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Foreword

	All over the world, there is a growing interest in Spirituality and Yoga.  There is a search for the true meaning and purpose of life, for deeper solutions to the problems which confront us all, and how we can contribute to the evolutionary change and progress.

	In this search, more and more persons are turning to Sri Aurobindo and the Mother for guidance and enlightenment.  But in their voluminous literature, they do not know where to find the answers they are looking for. 

	In this regard the Mother has said, 

	“It is not by books that Sri Aurobindo ought to be studied but by subjects—what he has said on the Divine, on Unity, on religion, on evolution, on education, on self-perfection, on supermind, etc., etc.” (CWM 12: 206)

	On another occasion she said:

	“If you want to know what Sri Aurobindo has said on a given subject, you must at least read all he has written on that subject. You will then see that he seems to have said the most contradictory things. But when one has read everything and understood a little, one sees that all the contradictions complement one another and are organised and unified in an integral synthesis.” (CWM 16: 309-310)

	While there are several compilations which are now available, many sincere spiritual seekers have felt the need of Comprehensive Compilations from Sri Aurobindo and the Mother on specific subjects, where the contents are further organised into sub-topics, so that one can get all that one is looking for at one place.

	These books are an effort to fulfill this need and thus help spiritual seekers in their journey and sadhana.  We hope these compilations will help us to get a greater mental clarity about a subject so that we can channel our efforts in the right direction. For Sri Aurobindo has written: 

	“It is always better to make an effort in the right direction; even if one fails the effort bears some result and is never lost.” (CWSA 29: 87)

	We will be glad to get suggestions and feedback from the readers.

	 Vijay

	 

	 

	
Preface

	This fifth book in the series of comprehensive ompilations on the topic “Suffering” is “Release from Suffering in Indian Philosophy”.

	 

	The quotations in this compilation are taken from the volumes of the Complete Works of Sri Aurobindo (CWSA) and the Collected Works of the Mother (CWM), Second Edition. Each quotation is followed by the book title, volume number and the page number it has been taken from. 

	 

	While the passages from Sri Aurobindo are in the original English, most of the passages from the Mother (selections from her talks and writings) are translations from the original French. We must also bear in mind that the excerpts have been taken out of their original context and that a compilation, in its very nature, is likely to have a personal and subjective approach. A sincere attempt, however, has been made to be faithful to the vision of Sri Aurobindo and the Mother. Those who would like to go through the fuller text are advised to go through the Complete Works of Sri Aurobindo (CWSA) and the Collected Works of the Mother (CWM), Second Edition.

	 

	The section headings and sub-headings have also been provided by the compiler to bring clarity on the selected topic. Also to emphasize certain portion in the quotations, the compiler has bold-faced some words.

	Jamshed M. Mavalwalla
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I—Motive of Indian Philosophy: Release of Suffering Ego into Delight

	 

	
		 



	“But always to India this ideal inspiration or rather this spiritual vision of Self, God, Spirit, this nearness to a cosmic consciousness, a cosmic sense and feeling, a cosmic idea, will, love, delight into which we can release the limited, ignorant, suffering ego, this drive towards the transcendental, eternal and infinite, and the moulding of man into a conscious soul and power of that greater Existence have been the engrossing motive of her philosophy, the sustaining force of her religion, the fundamental idea of her civilisation and culture.” (CWSA 20: 214–215)

	 

	
		 



	“The suffering of the world is there [in Indian mind], but it fades into a bliss of spiritual peace or ecstasy beyond the sorrow line. Buddha’s teaching laid heavy stress on the sorrow and impermanence of things, but the Buddhist Nirvana won by the heroic spirit of moral self-conquest and calm wisdom is a state of ineffable calm and joy, open not only to a few like the Christian heavens, but to all, and very different from the blank cessation which is the mechanical release of our pain and struggle, the sorry Nirvana of the Western pessimist, the materialist’s brute flat end of all things. Even illusionism preached, not a gospel of sorrow, but the final unreality of joy and grief and the whole world-existence. It admits the practical validity of life and allows its values to those who dwell in the Ignorance. And like all Indian asceticism it places before man the possibility of a great effort, a luminous concentration of knowledge, a mighty urge of the will by which he can rise to an absolute peace or an absolute bliss. A not ignoble pessimism there has been about man’s normal life as it is, a profound sense of its imperfection, a disgust of its futile obscurity, smallness and ignorance; but an unconquerable optimism as regards his spiritual possibility was the other side of this mood.” (CWSA 20: 130)

