Kshatriyas and highly learned men, but mostly as an effective instrument of spiritual inspiration and regeneration. 

As a language, Sanskrit has been greatly instrumental in building the spiritual ethos of the Indian subcontinent, and also made available to its readers an unfathomable mass of higher consciousness. The great scriptures, especially the Vedas, the Upanishads and the Gita, contain an enormous wealth of crystallised spiritual vibrations brought from worlds supernal and have successfully charged the subconscious of the race with a purifying and unifying, uplifting and rejuvenating spiritual consciousness. 
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Comparative Philosophy and Linguistic Embryology

The statement that there can be no science of speech is inadmissible, for it would be equivalent to accepting 

“that the movements of the mind are not governed by intelligible processes.”1 Sanskrit can provide a key to the problem of discovering and perfecting the science of language, as it is close to its parent tongue,   devabhāsha, and shares its basic structure with it. Moreover, it is quite easy to reach the many root-words, as well as follow the principles of formation of the language. 

An identity of words drawn from different languages, as Sri Aurobindo makes it clear, cannot lead to any significant discovery. Words such  as “pitā, pāter, pater, vater, father”  

do not in any way prove that they all belong to the same language family. It only proves that the intimate contact between different languages can be expressed by terms borrowed from one language. Even the classification of different languages as Aryan, Dravidian, and Semitic is merely empirical and not scientific, for the observable identities need not necessarily be fundamental. 

European philologists always begin their enquiry with word-identities and identities of final word-meanings, and as such their conclusions remain surfacial. Whereas a true science of speech should start “from root-identities and identities of original and derivate root-meaning and even from sound-identities and identities of fundamental and applicatory sound-meaning.”2 It is only in this way that it would be possible “to establish the unity of Aryan tongues and some at least of the laws governing the birth and development of Aryan speech.”3 Moreover, philologists 182

Comparative philosophy and linguistiC embryology have seldom made allowance for the flexibility of mind movements and are governed by the fixed laws of the physical world. The introduction of the element of freedom with the emergence of life in matter and consequently the play of variation, as well as the law of increasing freedom that accompanies the emergence of mind on the earth-scene, are not taken into account by the philologists. 

“When we deal with the laws of speech,” Sri Aurobindo warns, “We must remember this flexibility of all mind processes. We must ourselves keep a flexible mind to follow it and an open eye for all variations. It is for regularity in irregularity that one must always be on the watch, not for a fixed or a continuous regularity.”4 All mind processes are flexible, and we must have a flexible mind in our understanding of the laws of speech. In the light of this, the divorce of Aryan and Dravidian languages seems to be more a philological forgery than a scientific fact. For, many of the common terms of Tamil and even sometimes whole families of words owe their etymology to the original Aryan speech. 

This could be ascertained, according to Sri Aurobindo, by an observation of the relations of Tamil in its earlier flexible state to Greek, Latin and Northern Indian languages. An in-depth analysis of the Sanskrit word-system and a scientific classification both of root-families and word-families in all the greater Aryan languages of Eurasia would certainly strengthen our conclusions. 

Comparative philology after its inception in the nineteenth century has been more a mass of conjectural learning than a science. For, in its procedure and method of enquiry it is both uncertain as well as unsound. Enthusiastic philologists have equated its advent with the formulation of a science of language. Comparative philology, no doubt, has deprecated the lawless and arbitrary etymology in 183
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However, these achievements do not lead us to the discovery of a real science of language. 

There are systematic processes of Nature, according to Sri Aurobindo, which are “at the basis of all phenomena of sound and speech.” The science of philology, if it has to have any claim to be an exact science, cannot afford to be in the bandwagon of petty conjectural sciences. 

Conjectural hypotheses could be admitted as a step leading to the discovery of a true science, but cannot be the permament basis of a true science. The superficial discoveries of comparative philology cannot provide us the key to the science of language. The division of humanity by comparative philology into the Aryan, Semitic — Assyrian, Armaic, Hebrew, Phoenician, Arabic, Ethiopic, Dravidian and Turanean races is the prime grievous conjecture and an erroneous conclusion. The division of Indian nationality, similarly, on the basis of linguistic differences into the Aryan and Dravidian is another consequent popularised error. “The races of India may be all pure Dravidians, if indeed such an entity as a Dravidian race exists or ever existed, or they may be pure Aryans, if indeed such an entity as an Aryan race exists or even existed, or they may be a mixed race with one predominant strain, but in any case,” Sri Aurobindo asserts, “the linguistic division of the tongues of India into the Sanskritic and the Tamilic counts for nothing in that problem.”5 Language, therefore, cannot be a decisive factor to determine ethnic affinity or otherwise of races. Moreover, common terms do not necessarily imply a common civilisation; the assumption that they 184

Comparative philosophy and linguistiC embryology do “sins both by excess and by defeat.” As Sri Aurobindo observes, “More sensible and careful   reflection has shown us that community of language is no proof of community of blood or ethnological identity; the French are not a Latin race because they speak a corrupt and nasalised Latin, nor the Bulgars Slavs in blood because the Ugro-Finnish races have been wholly Slavonicised in civilisation and language.”6

The thesis in respect of the semi-primitive authorship of the Vedas which the European Vedic scholarship builds on the supposition that Aryans moved into India from somewhere in Central Asia, is amazing in its Ignorance, as much as it is erroneous in its ingenuity. It is more a modern legend, describes Sri Aurobindo, than ancient history. 

“The philologist,” as Sri Aurobindo says, “has nothing to do with ethnology. The philologist has nothing to do with sociology, anthropology and archaeology. His sole business is or ought to be with the history of words and of the association of Ideas with the sound forms which they represent.”7 Even the study of the affinity between different languages does not help us to know what constitutes community or diversity of origin between them. The mere possession of a body of common terms by two or more languages is insufficient to establish any kinship between them. Many Aryan tongues have undergone considerable changes except Sanskrit which has remained continuous and almost intact, and thus can enable the philologist to establish to some degree their original unity. 

The subject under consideration is the origin and development of Human language as shown by the embryology of Sanskrit, Latin, Greek and Tamil. To arrive at its origins, it is necessary that we perfect the science of linguistic embryology. As Sri Aurobindo rightly observes, 185
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 ekam bījam bahudha yaḥ karoti. 

Language, too, is like a living organism and likewise can be scientifically studied in its evolutionary perspective. 

Comparative philology, therefore, provides us with a crude and uncertain foundation to build upon it the superstructure of a science of language. To arrive at the truth of any language development it requires that the philologist, even as a scientist, needs to go digging down 

“into the hidden original foetus” of that language. The Sanskrit word for wolf means “tearing,” and not just a sound to denote a certain kind of animal because of historical reasons. Again, as Sri Aurobindo points out, in earlier tongues “a single monosyllable” served several meanings — noun, adjective, verb and adverb unlike in modern languages wherein all these are represented by different words. In modern Sanskrit  “vṛka”  means only a noun, whereas in the Veda it means “a wolf, a demon or a disruptive force that tears.” 

In the earliest forms of Aryan language the use of words was fluid, whereas in modern languages words are used “as mere counters and symbols of ideas, not as living entities.”8 In Vedic Sanskrit a single word is often used in several different senses which offers great and insurmountable difficulties to the uninitiated to fix the exact sense of the Vedic hymns. Even in later Sanskrit the practice continues but with lesser complexity. In the earlier 186

Comparative philosophy and linguistiC embryology tongue not only was a single word capable of different meanings but also each idea could be expressed by many words, “often by as many as fifty words each derived from a different root.”9 This extraordinary freedom would be adduced to “the very nature of human speech in its beginnings and as a result of the very laws which presided over its pristine development.”10

The ancient human mind was not preoccupied with ideas of any scientific classification, but engaged with the all-important physical fact of experience of objects. With it there is no fixed or rigid connection between objects and their conventional mental equivalents. It was the root which by its very sound suggested a striking characteristic of the object that was fixed, and, as such, important for early man. For him, full words are fluid and depend entirely upon the associations they awaken. Even the 

“roots” themselves are fluid in the Vedas both in their significance and in their use, but the determining unit of language has always been the “root.” The history of origins of speech is, therefore, composed of word-embryology and word-structure. The former deals with the importance of 

“roots” in the early language and enquiries, for example, as to how the sound  ure came to mean to tear,   dal to split or crush etc. Whereas the latter deals with the formed word, — the growth of developed words, word-groups and word-families. Importance, in early language, was given to the root-sounds over the formed-words which in fact got submerged and neglected by the philologists. This fatal mistake was the main cause of philology’s failure to emerge as a real science. 

The study of physical science is comparatively simple as it involves homogeneous material and an unchanging set of laws, whereas that of mental sciences becomes 187
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“Philology,” says Sri Aurobindo, “is the attempt to form such a mental science, — or language has this twofold aspect; its material is physical, the sounds formed by the human tongue working on the air vibrations; the energy using it is nervous, the molecular pranic activity of the brain using the vocal agents and itself used and modified by a mental energy, the nervous impulse to express, to bring out of the crude material of sensation the clearness and preciseness of the idea;… There must always be these two elements, — the structure of the language, its seeds, roots, formation and growth, and the psychology of the use of the structure.”11

Of all the Aryan languages it is Sanskrit alone that preserves this original type of Aryan structure. The origins of Aryan speech can be sought successfully in the Sanskrit tongue. It is the Sanskrit alphabet, says Sri Aurobindo that represents the original vocal instrument of Aryan speech. There is in it a greater symmetry and “unconscious scientific regularity” which speaks of its greater antiquity, for Nature in its pure physical action has precisely this regularity, symmetry and fixity, it is only with the intervention and action of mind that these are tampered within varying degrees. The “majestic and expressive harmonies” of Sanskrit language have therefore simple and natural origins. In the early stages of its development the many letters of the language were used as so many seed-sounds which effectively expressed the first physical and emotional needs of the race. 

The seed-sounds themselves have in them something inherent which corresponds to the inner structuring of the human person, something basic to his being. It is only with 188
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Vedic Sanskrit is known for its richness of forms when compared to classical Sanskrit. Nonetheless, there is throughout behind the different stages of its later development, “a wide and free natural labour of formation followed by a narrowing process of rejection and selection.”12 Here, too, while the former allows a much richer and free variation, the latter is “narrow, rigid, and selective.” “The inflexional character of Aryan speech is itself no accident but the inevitable result, almost physically inevitable, of the first seed selection of sound-process, that original apparently trifling selection of the law of individual being which is at the basis of all Nature’s infinitely varied regularities.... Therefore, in the outward form of language, we see the operation of a regular natural law proceeding almost precisely as Nature proceeds in the physical world to form a vegetable or an animal genus and its species.”13
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The Nature and Power of  Mantra 

and  Bīja- Mantras

I

The Absolute is not an abstract reality; it is a dynamic spiritual Truth. Even the subtlest and most luminous intellect can only reach an abstraction of the Truth and not the true Truth itself. To express what is spiritually living and intuitively real we need an equally living and fully symbolic language. “The mystery of things,” observes Sri Aurobindo, “is the true truth of things; the intellectual presentation is only truth in representation in abstract symbols...”1 The words we use are minted by mind, are manufactured in the mental workshop and are capable of expressing only a partial truth, a pragmatic truth. Human speech is grounded in the language of normal reason which itself is founded in a separative, divisive consciousness formed by a limited phenomenal experience. Only a language of symbols and spiritual values of speech will be capable of expressing, however inadequately, the truth, the warmth and the power of a higher experience. 

In the hands of the Vedic Rishis, language is not only heightened but transfigured into the sheer power of revelatory truth born from the Spirit itself. The mantras are magical products of a mystical transportation, of a spiritual inspiration, of a deeper truth and vision. 

The Vedic  mantras are self-born out of the depths of Reality realised by the Rishis and carry in them their own vision, conviction, power and knowledge. They express themselves revealingly in the luminous substance of a spiritual perception and experience without any 191

THE CREATIVE WORD:  THE VEDA & SAVITRI dependence upon sensual or mental aids. They are inspired utterances that bear the very stamp and intention of the Infinite and the Eternal; they constitute an inner speech and fulfil the secret purpose of Spirit in the context of earth’s evolution by opening windows into the domain of the most high and the luminous — the kingdom of the Truth, the Right and the Vast,  satyam ṛtam bṛhat. It is the knowledge, the light and the force from above that find a free expression in the mantras. They embody a very special vibration from above. The Vedic  mantra “is a word of power and light that comes from the Overmind inspiration or from some very high plane of intuition.”2 Its language conveys infinitely more than what the surface sense of the words indicate. Its rhythm “is born out of the Infinite and disappears into it,”3 and means much more than the language, and apart from communicating the phenomenal content, imparts the warmth, the power and the luminosity of the original consciousness which is behind and higher than the physical, vital and mental planes. The  mantra coming from above seizes the lower and lifts it into some infinite profundity. It may not transmute the lower permanently but certainly elevates it. The  mantra receives this power from the rhythmic sound that embodies its inner meaning. It is the highest inspiration, an inspiration from the overmental and intuitive planes that brings the  mantra. As the  mantra is the sound-expression of a supreme experience, it is by repeating it that one can arrive at the experience. The word-expression produces the necessary vibrations which prepare the mind to realise any higher Idea in the supraphysical. Repetition of the name of the Supreme, or  mantra jāpa, creates the corresponding vibrations which in their turn prepare the way for the realisation of the Supreme or 192

The NaTure aNd Power of MaNTra aNd Bīja-MaNTras the corresponding  mantra shakti. This truth is expressed in the Biblical saying: “God said ‘Let there be Light’, and there was Light.” This is the power of creation by the Word. The Vedic mantras being sound-transcriptions of the realisations of the Rishis, are capable of becoming vehicles of realisation for other seekers. The  mantra is an inner truth expressed in a supremely self-effective language, as it is the highest and “intensest revealing form of poetic thought and expression.” In Sri Aurobindo, mantra gets its most authentic and effective definition: it is 

“an inspired and revealed seeing and visioned thinking, attended by a realisation... of some inmost truth of God and self and man and Nature and cosmos and life and thing and thought and experience and deed. It was a thinking that came on the wings of a great soul-rhythm, chandas.”4 In this case, seeing and hearing are inseparable being unified in a single spell of realisation. “The  Mantra is born through the heart and shaped or massed by the thinking mind into a chariot of that godhead of the Eternal of whom the truth seen is a face or a form.”5 The truth realised always precedes or accompanies in the Rishi the expression of this inner seeing or hearing which is the  mantra. And in the receptive hearer too, these three, namely, the hearing of the rhythmic Word, the mind’s possession of the Inmost spirit of it, and the sight of the Godhead come together. 

 Mantra, therefore, is “the voice of the inmost Truth and is couched in the highest power of the very rhythm and speech of that truth.”6 The Vedic Rishis saw the secret truth of things, heard it expressed in rhythmic vibrations cast up by the sacred fire of aspiration within them, and voiced it with a power revelatory of that truth. “The  Mantra, in other words,” as Sri Aurobindo observes, “is a direct and 193

THE CREATIVE WORD:  THE VEDA & SAVITRI most heightened, an intensest and most divinely burdened rhythmic word which embodies an intuitive and revelatory inspiration and ensouls the mind with the sight and the presence of the very self, the inmost reality of things and with its truth and with the divine soul-forms of it, the Godheads which are born from the living Truth. Or, let us say, it is a supreme rhythmic language which seizes hold upon all that is finite and brings into each the light and voice of its own infinite.”7  Mantra is not a poetic expression of a philosophic truth; it is “the rhythmic revelation or intuition arising out of the soul’s sight of God and Nature and the world” and the inner truth of things that is hidden to the physical eye. It is the most effective expression of a vision, an intimate knowledge and an experience of the working and the truth of the forces behind life. It is surcharged with a spiritual significance, it is a mystic formula, a sacred syllable. 

It is a psychophysical means, a sound-body, an acoustic instrument for the divine manifestation (even as the many devas are), as well as a support for our spiritual growth and experience. It is through the  mantra that the Divine manifests his infinite splendour to the seeker, and through it, again, the seeker increasingly gets to know the Divine. 

II

Words are in no sense dead goods, but organic growths of sound with certain seed-sounds as their hidden core. 

It is out of these seed-sounds that primitive root-words develop which proliferate further giving rise to successive generations of related word-descendants. This process of language-evolution is natural and governed by definite psychological laws. According to Sri Aurobindo, “In their beginnings language-sounds... were rather the vocal 194
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Words, to begin with, were not fixed to any precise ideas. Each word had a quality of its own and was capable of many applications, observes Sri Aurobindo, and therefore shared its results with other related sounds which gave birth to several word-families. Beginning from such a communal life that words gradually acquired an individual and specialised life of their own and came to be subjected to the life of the ideas they represent. In the early stages of development of languages words were more like packets of living force than of ideas or meanings. 

It was sound that determined sense. In their later stages they became vehicles of thought relegating sound to a secondary position. In the past the word was a living entity, had a wealth of force of its own, a signification, a value, and capable of a great number of senses. Whereas in the present context, to use Sri Aurobindo’s terminology, words are “mere coins of verbal currency” divested of their original sense and expressiveness, and limited to not more than one to two senses. They have meanings acquired through a long convention of usage, without any relation to the truth of the objects. The Vedic Rishis had access to the manifold power and wealth of words and used them freely and symbolically to communicate their sublime experiences. Looking ceaselessly upward into realms of supernal light and leaping into kingdoms of cosmic consciousness, the Vedic Rishis gained the self-found knowledge that reveals itself in the great mantras. 
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“the spiritual and living actuality of idea and object.” 

Words in their inmost psychological depths are constituted of a conscious power — the superconscient Nature-Force — that raises its material out of the subconscient and renders it increasingly conscious in its operations, eventually making it expressive of the Spirit. “It is this Force, this Shakti,” Sri Aurobindo elucidates, “to which the old Vedic thinkers gave the name of  vāk, the goddess of creative Speech, and the Tantric psychists supposed that this Power acts in us through different subtle nervous centres on higher and higher levels of its force and that thus the word has a graduation of its expressive powers of truth and vision.”10 There are, therefore, 

“different degrees of the force of speech, each separately characteristic and distinguishable.” One of these grades according to the Tantric classification is  Paśyanti Vāk, 

“the seeing word.” This “seeing speech” too, classifies Sri Aurobindo, has “different grades of its power of vision and expression of vision”11, ranging from a vivid force of presentation and living appeal to a flaming, penetrating and dynamic vision and expression of the superconscient. 

Although, according to Tantra, speech comes from the throat centre, there are several other centres with which it is associated depending upon the many levels of consciousness where we dwell and think from.  Paśyanti vāk 196

The NaTure aNd Power of MaNTra aNd Bīja-MaNTras is obsviously that speech which is charged with the vision of the supreme Truth. The Tantriks locate the many forms of speech in the different ćakras, each form bearing the stamp of the power peculiar to that centre. For the Tantriks, the throat centre is the externalising physical mind, and the heart is the emotional mind which can be connected with the psychic and through it the higher consciousness. 

The  sahasradala padma, the thousand-petalled lotus, is above the head; it not only spiritualises the mind but acts as a receiving station for the many intuitions from above as well as from the Overmind. The supramental, as it is not yet organised in the body, uses the  sahasradala padma for its entry into the human phenomenon. The centre at the crown is part of this seventh centre and links the individual with the Infinite Consciousness above. The  ajña ćakra, in the forehead between the eyebrows, is the one which establishes the communication between the higher consciousness on the one hand and the inner and outer mind on the other. Its opening is the beginning of the yogic consciousness; it is the centre of the inner vision and the inner will. The  muladhāra cakra is the centre and seat of the physical consciousness proper. 

Human speech, as we have discovered, is only “the presentation of a presentation, the mental figure of an object which is itself only a figure of the sole Reality, Brahman.”12 It has no doubt the power to create, but can create only mental images which are merely the adaptive formations of earlier mental images. It is believed that the Vedic Rishis were capable of recreating the devas in themselves by appropriate  mantras and integrating them with their being. It is in this way that they gained control over the forces of the physical universe. The ancient view that the world is a psycho-physical phenomenon and not 197
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Yoga implies a double awakening — awakening both to the inner self, as well as the higher self. Higher life is followed by the two movements which are complementary: a) the inner being awakens and comes to the front and controls and guides the outer consciousness, and b) there is the plunge of the seeker into the inner planes. This results in the experience, as it were, of a strong, yet a quiet spiritual āsana. This inner posture leads the sadhak to the realisation of the Supreme. He then becomes a channel of the spiritual energy, light and force in their self-formulation. Charged with the spiritual force and formulated in the spiritual substance of the Supreme,  mantra then carries with it the power of self-effectuation of the Spirit. 

 Bīja-Mantras

Paramashiva is the witness counterpart of  ṣabdabrahman. 