	 

	
		 



	“There can be no great and complete culture without some element of asceticism in it; for asceticism means the self-denial and self-conquest by which man represses his lower impulses and rises to greater heights of his nature. Indian asceticism is not a mournful gospel of sorrow or a painful mortification of the flesh in morbid penance, but a noble effort towards a higher joy and an absolute possession of the spirit. A great joy of self-conquest, a still joy of inner peace and the forceful joy of a supreme self-exceeding are at the heart of its experience. It is only a mind besotted with the flesh or too enamoured of external life and its restless effort and inconstant satisfactions that can deny the nobility or idealistic loftiness of the ascetic endeavour. But there are the exaggerations and deflections that all ideals undergo. Those which are the most difficult to humanity, suffer from them most, and asceticism may become a fanatic self-torture, a crude repression of the nature, a tired flight from existence or an indolent avoidance of the trouble of life and a weak recoil from the effort demanded of our manhood. Practised not by the comparatively few who are called to it, but preached in its extreme form to all and adopted by unfit thousands, its values may be debased, counterfeits may abound and the vital force of the community lose its elasticity and its forward spring. It would be idle to pretend that such defects and untoward results have been absent in India. I do not accept the ascetic ideal as the final solution of the problem of human existence; but even its exaggerations have a nobler spirit behind them than the vitalistic exaggerations which are the opposite defect of Western culture.” (CWSA 20: 131–132)

	 

	 

	
II—Four Truths and the Eightfold Path of the Buddha Leading to the Annihilation of Suffering

	 

	
		 



	“One cannot measure the merit of the man who reveres those who are worthy of reverence, whether the Buddha or his disciples, those who are free from all desire and all error, those who have overcome all obstacles and who have crossed beyond suffering and grief. 

	 

	This concerns the Four Truths and the Eightfold Path that lead to the annihilation of suffering. Here are the details given in the text: The Four Noble Truths are:

	 

	(1) Life—taken in the sense of ordinary life, the life of ignorance and falsehood—is indissolubly linked with suffering: suffering of the body and suffering of the mind. 

	 

	(2)The cause of suffering is desire, which is caused by ignorance of the nature of separative life. 

	 

	(3)There is a way to escape from suffering, to put an end to pain. 

	 

	(4) This liberation is obtained by following the discipline of the Eightfold Path which gradually purifies the mind from the Ignorance. The fourth Truth is called the method of the Eightfold Path.” (CWM 3: 248)

	 

	
		 



	“The Noble Path consists in a training in the following eight stages:

	 

	(1)Correct seeing. … 

	The first point then is to see correctly, and to see correctly is to see that pain is associated with ordinary life, that all things are impermanent and that there is no continuity in the personal Consciousness.

	(2) Correct intention or desire. But the same word ‘desire’ should not have been used, because we have just been told that we should not have desire. It is rather ‘correct aspiration’. The word ‘desire’ should be replaced by ‘aspiration’.

	“To be freed from attachments and to have kind thoughts for everything that exists.” To be constantly in a state of kindness. To wish the best for all, always.

	(3) Correct speech that hurts none. Never speak uselessly and scrupulously avoid all malevolent speech.

	(4) Correct behaviour—peaceful, honest. From all points of view, not only materially, but morally, mentally. Mental honesty is one of the most difficult things to achieve.

	(5)Correct way of living. Not to cause harm or danger to any creature. … But if you understand the text correctly, it means that one must avoid all possibility of doing harm, one must not deliberately endanger any creature. You can include here all living creatures and if you extend this care and this kindness to every thing that lives in the universe, it will be very favourable to your inner growth.

	(6) Correct effort. Do not make useless efforts for useless things, rather keep all the energy of your effort to conquer ignorance and free yourself from falsehood. That you can never do too much.

	(7) The seventh principle comes to confirm the sixth: correct vigilance. You must have an active and vigilant mind. Do not live in a half-somnolence, half-unconsciousness—usually in life you let yourself go, come what may! This is what everyone does. Now and then you wake up and you realise that you have wasted your time; then you make a big effort only to fall back again, a minute later, into indolence. It would be better to have something less vehement but more constant.

	(8) And finally, correct contemplation. Egoless thought concentrated on the essence of things, on the inmost truth and on the goal to be attained.

	… All men, from the youngest to the oldest, spend most of their time in trying not to be bored. Their pet aversion is boredom and the way to escape from boredom is to act foolishly.

	Well, there is a better way than that—to remember.

	When you have a little time, whether it is one hour or a few minutes, tell yourself, ‘At last, I have some time to concentrate, to collect myself, to relive the purpose of my life, to offer myself to the True and the Eternal.’ If you took care to do this each time you are not harassed by outer circumstances, you would find out that you were advancing very quickly on the path. Instead of wasting your time in chattering, in doing useless things, reading things that lower the consciousness—to choose only the best cases, I am not speaking of other imbecilities which are much more serious—instead of trying to make yourself giddy, to make time, that is already so short, still shorter only to realise at the end of your life that you have lost three-quarters of your chance—then you want to put in double time, but that does not work—it is better to be moderate, balanced, patient, quiet, but never to lose an opportunity that is given to you, that is to say, to utilise for the true purpose the unoccupied moment before you.

	When you have nothing to do, you become restless, you run about, you meet friends, you take a walk, to speak only of the best; I am not referring to things that are obviously not to be done. Instead of that, sit down quietly before the sky, before the sea or under trees, whatever is possible (here you have all of them) and try to realise one of these things—to understand why you live, to learn how you must live, to ponder over what you want to do and what should be done, what is the best way of escaping from the ignorance and falsehood and pain in which you live.” (CWM 3: 248–251)

	 

	 

	
III—The Problem of Pain, Grief, Sorrow and Suffering and Its Solution as per the Buddha  

	 

	
		 



	“This human being though he lays hold on intellect as a guide and aspires to ideality and spirit, does not live centred in those superior movements of consciousness; brain leads his thought when it can, but he lives in the heart & lives in it, too, besieged by the nerves and body. His mentality is, therefore, emotional, sensational and temperamental, not intellectual or ideal, and the practical aspect of his own problem is not limitation or infinity, but the pressure of pain, grief, sorrow and suffering and the possibility of escape from these his ruthless and omnipresent persecutors. He could even be content for a while with death and limitation if, free from this admixture of pain & suffering, his short span of life & circumscribed sphere of action could be assured of that limited happiness which the race at large is vainly pursuing. It was the agony of this problem that seized on Buddha and drove him from his kingly home & rich domestic joys to wander through the world as a beggar and ascetic; to escape from the insistent pain, grief and suffering of the world the Lord of Pity discovered for man the eightfold path, the law of compassion & self-sacrifice, the heavenly door of renunciation and the silent and blindly luminous haven of Nirvana.” (CWSA 17: 448–449)

	
		 



	“We have seen that the Non-Being beyond may well be an inconceivable existence and perhaps an ineffable Bliss. At least the Nirvana of Buddhism which formulated one most luminous effort of man to reach and to rest in this highest Non-Existence, represents itself in the psychology of the liberated yet upon earth as an unspeakable peace and gladness; its practical effect is the extinction of all suffering through the disappearance of all egoistic idea or sensation and the nearest we can get to a positive conception of it is that it is some inexpressible Beatitude (if the name or any name can be applied to a peace so void of contents) into which even the notion of self-existence seems to be swallowed up and disappear.” (CWSA 21: 54)

	 

	
		 



	“But I agree with you that disharmony is what is the matter with the world here and it is harmony that is the one thing desirable. Then the whole question is whether harmony is intended to be found or not or whether the very nature and condition and grain of life is a disharmony that, because the very root of life is ego and division, is incurable. The Mayavadin contends that it is; Buddha also decided that the only way out of suffering and disharmony was out of life into the permanence or perhaps the nothingness of Nirvana. But the question is whether what is now is the base of existence or only a temporary phase of existence here.” (CWSA 28: 262)

	 

	
		 



	“This possibility of an entire motionless impersonality and void Calm within doing outwardly the works of the eternal verities, Love, Truth and Righteousness, was perhaps the real gist of the Buddha’s teaching,—this superiority to ego and to the chain of personal workings and to the identification with mutable form and idea, not the petty ideal of an escape from the trouble and suffering of the physical birth. In any case, as the perfect man would combine in himself the silence and the activity, so also would the completely conscious soul reach back to the absolute freedom of the Non-Being without therefore losing its hold on Existence and the universe.” (CWSA 21: 34)

	 

	
		 



	“Is it altogether a legend which says of the Buddha that as he stood on the threshold of Nirvana, of the Non-Being, his soul turned back and took the vow never to make the irrevocable crossing so long as there was a single being upon earth undelivered from the knot of the suffering, from the bondage of the ego?” (CWSA 21: 45)

	 

	
		 



	“Having fully understood what vigilance is, the sages delight in it and take their pleasure in the presence of the Great Ones. 