The latter hits two aspects — the sound aspect and the spiritual aspect.  ṣabdabrahman is the composite form of Brahmanhood and acoustics. It is the cause of manifest sound, meaning and   mantra, of the manifest and differentiated word, It is the consciousness in all beings. 

When Paramashiva, the Infinite Self, is transformed into finite beings, the first expression is that of sound which is charged with divine effulgence. Sound is primarily a psychic wave. It is the first and subtlest ideational expression of the Supreme. This is  ṣabdabrahman. The Supreme Shakti divides itself into  bindu,  nāda, and  bīja. 
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The NaTure aNd Power of MaNTra aNd Bīja-MaNTras Bindu is of the nature of Shiva,  bīja is of the nature of Shakti and  nāda, or  sabda, represents the mutual relation of the two — Shiva Shakti, and is the first expression of creation. 

The whole universe is constituted of sound-vibrations which are in turn the many vibrations of a supreme Idea 

— the Real Idea. These numberless vibrations are divided into fifty categories, and are represented by the fifty letters of the Sanskrit alphabet. The fifty letters which control the fifty categories of sound are the embodiments of fifty gross sounds, and are the acoustic roots of the world of manifestation. This division is based on the intuitive realisation of the Tantric seers. The Tantric deity Rhudrakali, the supreme creative matrix of the universe, is depicted as wearing a garland of fifty beads of human skulls — each skull representing a letter. The fifty letters are the fifty basic vibrations of the cosmos. Each letter, according to the Tantra represents a  bīja-mantra or the acoustic root of a psychic condition, each a packet of a special vibration, each a creative Ideation, and has an occult colour of its own, symbolic of a world of ontology, of a dimension of Reality. 

 Pranidhāna, or the process of incantation of  mantra, produces the kind of acoustic vibration that establishes oneness with cosmic ideation. It helps the seeker to attune his individual existence with the universal. There is, again, another view which holds that the fifty letters represent fifty forms, fifty worlds and an equal number of presiding deities. The  bīja- mantras the basic sound-nuclei of individual and universal planes of consciousness, are capable of recreating these planes at the will of the Tantrik  mantra  upāsaksa. Meditation on different letters and their presiding deities is of great mystical significance 199
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It is also believed that the divine nectar secreting from sahasrāra takes different forms of letters in the six different chakras. These are   mulādhara, svādhisthāna, manipura, anāhata, visudha, and  ajña, Meditation on these, with their petals and presiding deities, brings about absolute control over the senses and desires. There is differing opinion in regard to the colour of various letters. According to one classification the vowels are smoky, from  ka to  ta the consonants are pinkish, from  da to  pha they are yellow, the five  ba s are light reddish, the  la s is of golden colour, and the letters  ha and  ksha are of the colour of lightning. The vowels represent the Unmanifest or the Causal Brahman and belong to the Shiva form and are called  bijas. The consonants represent the Manifest, or Effect Brahman, and are termed  yonis because they are productive letters. The first letter of the vowel “ā” and the acoustic root of creation is represented by a vertical line, whereas “ka,” the first letter of the consonants, is symbolically represented by a horizontal line. When both are combined, which signifies the integration of Causal Brahman and the Effect Brahman, they represent the form of a cross which subsequently takes the form of the “ka” in Devnagiri script. When Causal Brahman is overpowered by the will to create, it becomes Effect Brahman, which is permeated by the Supreme. 

According to Tantra, the different parts of the human body are represented by different letters, the human body itself represents the universe in miniature. 
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Literature and Consciousness Literature is the most flexible and creative self-expression of a people for it conveys to us in varied ways the message and import of the inner self in its many manifestations. Its greatness lies in the worthiness of its substance, in the strength and value of its thought and the choice of its proper forms. In its highest form and expression, literature tries to “bring out and raise the soul and life or the living and the ideal mind of a people, an age, a culture, through the genius of some of its greatest or most sensitive representative spirits.”1

Literature truly can induct us into the inner workings of the author; it can be the first introduction to his inner being and the inner mind. Of course, the inner mind itself has a very wide range that includes both “reflected” and 

“authentic” realisations, visions that are contemplative and ruminative as well as dynamic and spontaneous. The sublimated and intensely spiritual yearning of an age, the large interpretative idea and the power of its will and life are richly revealed in its literature. Moreover, such literature can profoundly influence and mould the vision and work of a succeeding age because of its subtle and immortal import. Even a little of its spiritual intensity can initiate posterity on ways that can promote both self-vision and world-vision. For ultimately it is an ideal and spiritual literature which expresses individual and universal truths, reveals the spirit in itself and in things around, and unveils ranges of existence beyond the physical that gives an adequate and satisfying account of the manifold creative potentialities of the godhead in man. It is an inner seeing and feeling of things around us and the vision of the 202

Literature and ConsCiousness beyond progressively manifesting in the immediate that makes literature inspirational and enduring, imperishable and timeless. It is the spiritual vision that makes literature an expression of vibrant truth and beauty as well as a living mosaic of perennial joy and power. Classical literature is a lasting transcription of the supraphysical and spiritual, and has the power to awaken an individual or a nation by its uplifting and inspiring impulse; nay, it can even sustain an age through the changing vicissitudes of life by its psychic and spiritual character. It can also be made an effective instrumentation for a life of affirmative spirituality. With the all-seizing effect of its expression it can secure a balance between thought and life, life and Nature. 

Excessive intellectuality tends to make life mechanised and sterile; the way-out does not lie in the desistance of the thought-process but in its transcendence to obtain another and more comprehensive view of existence. The seemingly autonomous and autocratic activity of the human mind is only a stage in human evolution; it is a necessary step by which mankind is pulled out of the blind and blinding parameters of the vigorous vital and the crude dictation of the gross physical. There are many more luminous realms beyond other than Reason and more satisfying, those of intuitive aesthesis and of the all-informing Spirit. 

Literature has not to be exclusively absorbed in the realm of the mind, nor excessively be concerned with that of the vital. It should seek and express their joyous interfusion and oneness, and support and promote a harmonious immixture of light and love. 

Great literature has its source in the heart of one’s inner being; it is the creation of the seeing spirit. At the same time it is in intimate association with outer life, and recasts it in the light of an inner truth and beauty. To give a new 203

THE CREATIVE WORD:  THE VEDA & SAVITRI significance to life and thought through an innate and loving identity with the Spirit is therefore the avowed task of literature. To insist on life and action here upon earth in the light of the self within and to uplift earthly life to a more meaningful perfection is also its province and promise. 

Literature in reality is transfigured truth; it is the most beautiful and obedient servant of the infinitely creative goddess, Saraswati, as well as its radiant messenger. Its appeal is universal and for all time in the measure of its high aspiration and the radiance of its power and beauty of its expression. 

Literature can have a powerful appeal to our sensations as well as satisfy our psychological needs and shape our thoughts in an effective way; it can voice the inner truths of existence and harmonize them all in the language of a real aesthetic vision. Great literature blends a high intensity of rhythmic expression with an answering immensity of inner vision. The literature of the future must be expressive of the deepest soul of the individual as well as of the universal spirit in all things, and correspondingly evolve a language of its own, — a language that can aesthetically express both soul-experience and self-experience. It should be equally subjective and objective, one that establishes an intimate identity of the inner with the outer. The emergence of such a vision and expression is the  sine qua non of any endeavour at attaining a global human future. For this, the creation and promotion of a general spiritual feeling and intelligence is the first condition; obsessive preoccupation with the animal-human kingdom alone can never succeed in bringing down the Kingdom of Heaven upon earth. To move out of our materialistic intellectualism toward an intuitive and spiritualised thinking is the primary and paramount necessity. 
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Literature and ConsCiousness If literature has to express life, then it should do so, as Sri Aurobindo would put it, “of life broadened, raised and illumined by a strong intellectual intuition of the self of man and the large soul of humanity.”2 There is already seen a significant change in the creative thinking of our times; a subtle elevation of feeling, a psycho-spiritual touch of an inner dimension, the aroma of a near intuitive intelligence and the amplitude of human sensitivity are the outcome of such inner movement towards Truth. The life-soul of humanity is certainly moving out to reach the sovereign truth of its cosmic existence; slowly but steadily it is seeking expression in the literature of consciousness. 

Indian languages being more aesthetically and musically structured are comparatively better suited to express the psychic and spiritual insights of creative minds; it all depends on the extent of receptivity and sensitivity of the authors to the manifesting Spirit. Whereas European languages are prone to embody the more questing and active intellect of our times, and under conditions of literary and consciousness osmosis there is bound to be a happy and welcome integration of material and spiritual mentalities. A creative fusion of the spiritual mind and the dynamic energies of the life-plane is what makes literature effective and immortal; as aesthetic blend of a saving vision and an announcing language will undoubtedly be our future milieu. 

A great spiritual pressure is making itself felt in all human affairs; old norms and many tried out forms are fading away yielding place to new things. A greater breath of the Spirit is manifesting in all life; a new potentiality is coming to the front, a compelling, luminous force is gaining hold of human existence. We are on the threshold of a new age — the age of universal consciousness, and 205
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Each language has certain signal advantages as well as some structural and potential disadvantages; some have a natural vigour and perspicacity, a perfect readiness and eloquence to express powerfully the nature of externalities, while others have a free spirit of innermost adventure and communicate with ease the truths of invisible continents. 

The latter are preeminently chosen instruments for the literature of the intuitive spirit. But with a revolutionary quantum change in the creative spirit of our times language itself is bound to undergo a corresponding transformation; a power-creative stimulus would always find its suitable utterance. A new and greater truth-vision will certainly find newer and innovative ways of using a language; an integral insight into the human mind and soul, a wider and enlarged understanding of the life and destiny of the race, and of the essential unity of all-existence would inevitably find a larger creative movement and alter the very frontiers of language; it would metamorphose it and use it as its most effective instrument. A finest example at hand of such language-commutation and its subtle transmutation in our own times is the usage of English by Sri Aurobindo. All these factors governing the growth of our creative consciousness are destined to bring about a new birth of language itself making it an effective collaborator of the Muse in its progressive manifestation. 

As Sri Aurobindo observes, “It is in effect a larger cosmic vision, a realising of the godhead in the world and in man, of his divine possibilities as well of the greatness of the power that manifests in what he is, a spiritualised uplifting of his thought and feeling and sense and action, 206

Literature and ConsCiousness a more developed psychic mind and heart, a truer and a deeper insight into his nature and the meaning of the world, a calling of diviner potentialities and more spiritual values into the intention and structure of his life that is the call upon humanity, the prospect offered to it by the slowly unfolding and now more clearly disclosed Self of the universe.”3

The literature of the next future will include this cosmic vision, and speak the voice of a widening and deepening and heightening spirit. An inner seeing and feeling of things suggestive of a deeper significance of life and Nature together with the necessary vital poise and stasis sufficiently fused as it were with the light of the soul is what makes literature real forever. Literature essentially being Art must make us relive within ourselves wholly what it creatively embodies, — the vision and the truth, the inner hearing, inner sight, inner taste and the intense awakened vibration. 

There is found today in literature more than in the past a marked futurist outlook, a more profound inner vision opening new creative possibilities; it has both an inspiration and a promise for a greater future. Modern literature is remarkably preoccupied by themes that exceed the immediate present, by symbols representing powers that transcend us. Happily it no longer clings to remnants of past persuasions; shedding off its slough of scepticism and casting aside its role of defiant atheism it is now positively entering the domain of philosophic transcendentalism and even of intuitive intellectualism. 

Freed from all forms of past beliefs it is indeed in the trail of subjective intuition with a new sense of the universal and the infinite entering it. We have already entered daringly an age of the adventure of consciousness. 

207

THE CREATIVE WORD:  THE VEDA & SAVITRI This is the result of the increasing influence of the Spirit on the creative mind of our era; it is no longer wrapped by things of external life, and no more obsessed with themes of mere intellect. It now dreams of the inmost essence of things, the innermost truth of Nature and the profoundest verities of life. The meaning of existence, the beauty of life and the need for a wider consciousness and delight are areas into which the creative elan of the race has now moved. The literature of the future will then be a luminous field of aesthetic adventure and expression — a veritable adventure of aesthetic truth. 

It augurs well that the power of the Spirit on the creative mind of our times is being increasingly felt; this indeed holds out the promise of the advent of a new age. 

The creative spirit has now turned to its intuitive vision and will, and is well on the road to reveal to the race “the inmost sense of things, the inmost consciousness of Nature, the movement of the deepest soul of man, the truth that reveals the meaning of existence and the universal delight and beauty and the power of a greater life and the infinite potentialities of our experience and self- creation.”4

The humanity of the future will certainly give utterance to the ever-manifesting “light” of the Spirit. There is already seen a pronounced swing in the direction of the Spirit; filled with the virgin inspiration for a new and glorious future the creative élan of the race seems to be persistently pressing forward. It is a widening creative movement, many-sided and universal, all-embracing and deep-rooted in the soul of humanity that now beckons man to fulfil his greater destiny. Human mentality no longer browses through the great shadows of the past, on the contrary it carouses in the vision of the coming golden possibility. Attracted by this many-splendoured 208

Literature and ConsCiousness truth, it has rapidly moved through the twilight zone of some form of idealism, positivism, liberalism and such other short-lived empires of intellectual constructions to the lucent task of discovering and rehabilitating the spiritual in man. Inspiration for a new future seems to be the springboard as well as the burden of all creative writing at present. The return to the truly subjective and a fresh and bold adventure into the beyond will sooner rather than later turn the balance in favour of greater and significant discoveries, more lambent and more perfect, more integral and universal. It is this quest for the new and more profound experience that will bring about the integration of the East and West. The opportunity is now for resurgent India to take the initiative. 

Great literature can be a part of sadhana when it is taken up by a deep urge to realise and serve the Divine in humanity, for then it encourages the growth of the inner being. The new age in literature is moving steadily from a fully realised and utilized intellectuality towards the fullness of experience of the intuitive mind. It is in need of the experience of the harmonious integration of man’s nature and being, it is imperceptibly closing upon a new birth of humanity, — the birth of a new light and truth upon the earth. It is in search of the inmost truth of man and Nature and God; it seems to be already well set to climb up greater ranges of consciousness and to fathom the depths of the soul yet undiscovered and unknown. It may not succeed all at once, but the first step has been taken in the desired direction, and the foundation well laid. The supreme Presence is in us, around us and everywhere; it needs the language of purest joy and infinite freedom, of unrestrained adventure and trust to see It, to experience It and to manifest It through creative expression. For the 209

THE CREATIVE WORD:  THE VEDA & SAVITRI divinely inspired creative artist Nature wears a transparent robe and God reveals himself in many ways. 

To dissolve the barriers between God and man, to bring God into life and to unveil the divine godhead, and to reflect man’s intimacy with the immanent Infinite is the true purpose of all great literature. 
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Beyond Linguistics I

The primary aim in attempting this brief survey of the history and the mystery of language is to bring to the attention of those interested in the study of the creative and multi-dimensional use of language and its mystical and metaphysical implications one aspect of the literary criticism of Sri Aurobindo which has a direct bearing on their concerns and conclusions. A careful study of some of the features of Aurobindean meta-linguistics with no overt analysis of its relation to the volume of current literature on the subject that confines itself merely to the grammar of the phenomenal can be in itself rewarding in many ways. This will be of the nature of a composite portrait of the seer himself behind the work to the extent he is revealed through the medium of language. There is no single individual in recent history other than Sri Aurobindo who, on textual grounds, can be shown to have had such mastery over the manifold use of language.  The Future Poetry offers an insight into the workings of the mind of a “titan” among poets whose intuitive grasp of the underlying processes of poetics is of the nature of omniscience itself. He paints a breathtaking portrait of the infinite potentiality of man as poet and in his master exposition acquires the very cosmic and the supra-cosmic for his canvas. His intense, luminous, chit-shakti-packed work  Savitri is the manifestation of a master-spirit voyaging explorer-conqueror-like through the many realms of consciousness. Its lines are vocal and speak volumes of light supernal, are assuredly beautiful 211
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Sri Aurobindo himself took little interest in linguistics. 

But his few observations on the origin of language and its use have great truth and force, and it is possible to develop a body of ideas regarding its nature and significance in association with his concept of Reality. 

And this development may be regarded as an outflowering of the integral revolution that Sri Aurobindo has brought about in Philosophy and Yoga. The limitations of the physical, surface analyses and explanations of language and their inadequacy seem to have induced Sri Aurobindo to go beyond scientific empiricism and logical positivism, physiology and experimental psychology, to the supraphysical and supramental realms of experience where he was able to convince himself that all aspects of human experience and behaviour can be explained in terms of a “Supreme Consciousness,” and that man has unique capabilities which cannot be accounted for on purely mechanistic or behaviouristic, naturalistic or rationalistic grounds, although in a limited way a mechanistic explanation can be provided for surface human activity. 

In this connection it will be necessary to know the exact nature of pre-Aurobindean as well as the contemporary semantics in order that we may profitably evaluate the significance of Sri Aurobindo’s contribution to the subject, and discover ways of expanding and enriching human consciousness through the medium of language. 

After decades of discussion and debate, philosophers are still unable to declare their views with certainty and a sense of finality and satisfaction about free-will, the reality 212
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and nature of time, the existence of a world within and without them. This is mainly due to the incommunicability of the content of human experience. A distinction may be drawn here between object-language and meta-language. 

The occurrence of semantic paradoxes in daily language and of usual misunderstanding is mainly due to this distinction. 

Contemporary concern with philosophy of language is a wasteful exercise in linguistics especially within the parametres specified. A philosopher’s preoccupation with language does not help the content of metaphysics; it might clarify the transmission of ideas with certain accuracy. 

Language is a topic of capital importance for the “logical positivists” and “logical atomists.” The philosophical study of language, conceived by some of these as the construction of  philosophical grammar no longer remains as a mere 

“preliminary” to metaphysics. It is expected to provide the pathway to the knowledge of the nature of Reality itself which is the goal of all metaphysics. To this very day the hope persists but with no satisfactory success. Drawing its data from logic, psychology and empirical linguistics, at best it can only help avoid unintentional ambiguity, vagueness and rhetoric, but not reveal the ontological structure of the universe. An investigation of the language of philosophy cannot be equated with philosophy itself. 

Philosophy is not a mere “critique of language”1, nor only 

“the logical syntax of the language of science”2, because in either case “language” is the sole subject-matter of philosophy. It is a misbelief that philosophy only provides definitions3 and that all philosophic statements mention words.4The whole history of philosophy, particularly that of Indian metaphysics, would have been poorer if the authors were devoted only to language rather than to their 213
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For their sole preoccupation has been the fulfilment of the conditions of a logically perfect language by disallowing or expunging out of the vocabulary of philosophy symbols as vague and ambiguous, and instead using a new symbolism 

“which obeys the rules of logical grammar — of logical syntax”5 that would be construed as a step towards an  ideal language. 

The three aspects of the correlation between language and “that to which language refers” as made out by logical positivism or scientific empiricism are “the reference of names, the reference of propositions, and the correspondence between structure in the proposition and structure in that to which propositions refer.”6 Names stand for objects7, whereas propositions represent possible states of affairs which are verified by comparison with reality8; the structure of propositions repeats the structure of the state of affairs which they represent.9 And they want us to believe that what words conceal, subsequently their application declares10. A closer view exposes the self-defeating nature of this doctrine which at best may be treated as nothing more than “important nonsense.”11

Certainly, language is an important thing in the world of communication whose essential characteristic is its capability of expressing facts and the showing forth of the logical structure of language12, but this capacity of expressing should not preclude the communication of content, for language is inextricably linked with the experiencing subject. 

The essence of language lies in the conscious conveyance of ideas and transmission of experiences from one person to 214
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another through the instrumentality of signs and symbols agreed upon and understood by both as being associated with the particular ideas and experiences in question.13 

In the process of such conveyance, no doubt, it assigns various “conventional, voluntarily articulated sounds, or their equivalents to the diverse elements of experience.14 

All signs, symbols or words are meaningful substitutes or surrogates for their referents; they stand for and represent their referents, but they do not have the same causal efficacy for the reader or hearer as their referents have with the communicator unless the reader or hearer is grounded in the same consciousness and likewise turned to it as the communicator. For the pre-expressed and pre-analytic meaning of the sign or symbol is itself an inarticulate formulation of the experience of the communicator and is rendered articulate and objective for the consumption and benefit of the hearer or reader. The sign or symbol is not by itself a goal-object unless it is re-translated, into its pre-expressed pre-analytic experience within the person of the hearer or reader. Various factors such as the nature of communicatory methods, the relation of logic to grammar, the part played by conventional situations are involved in determining the boundaries of intelligible and effective communication. In this field recent philosophers have worked out a new science of symbolism15 which is claimed to provide a new basis for physics and “scientific aesthetics.” 