	 

	Throughout this teaching [of Dhammapada] there is one thing to be noticed; it is this: you are never told that to live well, to think well, is the result of a struggle or of a sacrifice; on the contrary it is a delightful state which cures all suffering. At that time, the time of the Buddha, to live a spiritual life was a joy, a beatitude, the happiest state, which freed you from all the troubles of the world, all the sufferings, all the cares, making you happy, satisfied, contented. 

	It is the materialism of modern times that has turned spiritual effort into a hard struggle and a sacrifice, a painful renunciation of all the so-called joys of life. 

	This insistence on the exclusive reality of the physical world, of physical pleasures, physical joys, physical possessions, is the result of the whole materialistic tendency of human civilisation. It was unthinkable in ancient times. On the contrary, withdrawal, concentration, liberation from all material cares, consecration to the spiritual joy, that was happiness indeed.” (CWM 3: 203)

	
		   



	“Life as it is is bad, disorder is everywhere, suffering is everywhere, confusion is everywhere, chaos is everywhere, ignorance is everywhere—we all know it, don’t we? It seems so hackneyed. 

	But that one can emerge from it through a total realisation, a total transformation, through a new light that will establish order and harmony in things, is a message of hope that has to be given. This is the true, the dynamic message.

	A new life must be built. 

	Then all these difficulties that seemed so unsurmountable—oh! they fall of themselves. 

	When you can live in light and joy, are you going to cling to shadow and suffering?” [On the Dhammapada] (CWM 3: 273)

	 

	
		 



	“The Bhikkhu should be cordial, kind and polite; thus in the fullness of his joy, he will put an end to suffering. 

	…

	One piece of advice given here is that one should always be kind. It should not be mistaken for the sort of advice people normally give. It says something interesting, even very interesting. My comment is: Always be kind and you will be free from suffering, always be contented and happy, and you will radiate your quiet happiness. 

	It is particularly noticeable that all the digestive functions are extremely sensitive to an attitude that is critical, bitter, full of ill-will, to a sour judgment. Nothing disturbs the functioning of the digestion more than that. And it is a vicious circle: the more the digestive function is disturbed, the more unkind you become, critical, dissatisfied with life and things and people. So you can’t find any way out. And there is only one cure: to deliberately drop this attitude, to absolutely forbid yourself to have it and to impose upon yourself, by constant self-control, a deliberate attitude of all-comprehending kindness. Just try and you will see that you feel much better.” [On the Dhammapada] (CWM 3: 290–291)

	 

	
		 



	“There is a deep trust in the divine Grace, a total surrender to the divine Will, an integral adhesion to the divine Plan [in the Dhamapada] which makes one do the thing to be done without concern for the result. That is the perfect liberation. 

	That is truly the abolition of suffering. The consciousness is filled with an unchanging delight and each step you take reveals a marvel of splendour. 

	We are grateful to the Buddha for what he has brought for human progress and, as I told you at the beginning, We shall try to realise a little of all the beautiful things he has taught us, but we shall leave the goal and the result of our endeavour to the Supreme Wisdom that surpasses all understanding.” (CWM 3: 297)

	 

	 

	
IV—All Suffering Is Washed Clean by the Waters of Gita’s Knowledge 

	 

	[Quotations are from Sri Aurobindo’s Essays on the Gita]

	 

	
		 