In an age riddled with mental disease and induced by linguistic mal-adjustment wherein general or special semantics is installed as the Bible of all sciences, and philosophers are busy perfecting infantile systems of communication, there is always the possibility of the return of pathological insanity in human life, for man misses the very truth of his being. The benefits offered by linguistic 215
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An integrated study of language generally requires a proper assimilation of the growing opinion of anthropologists, literary critics, philosophers, sociologists and psychologists, to say nothing of linguists proper. 

Ordinarily, one assumes that language is an easy vehicle to convey any beliefs, “a transparent medium for the transmission of thought” which conception has not gone unchallenged. Apart from its being an organised inventory of various items of human experience it is also “a self-contained, creative symbolic organization, which not only refers to experience largely acquired without its help but actually defines experience for us by reason of its formal completeness and because of our unconscious projection of its implicit expectations into the field of experience.”17

Although a language overtly constitutes some sort of logic, it carries covertly a meta-logic, the logic of non-rational, non-conceptual experience. It provides a working frame of reference to its habitual users and so is instrumental in moulding their thoughts and behaviour. 

The language of a people is invariably linked up with their culture and therefore assumes a new significance in social sciences. Among the main characteristics of a language are its vocabulary, the mode of inflection and the linguistic element of manner of sentence formation. 

Differences in these of any two languages reflect the differences between the thought-patterns of those who use these languages. If thought is the conceptual 216
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organization of experience, language is its tangible verbal formalization. The differences of language are thus related to the differences in philosophies, to the differences in the gathered-experiences of groups, communities or nations. 

This brings in the problem of differences in culture. 

Broadly, culture constitutes “all those historically created designs for living, explicit and implicit, rational, irrational and non-rational, which exist at any given time as potential guides for the behaviour of men.”18

Language in a very general way at least influences perception and the general organisation of experience. 

In discussing the relation between language and thought it is indeed difficult to determine the thought side of the comparison. Language is also indicative, rather representative of the social and cultural atmosphere of its usage. The connection between language and culture can be more precisely evidenced than that of language and thought, for in the former there is the advantage of greater objectivity. 

A concept psychologically is characterised as “a certain result or feature of a certain mental activity.”19 According to traditional logic as well as some distinguished logicians of our times20 concepts are abstract entities which “may not be exemplified by particular spatio-temporal objects but they themselves are not spatio-temporal.” Platonism avows that there are concepts — abstract entities, which are independent of objects which exemplify them or persons who think of them. Whereas Aristotelian realism admits the existence of universals but denies that they can have any “independent” existence. They are concepts or universals by virtue of their being exemplified by particulars or conceived by thinkers. Yet one other theory, that of “conceptualism,” holds that “universals 217
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The extreme position is held by nominalists: that there are no universals at all; there are only particular things which do not share any common properties or universals. 

Contemporary anti-Platonists have accordingly sought, though with little or no success, to provide mathematics with a nominalistic basis. The renunciation by the nominalists of abstract entities, and their bitter refusal to countenance them finds expression in their refusal to accept any system as a final philosophy that admits universals.22 This untenable position of the nominalists, however, has not gone unchallenged. 

Learning a language involves the acquisition of a whole set of concepts. If concepts are believed to influence perception then the possession of a given language certainly determines to some extent the kind of world we perceive around us. Language, no doubt, has an important influence on the thinking and experience of its users. As a result, the growth of concepts in a culture is necessarily accompanied, perhaps even effected by, changes in the language of that culture. It is common experience that a change in the meaning of a speech-form is the result of a change in the use of it. It is true both of the empirical world and the world of philosophy. In philosophy the limited resources of concrete and imagistic language are so twisted as to yield a larger contextual significance. 

Homer has a rich vocabulary of consciousness, but the vocabulary often “confuses” categories of experience whose distinctness is taken for granted today by us. The pre-Socratics tried in vain to formulate a vocabulary 218
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to symbolize the complex processes of intellection and analysis. Only the Sophists and Plato could succeed in evolving an adequate symbolism. The traditional theory of language in its conception of the nature and function of language is cognitive, intellectual and theoretical. Its entire semantics reflects the emphasis that language communicates thought rather than feeling23; the emotive content is little recognised compared to conceptual content. 

Whereas recent authors, linguists and psychologists, philosophers and anthropologists insist that language is primarily an instrument for the communication of emotions, and only secondarily that of thought or belief. 

The more recent theory has developed in two stages. Its first stage is dominated by what may be called “linguistic dualism”24 and is supported by the logical positivists. This recognises the use of language under two headings: (i) the cognitive, scientific, referential, representative etc., and (ii) the emotive, expressive and non-cognitive etc. In the second stage this “dualism” is modified, and the theory moves in the direction of “linguistic monism.” Sometimes it also tends to be “pluralistic” impelled by the concern of its authors for aesthetics, ethics or for metaphysics.25

A sentence utterance has a primary conceptual content which it is understood to symbolize by both speaker and hearer. This content may be an objective, a possibility, a description, a conceptual complex, and the like. 

Apart from presenting a conceptual content a sentence-utterance also expresses some attitude or state of mind or the attitude of the speaker with respect to this content. In addition to the primary conceptual content and a certain pro- positional attitude, it may also express and evoke a secondary conceptual content or  Nebensinrt,  consisting of concepts, thoughts and images which are not part of 219
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To quote one more significant expression of this later philosophy of language:

... It is agreed that language has many other purposes and many other effects besides that of making statements, such as expressing the speaker’s feelings and emotions; arousing feelings and emotions in others and in himself; making others act in certain ways;… In most cases these other functions are vastly more important. It is a naiveté to assume that language is primarily a device for making statements and that its other functions are mere minor concomitants; and much misunderstanding has in the past been created in philosophy and logical theory by that innocence.27
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In general, this newer view seems to be well-received and accepted. Linguistic utterances have a purpose, and they serve it. 

A refinement of the distinction between the cognitive and non-cognitive, or referential and emotive types of discourse would include various features of both. The referential use of language is identified with the scientific or descriptive use, and language is certainly referential if it has a conceptual content, primary or secondary. Besides presenting a conceptual content a cognitive utterance expresses and seeks to evoke a belief that this content is true. Thus it makes an assertion which is capable of being true or false. It is a cognitive power i.e., it has conceptual content or is revelatory, expresses and evokes a cognitive attitude, belief, doubt, question etc, and is cognitively grounded. Moreover, it reveals feelings, beliefs or attitudes of the speaker and is cognitive in function, for if words have conceptual content, expressiveness etc., then they can be used, consciously or unconsciously, in social communication in order to present this content. 

In contrast to this the non-cognitive utterances do not have a conceptual content capable of being either true or false, do not make an assertion and are not cognitively grounded. They are expressive of an emotion or non-cognitive attitude — anger, desire etc., tend to evoke conative attitudes of some sort, and are non-revelatory and non-cognitive in function. Nonetheless, utterances may be cognitive in some senses and non-cognitive in others for there are several different ways in which utterances may be cognitive or non-cognitive. That is to say one cannot name any utterance cognitive or non-cognitive without a satisfactory explanation. 
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“a constitutive principle of the conceptual framework of a language.” 

Metaphors and similes, images and symbols play a significant role in language. The two semantic functions of metaphor are the use “to extend language to meet new situations and the poetic use to give language colour and nuance.”29 According to Aristotle “Metaphor consists in giving the thing a name that belongs to something else; the transference being either from genus to species, or from species to genus, or from species to species, or on grounds of analogy.”30 This emphasizes two aspects of metaphor, namely, “a shift of nomenclature,” and 

“a specification of the property in virtue of which the transference takes place.” Thus it is possible to explain metaphor as a type of symbolism. Ordinary words are symbols, but onomatopoeic, words contain an iconic element as well, where icons involve both qualitative and structural similarities. A simile is differentiated from a metaphor in that it contains no terms with figurative senses. It is true that a simile makes a comparison, but here both sides of the comparison are overtly stated instead of one being symbolized through the other. “The similarity between two situations is explicitly mentioned rather than being used symbolically. Everything is on the surface instead of having different semantic levels. 
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Nevertheless, because of the parallel, one side could be used as an icon of the other so a simile may be an invitation to metaphoric thought.”31 It is thus that a metaphor is described as compressed simile32, but more than this, “it is the materials of a simile used to create a new symbolism.”33Apart from its aspects of symbolism, metaphor may be considered from the point of view of the reader or listener in which case its outstanding characteristic is the sort of aesthetic shock that it produces. 

Words in a metaphor are not possibly taken in a literal sense. This impossibility in fact is what compels one to seek a figurative meaning, as in Homer’s: Upon my son Clytemnestra gave me

no time to feed my eyes.34

Here, it is absurd to think of eyes literally being fed and as such one is driven on to seek for a figurative sense. A metaphor sometimes may occur in which the literal sense is not absurd but only conveys a wrong meaning as in Shakespeare’s description of the meeting of Antony with Cleopatra:

The barge she sat in, like a burnished throne Burrid on the water.35

The function of a metaphor thus is to extend language, and to convey what cannot normally be conveyed in terms of literal meanings alone. Such extension is in either of two directions, by way of increasing the scope or depth of language or by increasing its finesse or depth. Metaphor truly adds to the range of language and enables it to deal with new situations. The poetic use of metaphor is also 223
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There are four major ways in which one might help to profit by the study of symbolism. In the first place symbolism might supplement the vocabulary of criticism. 

When a critic of repute is hampered by current terminology he may be led to the use of symbolism. In the second place the interest in symbolism may spring from one’s effort to understand the personality of an artist or his times through a study in depth of all works of art. Here symbolism is taken in a very broad sense. The third takes him closer to the aesthetic problems themselves. This is concerned with representational arts such as literature, sculpture, portrait-painting, etc. Here the work of art “has a sign-function” for it helps us to have a full appreciation of that work. A general theory of signs is always helpful as a background for interpreting particular signs. The fourth is based on the hope that non-representational arts such as pure music, non-objective painting, architecture, etc., no less than representational arts have an important sign-function. Schopenhauer’s view of music is illustrative of this genuine aesthetic interest:

The composer reveals the inner nature of the world, and expresses the deepest wisdom in a language which his reason does not understand, as a person under the influence of mesmerism tells things of which he has no conception when he awakes.36

224

Beyond Linguistics

Such views frequently reappear in present-day aesthetic theories — theories which enhance an appreciation of the several arts, and “reveal unsuspected relationships” 

between them. These four are among the many other ways in which a study of symbolism is related to aesthetics and linguistics. 