	“This knowledge of which the Gita speaks, is not an intellectual activity of the mind; it is a luminous growth into the highest state of being by the outshining of the light of the divine sun of Truth, ‘that Truth, the Sun lying concealed in the darkness’ of our ignorance of which the Rigveda speaks, tat satyaṁ sūryaṁ tamasi kṣiyantam. The immutable Brahman is there in the spirit’s skies above this troubled lower nature of the dualities, … untouched by its joy and its sorrow, indifferent to our joy in success and our grief in failure, master of all, supreme, all-pervading, prabhu vibhu, calm, strong, pure, equal in all things, source of Nature, not the direct doer of our works, but the witness of Nature and her works, not imposing on us either the illusion of being the doer, for that illusion is the result of the ignorance of this lower Nature. But this freedom, mastery, purity we cannot see; we are bewildered by the natural ignorance which hides from us the eternal self-knowledge of the Brahman secret within our being. But knowledge comes to its persistent seeker and removes the natural self-ignorance; it shines out like a long-hidden sun and lights up to our vision that self-being supreme beyond the dualities of this lower existence, ādityavat prakāśayati tat param. By a long whole-hearted endeavour, by directing our whole conscious being to that, by making that our whole aim, by turning it into the whole object of our discerning mind and so seeing it not only in ourselves but everywhere, we become one thought and self with that, tad-buddhayas tad-ātmānaḥ, we are washed clean of all the darkness and suffering of the lower man by the waters of knowledge, jñāna-nirdhūta-kalmaṣāḥ. 

	The result is, says the Gita, a perfect equality to all things and all persons; and then only can we repose our works completely in the Brahman. For the Brahman is equal, samam brahma, and it is only when we have this perfect equality, sāmye sthitaṁ manaḥ, ‘seeing with an equal eye the learned and cultured Brahmin, the cow, the elephant, the dog, the outcaste’ and knowing all as one Brahman, that we can, living in that oneness, see like the Brahman our works proceeding from the nature freely without any fear of attachment, sin or bondage. Sin and stain then cannot be; for we have overcome that creation full of desire and its works and reactions which belongs to the ignorance, tair jitaḥ sargaḥ, and living in the supreme and divine Nature there is no longer fault or defect in our works; for these are created by the inequalities of the ignorance. The equal Brahman is faultless, nirdoṣaṁ hi samaṁ brahma, beyond the confusion of good and evil, and living in the Brahman we too rise beyond good and evil; we act in that purity, stainlessly, with an equal and single purpose of fulfilling the welfare of all existences, kṣīṇa-kalmaṣāḥ sarvabhūta-hite ratāḥ. The Lord in our hearts is in the ignorance also the cause of our actions, but through his Maya, through the egoism of our lower nature which creates the tangled web of our actions and brings back upon our egoism the recoil of their tangled reactions affecting us inwardly as sin and virtue, affecting us outwardly as suffering and pleasure, evil fortune and good fortune, the great chain of Karma. When we are freed by knowledge, the Lord, no longer hidden in our hearts, but manifest as our supreme self, takes up our works and uses us as faultless instruments, nimitta-mātram, for the helping of the world. Such is the intimate union between knowledge and equality; knowledge here in the buddhi reflected as equality in the temperament; above, on a higher plane of consciousness, knowledge as the light of the Being, equality as the stuff of the Nature.” (CWSA 19: 201–203) 

	 

	
		 



	“We must look existence in the face if our aim is to arrive at a right solution, whatever that solution may be. And to look existence in the face is to look God in the face; for the two cannot be separated, nor the responsibility for the laws of world-existence be shifted away from Him who created them or from That which constituted it. Yet here too we love to palliate and equivocate. We erect a God of Love and Mercy, a God of good, a God just, righteous and virtuous according to our own moral conceptions of justice, virtue and righteousness, and all the rest, we say, is not He or is not His, but was made by some diabolical Power which He suffered for some reason to work out its wicked will or by some dark Ahriman [devil] counterbalancing our gracious Ormuzd [Divine], or was even the fault of selfish and sinful man who has spoiled what was made originally perfect by God. As if man had created the law of death and devouring in the animal world or that tremendous process by which Nature creates indeed and preserves but in the same step and by the same inextricable action slays and destroys. It is only a few religions which have had the courage to say without any reserve, like the Indian, that this enigmatic World-Power is one Deity, one Trinity, to lift up the image of the Force that acts in the world in the figure not only of the beneficent Durga, but of the terrible Kali in her blood-stained dance of destruction and to say, ‘This too is the Mother; this also know to be God; this too, if thou hast the strength, adore.’ And it is significant that the religion which has had this unflinching honesty and tremendous courage, has succeeded in creating a profound and wide-spread spirituality such as no other can parallel. For truth is the foundation of real spirituality and courage is its soul. Tasyai satyam āyatanam.” (CWSA 19: 44—45)

	 

	
		 