II

Modern linguistics has in a way dissociated itself from traditional linguistic theory, but while reconstructing a theory of language has never gone out of the rigid intellectual framework which is least receptive to suggestions from realms of experience higher than the intellect. In fact modern linguistic theories have shown utter disrespect, nay, even concealed contempt to utterances having extra-rational content. The return to classical concerns in linguistics in a considerable way seems of now only a far cry. Furthermore, the field of linguistics today seems to be far too removed from the truth of life to allow the least reform. Only a total revolution in the approach to the understanding of Reality can rescue our linguists, particularly semanticists, from the malady of meaningless preoccupation with mere words. The composite portrait that Sri Aurobindo presents of language in relation to multidimensional thought and experience contains the rationalist and romanticist, the pragmatist and idealist, and much more — the metaphysical spiritualistic tendencies, all blended into an integral whole. From his vision of Reality has developed a coherent and fruitful body of ideas regarding the nature of language. In order to evaluate the long-term significance of his contribution to linguistics the consideration of the nature of mind itself 225
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It is human language in particular and its creative and multiple usage appropriate to new and varying situations that distinguishes man from his near mammals, for, the latter never use speech as he does for the benefit of himself and others of his kind. It is quite remarkable only of man that he can arrange different words or other signs together and form them into a statement by which he can convey his ideas to others. This unique capacity of man for intellectual organization is the creative aspect of language which is both unlimited in scope and stimulus-free. Language is thus available to man for the free expression of his thought and experience and for “appropriate response in any new context and is undermined by any fixed association of utterances to external stimuli or physiological states identifiable in any non-circular fashion.”37 The qualities of being stimulus-free, and being unbounded are obviously independent, for the unboundedness of human speech is an expression of limitless thought which man is capable of. 

One fundamental contribution of Cartesian linguistics is the observation “that the limitless possibilities of thought and imagination are reflected in the creative aspect of language use. The language thus provides finite means but infinite possibilities of expression constrained only by rules of concept-formation and sentence-formation, these being in part particular and idiosyncratic but in part universal, a common human endowment. The finitely specifiable form of each language — in modern terms, its generative grammar — provides an “organic unity”interrelating its basic elements and underlying each of its individual manifestations, which are potentially infinite in number.” 

And Humboldt concludes that it is the same force that generates both language and thought. The earlier view 226
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too is that the structure of language reflects the nature of thought so closely that  “la science de la parole ne differe que de celle de la pensée”38 ;  the creative aspect of language use is thus accounted for on the basis of this assumption. 

Whereas the other observation is that language serves as a medium of thought or that language has a constitutive function in relation to thought. “The study of the creative aspect of language develops from the assumption that linguistic and mental processes are virtually identical, language providing the primary means for free expression of thought and feeling, as well as for the functioning of the creative imagination.”39 Language is a significant sign and the only verifiable mark of the presence of manifold consciousness hidden and working in the body. The diversity of human behaviour, his capacity to innovate and to act or respond appropriate to new situations, all prove the active presence of such consciousness in him. 

Man has no “innate” language; it is a product of his particular intellectual organisation. Human reason is a universal instrument which serves for all contingencies and therefore provides for a great diversity of thought and action. Men have an innate capacity of language acquisition which predisposes them to the rapid learning of any language. It is not so much the need for mutual assistance and communication between individuals that impels the formulation of language but the urge for finding a means of organised thought and self-expression that is at its basis. 

Language of course has its practical uses, but the form of any language adequately provides an intimate framework for the self-expression of a group of people which uses that language and reveals its ethos. This is the normal use of language. Another view of language is that it is essentially a system of words: the meanings of words constitute 227
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In fact the form of language is far more than any orderly arrangement or organisation of elements of various types. 

The form itself may appear to be fixed, but the domain of language is infinite and boundless. Consequently “the fundamental property of a language must be its capacity to use its finitely specifiable mechanisms for an unbounded and unpredictable set of contingencies.”41 Truly, it is not the Semantic fields that determine or organise the concepts, but instead are themselves, organised by them and receive their value in terms of the extent of their power of expressing the concepts. The form of language is thus organic to the expression of thought and experience. Though the origin of language is shrouded in mystery its essential constituent seems to be a unique vibration of consciousness. Because of the close interdependence between music and meaning, or sound and sense, some philologists try to explain the origin of language itself through sound symbolism. For 

“onomatopoeia, rhythm, alliteration, assonance, rhyme — 

all these contribute, individually and collectively, to the music of language.”42 The beginnings of speech are no doubt rooted in the sounds of nature and of animals, in interjections and echoism; onomatopoeic expressiveness has been largely responsible for the growth of language. But onomatopoeia itself explains only a segment of the language phenomena as most of the words seek to represent ideas which are inarticulate, and therefore are only symbolic. 

Languages in their infancy are hyper-poetic in their nature because they are less abstract. “Every original language,” Shelley remarks, “near to its source is in itself the chaos of a cyclic poem”43. Emerson too is of the same view: “As we go back in history, language becomes more picturesque, until its infancy, when it is all poetry; or 228
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all spiritual facts are represented by natural symbols.”44 

“There may have been many beginnings,” says A.E., “in that undiscoverable antiquity. But I believe that one, or perhaps several, among the early races, more spiritual than the rest, was prompted by intuition, while others may have developed speech in any of the ways suggested by biologists and scholars.” 

As music is wedded to meaning, so too feeling is invariably present in language. Words cannot be wholly defined by single meaning, for they have feeling. They conjure up sometimes special or fascinating images in our minds for they carry with them an atmosphere replete with fancy or history, science or romance. Words have thought-content too, as well as colour and character, one can smell “the perfume of syllables in blossom” says a contemporary poet and critic.45  Words are centres of immense power as they bear the impress of a dynamic vision, thought and will. All speech is articulate human spirit, it expresses abstract thought as well as profoundest emotions. Language is a matchless medium of the human spirit and will. The study of language contributes significantly to the understanding of human psychology. To the extent an individual masters the complexity of use of language, it is only natural that he has a firm grasp of the workings of human mind. Human language does not have its origins either in any superior organs of articulation or in imitation of Nature. Rather, it is a natural property of the human intellect. Language and thought create and determine each other, as such difference of language leads to variation of thought and of culture. Uniformity of culture tends to create uniformity of thought and necessitates the growth of one common, universal language. 
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“shades of expression” of the same idea and had “no exclusive right to the expression of a single idea.”47 It was only later that they developed their individuality and started life on their own and finally got subjected to the ideas they represented. “For” Sri Aurobindo is of the view that “in the first state of language the word is as living or even a more living force than its idea; sound determines sense. In its last state the positions have been reversed; the idea becomes nil-important, the sound secondary.”48 

Also, languages, in their early history expressed a small stock of ideas, concrete and general; variety and precision 230
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followed afterwards. “The progression is from the general to the particular, from the vague to the precise,” says Sri Aurobindo, “from the physical to the mental, from the concrete to the abstract, from the expression of an abundant variety of sensations about similar things to the expression of precise difference between similar things, feelings and actions.”49

Words have a life of their own, they evoke meanings at the mental level and certain vibrations at the sensational. 

The intellectual sense gives it clarity while the sensational provides force and concreteness. The rhythmic word has a subtle sense-value, a sound-value translatable into experience, a thought value and a soul-value. Its power is transforming, often times one such word is enough to inspire millions and awaken them to a truth of the soul. In terms of Cartesian linguistics, speech plays an “immanent” 

and “constitutive” role in determining the nature of man’s cognitive processes — his  “Weltanschauung, ” as well as processes of  “Gedankenverkṇūpfung.”50 Languages have common and universal properties which can be attributed to human mind as such, but nevertheless each language provides a “thought world” and a point of view of a unique sort.51 It is in this sense that language plays the role of determining the mental processes of a people using that language. In the words of Sri Aurobindo, language expresses the soul of an individual, it is also the sign and power of the soul of a people which speak it. 

Language essentially has its roots in heaven. 

Everything that is manifest upon earth is sustained by the threefold energy of eternal truth, manifesting force and the supporting delight of Sachchidananda. There is one original language, Sri Aurobindo declares, in the world of the self-manifest Supreme, based on “certain 231
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The languages nearest to this original language which share one common element, the roots, are Sanskrit, Greek, Latin, Tamil, German, Persian, Arabic and Celtic. The roots themselves were formed, says Sri Aurobindo, by the force of Matarisvan, the creative energy of the Supreme, out of  akaśa. 

These roots carry certain significances determined by the elements through which they travel in their descent, and take a particular force, form and sensation, all translatable in terms of precise meanings. 

The world renews itself again and again under a great intellectual or spiritual pressure. Whenever this happens earlier classical creations prove incapable of holding “the greater breath of the new spirit,” and fade into the oblivion of ineffectiveness. A language too passes through the cycle of growth and decay; it stagnates by its excessive love and attachment to a past tradition and cast of excellence. It may even fall into the more perilous phase of art for art’s sake and cease to be a creative vehicle for the outpouring of the soul of a people. It is the power of a nation’s resurgence that can transmute the life and mind of its peoples and make its language once again young and fertile and make it move into a new cycle of activity. The saving element in this process is the creative soul of a nation, — the creative truth of its ethos; it is the inspired intelligence and the dynamis of its life-soul that helps a greater and effective expression of a nation. The greater the self-vision of a people, the richer is the self-expression. In the words of 232
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Sri Aurobindo, “a language becomes decadent when the race decays, when life and soul go out and only the dry intellect and the tired senses remain.”52

Self-realisation is man’s primary human need. This quest is inseparable from his urge for “unbounded freedom to develop himself out of himself” and express himself fully and adequately. It is here that language helps both to develop and express himself. A man, a group or a community fulfils an inner need through the development and unhampered use of language. Language therefore is indicative of the aspirations and nature of the group or community using it as well as expressive of its character and culture. Language represents under verbal conditions the consciousness of a people — their culture and their multi-lateral experience and realisations. Modern linguistic structuralism in its concern for the surface phenomena misses this truth and role of language. 

Language is the fulfilment of an inner need. It is a natural and spontaneous human activity. The rules of syntax, word-formation and sound system are the subsidiary formulations and the necessary accompanying circumstances of the spontaneous and unbounded expression of human thought and experience. Though these are organic to the growth of language, by themselves they do not constitute the content or value of experience. 

Language is not a mass of the phenomena of mere words, sounds and speech production, or a set of verbal habits and dispositions isolated from the underlying truth of thought and experience. Language assumes a mechanic and patterned form when it does not arise out of the inherent nature of the material but is superimposed upon it from outside. It is considered organic when it is innate, and shapes as it develops itself from within; its 233
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The study of language helps to express oneself adequately for language is an instrument of thought and creativity. Language experts have often ignored its aesthetic aspect, and tended to sacrifice its inner form for its outer construction. A subjective approach to language is as important as the linguistic approach to literature. There is always an interaction between the human mind and its vehicle of expression — the language. It will, indeed, be an interesting study to know how the intuitive mind comprehends the totality of language and casts it into the mould of its contents. It is thus that language under the in-stamp of this content becomes a meaningful and exciting phenomenon. To a linguist, philosophy and literature, in the last analysis, are reduced to mere language; he enjoys them in terms of language construction, word-rhythm or imagery. 

Etymology and semantics, orthography and syntax, phonology and morphology may all offer him valuable aid in his understanding of philosophy or enjoyment of literature but certainly in themselves do not constitute philosophy or literature, and help him least in his evaluation of these. 

Symbolic forms of act and literature have the power of direct communication and make available the largest seeing of the Spirit, whereas mentalised language conveys merely the formal image and strains itself in vain to inform the reader with another spirit. Conceptual cognition of Omnipresent Reality is bound to meet with no success; it can be seized directly by a spiritual intuition. To express it adequately, it needs a language which is at once intuitive and revealingly poetic, deeply suggestive and vividly indicative. It needs a living and full-souled language. Words minted by the mind and given credence by an intellect circumscribed by 234
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space and time cannot communicate experience of non-phenomenal dimensions. A language formed and founded upon the normal experience of reason cannot do justice to the truth of a higher and illimitable self-experience founded on spiritual infinities. Language bereft of imagination is a cemetery of dead words; it is the power of imagination and intuition that transforms words into “magical charms,” and invariably expands their content and extends their meaning. 

If the language of our temporal consciousness has to be used as a vehicle for the communication of the non-temporal, it has to concede, rather, shed off its rigidity, limited logicality and conceptual fixity, for Reality is an ever-expanding, ever-evolving phenomenon.“We are and the world is,” observes Sri Aurobindo, 

…a movement that continually progresses and increases by the inclusion of all the successions of the past in a present which represents itself to us as the beginning of all the successions of the future, — 

a beginning, a present that always eludes us because it is not, for it has perished before it is born. What is, is the eternal, indivisible succession of Time carrying on its stream a progressive movement of consciousness also indivisible. Duration then, eternally successive movement and change in Time, is the sole absolute. 

Becoming is the only being.53

While the conceptual description of Reality by reason is static and pragmatic, the preliminary insight of intuition into its phenomenal nature of continual progression is uni-sided and partial. For, Reality is not just Becoming. 

So long as the intuition is involved in the nature of our becoming it proceeds on right lines, though not integral 235
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Intuition, more than music, exercises a shaping influence on language. The subject of colour-symbolism and colour-myths is closely linked up with intuitive perception or tradition. The alphabets themselves are held to make up the divine roots of speech; there is a divine correspondence between words and consciousness. The intuitions of the first mystics and seers speak of the harmony of microcosm with the macrocosm. Sri Krishna declares: I am the A among the alphabets. 

—  Gita 

Sanskrit, the language of the Vedas and the Upanishads is extraordinarily rich and replete with the splendour of intuitive symbolism, and is suffused with the wealth of psychological significance. The sounds of the Vedic hymns were sought to be preserved accurately with the help of a perfected orthography, for the sound-vibrations of the hymns carry their rich content of consciousness. 

Language is a vehicle for the expression of the knowledge that comes from above. In fact a powerful higher experience brings its own language as in the case of Sri Ramakrishna. 

What is expressed by him is only a small part of that which is behind and beyond. The sound-formulation of an experience,   sui generis, is unique in its effect though its written expression has its own special power and value. 
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Language by itself is inadequate to communicate to our human intelligence the nature of a consciousness superior to intelligence; it can attempt to describe it only when we have had the experience of planes of consciousness at least near to it. Even then this becomes possible by translating ordinary language into a figure of what we have envisioned or experienced. Thus the mind can look to something higher than itself through these luminous channels and catch some oblique glimpses of Reality. Mental language is always restrictive, and distortive. 

Language does not always relate itself to external goals; it may refer to objects not directly perceived. This creative aspect of language use inevitably lends itself to all artistic activity because art like language “is unbounded in its expressive potentiality.”54 Of the many creative art forms, poetry enjoys a unique status for in its very medium it is unbounded and free. The language of poetry is capable of conveying unbounded wealth of conscious experience, creative imagination and suggestion. The creative use of language, thus, accompanies and underlies every act of creative experience and imagination. It is in this way that poetry achieves its unique status among the creative arts, for its creativity is directly related to the creative aspect of language use.55

It is in poetry that music and meaning, sound and sense are miraculously blended. “Poetry,” says Prof. Gokak, 

“is thus embedded in language itself, as the fruit is in the flower.”56 The observation that, “In making words more nobly and more intensely expressive, poetry merely brings out the latent qualities of the language and completes its unfulfilled destiny”57, is more true of Sri Aurobindo’s poetry than of any other poet in our times. It is in perfect poetry that the inner and outer forms of language become 237
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It should perfectly blend sound with sense, freedom and grace with form and consistency, thought with feeling, the rational with the mystical. “The ancient languages were far more musical than logical. The modern languages, on the other hand, are growing less and less poetic because of the ascendency of the rational principle. But these two principles, which are antagonistic to each other, will be reconciled and held in one indissoluble fusion in an ideal language. The rich concreteness of the ancient tongues and the illuminating clarity of modern languages will thus meet and mingle in it.”58 And these two richly co-exist, rather blend admirably and luminously, in Sri Aurobindo’s usage of English language with the additional merit that the mystical and aesthetic elements receive their highest prominence in their own right. All these diverse elements 

“reconcile into one rich integration” and coalesce in his poetry. The English language attains a new high in his usage of it, for in his hands it demonstrates a unique capacity for assimilation, expansion and plasticity. It takes in a wealth of symbolism, suggestion, metaphor, 238
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creation and appreciation, concrete images and abstract thought, myth and legend, — the depths and heights of consciousness, and fusing all into a flame of integral and profound expression it becomes an “art” — an entirely new instrument of conscious creation, mediation and transformation. Language with him becomes a vehicle of consciousness, complete and captivating, irradiating integral understanding and delight. Language, in his hands, to borrow Vossler’s words used in a different context, “is at rest within itself in contemplation and in freedom from tendentiousness; and like a sun, it radiates its light in all directions”59 and manifests like a mantra. 

It attains “a fusion of the highest meaning and the most magnificent music, of the profoundest thought and the grandest image.”60

Mantra is the highest self-expression of a dynamic cosmic and supra-cosmic experience in which the vital, the aesthetic and the intellectual are intensely and intimately integrated. It is the vehicle of a supreme vision of life, a revealing image of suprarational truth, a transforming figure of a luminous consciousness. It is a flaming transcription of truth-sight, the compelling equation of divine content, a rhythmic revelation of God-vision and Nature-vision in which language is no longer limited by the word it uses or the image it employs or the form of the thing it encompasses. It is written inspiration, the transparent, radiant raiment of manifest Spirit. 

A mantra refines and prepares the consciousness of the seeker to be receptive to higher beauty and truth. It is its rhythmic sound embodying its inner meaning that wields its great evocative power. It is the word of power and light that comes from higher planes of consciousness, and is capable of conveying infinitely more than what the surface 239

THE CREATIVE WORD:  THE VEDA & SAVITRI sense of the language seems to indicate. The characteristic rhythm of a mantra, observes Sri Aurobindo, “is born out of the Infinite and disappears into it,” and has “the power to convey not merely the mental, vital or physical contents or indications or values of the thing uttered, but its significance and figure in some fundamental and original consciousness which is behind all these and greater.”61 

A mantra is the sound expression of some supramental Idea which when repeated produces vibrations capable of preparing the mind to realise the Idea. It has the power to awaken uplifting impulses leading to higher realisations. 

Vedic and Upanishadic mantras were vehicles of great realisations of their authors, and can profitably be used for kindred realisations by others; their language is both self-effective and self-fulfilling. A mantra can as well create a god, — can effectuate a particular god-consciousness and make it not only a part of the seeker’s consciousness but even of the external physical world. Hence the use of mantra in prayer,   japa,  worship and sacrifice,   yajña, for attainment of material ends. Whereas ordinary human speech is capable of creating merely new mental images because it is only “the presentation of a presentation, the mental figure of an object which is itself only a figure of the sole Reality, Brahman.”62 Human speech at its best is only representative, not creative. If it has to create, it creates only forms of emotion and mental images. “The ancient Vedic theory and practice,” says Sri Aurobindo, 

…extended this creative action of speech by the use of the Mantra. The theory of the Mantra is that it is a word of power born out of the secret depths of our being where it has been brooded upon by a deeper consciousness than the mental, framed in the heart and 240
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not constructed by the intellect, held in the mind, again concentrated on by the waking mental consciousness and then thrown out silently or vocally — the silent word is perhaps held to be more potent than the spoken 

— precisely for the work of creation. The Mantra can not only create new subjective states in ourselves, alter our psychical being, reveal knowledge and faculties we did not before possess, can not only produce similar results in other minds than that of the user, but can produce vibrations in the mental and vital atmosphere which result in effects, in actions and even in the production of material forms on the physical plane.63 

The Vedic authors consciously and carefully utilised this secret power of the mantra to cast into phenomenal forms the truths realised on a different level. This truly echoes the theory of creation by the supreme Word, OM. OM is the absolute expression of the absolute Truth. A mantra, declares Sri Aurobindo, “is vibration of pure Existence, instinct with the perceptive and imaginative power of infinite and omnipotent consciousness, shaped by the Mind behind mind into the inevitable word of the Truth of things…”64 It is the creative “logos” of the supramental that uses the Word and gives it a formal or physical expression on an appropriate plane. 

It is true that speech is expressed by the Supreme, but the Supreme itself is not expressed by any speech. And human speech is only a shadow of the divine Word, OM, a sort of a secondary expression. OM is the expressive sound-symbol of the Supreme in all its manifestations from the  tūṛiya to the material. It helps the opening upwards and outwards, helps the supreme liberated transcendence above all existence, as well as brings in the needed descent 241

THE CREATIVE WORD:  THE VEDA & SAVITRI into the mental, vital and physical. Even so, the great Gayatri  mantra  is not only liberating but brings in the light and power of Truth into all the planes of our being. A mantra by its very nature is beyond semantics, and by its formulation and composition is a manifold vibration from beyond linguistics. It is only the “beyond-linguistics” that can lead humanity beyond humanity and transform it into superhumanity. 
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Fine Arts: Perceptible Mediation between the Visible and the Invisible True art-creation is the result of a suprarational influx of light and power from above. The artist here always works by vision and inspiration; any interference of the intellect makes a work of art inferior. Reason can only construct but cannot genuinely create. Beauty essentially is the manifestation of Ananda; great art reveals the soul of beauty and not the intellectual truth of things. Whereas classical art lays stress mainly on reason and taste, purity and perfection of aesthetic savor. It does not bring out either the universal truth or reveal beauty in its innermost bearing. Celebrated and surpassing works of art though accomplished under the guidance of an inner power of discrimination that constantly selects in accordance with the laws of aesthesis, always insist on fidelity to the presiding Spirit within. They do not owe any allegiance to Reason but only to the truth of the thing itself, and give an intimate contact with it. 

A conscious appreciation of beauty reaches its acme of enjoyment by the exaltation of the soul of artistic creation and not by any mental analysis of its beauty. The intuitive mind in all worthy art completes the action of the rational intelligence. That which we seek through both Religion and Art is the Divine; initially Art may satisfy the physical senses but finally it becomes a quest for the Invisible and the Unknown both in man and in Nature. “To find highest beauty is to find God; to reveal, to embody, to create, as we say, highest beauty is to bring out of our souls the living image and power of God.”1 The ultimate aim of an artist is to discover the Divine through beauty; highest art is that 246

Fine Arts: PercePtible MediAtion between the Visible And the inVisible which reveals the Spirit. To realise this supreme splendour it endeavours in the beginning to portray the Divine in life, in man and in Nature. But a truly subjective turn would metamorphose Art into a thing of eternal beauty and salvage the world from getting sunk into the mud-pond of utilitarian and down-to-earth commercialism and ugliness that at present agonize us all. Downgraded and oftentimes degraded so-called realistic Art has cast aside all forms of upward-looking philosophy of life and “espoused monstrosities of shape and suggestion” and dethroned itself from its position royal of cultural leadership of the race. 

True Art is not interested in presenting images of the subjective or objective worlds; it sees objects in the light of a wholesome vision that goes behind and beyond their appearances and reveals them as symbols and significant figures of infinite Truth and eternal Beauty. By immediate power of inner truth it elevates human consciousness and liberates it from the shackles of limitation and helplessness. 

It is in truth a lavish opportunity given to humanity to discover, realise and express the Infinite in the finite. 

“Literature and Art,” observes Sri Aurobindo, “are or can be a first introduction to the inner being — the inner mind, vital; for it is from there that they come.”2 Art is one of the most effective means of arriving at the knowledge of the workings of the Divine through Nature and life. 

A true artist intensely occupied with Nature aesthetically and emotionally must eventually perceive the Infinite both in world-existence and human existence. Art at its finest and best promotes the growth of spirituality in the race. 

Through history, in many cultures, it has been associated with the spread of formal religion; while satisfying the laws of aesthetics and fulfilling the emotional demands of humanity, religious art expresses the infinite Spirit. 
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THE CREATIVE WORD:  THE VEDA & SAVITRI It expresses most positively the divine delight of existence and the manifold manifestation of the divine force in creation. Impatience with outer reality or neglect of the inner spiritual truth will invariably lead to an incomplete and imperfect enjoyment of Reality. The world’s coming future will certainly unite the many partial streams of art-expression into one deep and profound and magnificent current of aesthetic experience of the total truth of things, and bring about a grandiose aesthetic evolution of the race. Perfect art blends together the beauty of the body, the love of the heart and the truth of the mind and spirit; such art helps the artist to become one with God and invariably raises humanity to the level of highest self-revelation through beauty and uplifts it towards a diviner self-knowledge, for the Supreme essentially is s atyam śivam sundaram.  It is the privilege of Art, its uppermost province, to put humanity in contact with the creativity of Nature, its beauty and its attractiveness, its inexhaustibility and its resourcefulness and freedom and gradually recast the race in the manner of the limitless and measureless. In fact it is in the service of Spirit that Art reaches its highest and perfect self- expression. But it is not always necessary that it should directly seek or express the Supreme though ultimately its highest forms “unseal the doors of the spirit.” 

In its long journey to fulfil its secret mission it could portray Nature for its own sake. And following its own unique law of self-development it finds in the end, inevitably, its fulfilment in the spiritual. It may be true that Art has nothing to do directly with Truth, God for their own sake, but certainly the artist is always carried by a sense of beauty which is very much in his consciousness. And it is in one’s deepest and innermost consciousness that all things become beautiful and delightful; it is in Sachchidananda — 
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Fine Arts: PercePtible MediAtion between the Visible And the inVisible the centre and source of supreme harmony — that all the worlds are contained. Great works of Art reveal a greater content of consciousness, peace, harmony and joy through their intense expression of the principle of beauty. For Art is not only a technique or form of beauty and its profound expression but “a self-expression of Consciousness under the conditions of aesthetic vision and a perfect execution.”3

Starting with the sensible and sensuous, visible and concrete, true Art always soars into the invisible and the supersensuous and recreates or new-creates Nature in the image of the Beyond. It tirelessly strives after lasting beauty and more sustained perfection than life can offer, and always reveals the Infinite in the finite. It reveals something of the inner mind and inner life of its human creator and links him up with the innate commonality of the onlookers. It is universal in the measure it is in contact with the infinite Truth. 

Art is perfected Nature; it is not confined to the sensuous and the material, it reveals what the soul sees. It is not an imitation of Nature, but an intimate image of the aesthetic sensibility and emotion of the artist. It captures through the medium of beauty the soul-life of the object and interprets its inner truth. By suggestion and interpretation the artist gives much more than Nature; he reveals creatively what Nature conceals crudely. Art is an image of the soul of Nature; it is an aesthetic transformation of Nature. True Art being universal has a direct appeal; it is the yogic-consciousness of the artist that sees the thing-in-itself and brings out its everlasting beauty onto the canvas; even more, the artist transmutes the object by lending to it the truth of his own being. 

Fine Arts have a significant role to play in education. 

They are an unfailing evidence of the creative capacity of 249
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They are guided by the vital tendencies, the psychological impulses and creative insights of the race in a given period of time. 

In itself Art is not Yoga. Aesthetic values are not necessarily spiritual values; they reflect the light of the Spirit but not rays direct from the Spirit. Nevertheless they can be turned towards the realisation of Spirit. Art, Music and Poetry can serve as windows opening on the hidden Truth; they can be offerings to the Divine, but are not in themselves capable of taking their human creators to the divine Creator. However this too depends upon the consciousness of the artist, the poet and the musician; spiritual aesthesis can always be admitted as a part of yogic life. For artistic creations from a particular plane of creativity can be ennobling and transmuting means of the truth of the Spirit as well as expressions of the beauty and the divine delight of existence. That spiritual life is necessarily synonymous with ascetic surpluses is an erroneous and commonplace notion. This impression or intellection springs from the pervert assumption that withdrawal from life and renunciation of the world are absolutely essential to gain perfect purity and self-mastery. In the process it is completely forgotten that beauty and plenitude, sunshine and gladness of life are also powers and puissances of the Divine. Art at its highest is a significant expression of eternal Light, Power, Truth, Beauty and Bliss; Beauty and Bliss are the very soul of Art, for Ananda is the source and sustenance of the universe of manifestation. 

Art, verily, is an ideal mediator between the physical and the supraphysical, Spirit and the truth of life, and this 250

Fine Arts: PercePtible MediAtion between the Visible And the inVisible should be its chief function in the future. As a discoverer and revealer of Beauty, the artist is indeed in contact with universal beauty, for Beauty is the perfect manifestation of the Divine in the physical even as “Truth is in the mind, Love in the heart, Power in the vital”; it is the most tangible way by which earth reveals the Supreme. Beauty is the visible form of delight; it is Ananda in manifestation. 

Sculpture is a nobler form of art; it encompasses perfection of form and possesses a larger harmony; also, it exudes the most exquisite and ineffable perfume of life. 

It has the special capacity to transform the object into a mode of ecstasy just as what music does with sound. 

Ancient and medieval India attained in this field a certain amount of mastery, abundance and amplitude. And the material in which the sculptors worked, stone or bronze, points to a unique creative mentality; they lived intensely in the luminous grip of a concrete vision of immortal beauty and a convincing power of creativity. India enjoys an assured odyssey of more than two millenniums of consummate sculptural creation, and verily this is a fact of rare and great significance in the life of the subcontinent. 

It speaks very high of a certain harmony and balance that the Indian mind had stuck and maintained for long between the ineffable empyrean and the gross and tangible. All this was accomplished in the language of grace and deep spirituality. Indian sculpture embodies in visible form what the most ancient scriptures hymned out in inspired harmonies of innermost experiences. The sculptor expresses in an extraordinary way in static form a most dynamic experience; indeed he expresses eternity in casts of time. Indian sculpture embodies in a significant way a great spiritual power; it is the most suggestive expression of the utmost spiritual beauty. It is an immortal 251

THE CREATIVE WORD:  THE VEDA & SAVITRI monument of epic grandeur, epic power, epic truth and epic grace. It has been an extraordinary instrument of manifesting the invisible and ineffable, a perfectly sensible and most tangible and beautiful mode of the supersensible and the intangible, a lyrical body of dignity, beauty and benediction. 

Architecture, like sculpture, is another visual art which appeals to the soul. It demands an inner seeing and an inner study, a spiritual self-identification with the external and the secular Indian temple-architecture in particular is the most gorgeous and gracious self-experience of its most ancient spiritual and religious culture. It does not allow under any straining circumstance any immixture of the norms of the immeasurable with those of the measurable. 

An Indian temple has always been “a house of the Cosmic Spirit, an apparent aspiration to the Infinite.”4 It, verily, reveals the oneness of the Cosmic Self in the immensity of its world-manifestation; it is a massive and boldest expression of the essential unity in a crowded plurality. 

It is this spirit of infinite oneness in infinite multiplicity that should progressively return in all that we attempt in the future in the field of architecture. 
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