	“Finding himself in a world which is apparently a chaos of battling powers, a clash of vast and obscure forces, a life which subsists only by constant change and death, menaced from every side by pain, suffering, evil and destruction, he has to see the omnipresent Deity in it all and conscious that of this enigma there must be a solution and beyond this Ignorance in which he dwells a Knowledge that reconciles, he has to take his stand upon this faith, ‘Though Thou slay me, yet will I trust in Thee.’ All human thought or faith that is active and affirmative, whether it be theistic, pantheistic or atheistic, does in fact involve more or less explicitly and completely such an attitude. It admits and it believes: admits the discords of the world, believes in some highest principle of God, universal Being or Nature which shall enable us to transcend, overcome or harmonise these discords, perhaps even to do all three at once, to harmonise by overcoming and transcending.” (CWSA 19: 47–48)

	 

	
		 



	“There is a divine compassion which descends to us from on high and for the man whose nature does not possess it, is not cast in its mould, to pretend to be the superior man, the master-man or the superman is a folly and an insolence, for he alone is the superman who most manifests the highest nature of the Godhead in humanity. This compassion observes with an eye of love and wisdom and calm strength the battle and the struggle, the strength and weakness of man, his virtues and sins, his joy and suffering, his knowledge and his ignorance, his wisdom and his folly, his aspiration and his failure and it enters into it all to help and to heal. In the saint and philanthropist it may cast itself into the mould of a plenitude of love or charity; in the thinker and hero it assumes the largeness and the force of a helpful wisdom and strength. It is this compassion in the Aryan fighter, the soul of his chivalry, which will not break the bruised reed, but helps and protects the weak and the oppressed and the wounded and the fallen. But it is also the divine compassion that smites down the strong tyrant and the confident oppressor, not in wrath and with hatred,—for these are not the high divine qualities, the wrath of God against the sinner, God’s hatred of the wicked are the fables of half-enlightened creeds, as much a fable as the eternal torture of the Hells they have invented,—but, as the old Indian spirituality clearly saw, with as much love and compassion for the strong Titan erring by his strength and slain for his sins as for the sufferer and the oppressed who have to be saved from his violence and injustice.” (CWSA 19: 58–59)

	 

	
		 



	“But such is not the compassion which actuates Arjuna in the rejection of his work and mission. That is not compassion but an impotence full of a weak self–pity, a recoil from the mental suffering which his act must entail on himself,—‘I see not what shall thrust from me the sorrow that dries up the senses,’—and of all things self-pity is among the most ignoble and un-Aryan of moods. Its pity for others is also a form of self-indulgence; it is the physical shrinking of the nerves from the act of slaughter, the egoistic emotional shrinking of the heart from the destruction of the Dhritarashtrians because they are ‘one’s own people’ and without them life will be empty. This pity is a weakness of the mind and senses,—a weakness which may well be beneficial to men of a lower grade of development, who have to be weak because otherwise they will be hard and cruel; for they have to cure the harsher by the gentler forms of sensational egoism, they have to call in tamas, the debile principle, to help sattwa, the principle of light, in quelling the strength and excess of their rajasic passions. But this way is not for the developed Aryan man who has to grow not by weakness, but by an ascension from strength to strength.” (CWSA 19: 59)

	 

	
		 



	“Arjuna has sought to justify his refusal on ethical and rational grounds, but he has merely cloaked by words of apparent rationality the revolt of his ignorant and unchastened emotions. He has spoken of the physical life and the death of the body as if these were the primary realities; but they have no such essential value to the sage and the thinker. The sorrow for the bodily death of his friends and kindred is a grief to which wisdom and the true knowledge of life lend no sanction. The enlightened man does not mourn either for the living or the dead, for he knows that suffering and death are merely incidents in the history of the soul. The soul, not the body, is the reality. All these kings of men for whose approaching death he mourns, have lived before, they will live again in the human body; for as the soul passes physically through childhood and youth and age, so it passes on to the changing of the body. The calm and wise mind, the dhīra, the thinker who looks upon life steadily and does not allow himself to be disturbed and blinded by his sensations and emotions, is not deceived by material appearances; he does not allow the clamour of his blood and his nerves and his heart to cloud his judgment or to contradict his knowledge. He looks beyond the apparent facts of the life of the body and senses to the real fact of his being and rises beyond the emotional and physical desires of the ignorant nature to the true and only aim of the human existence.” (CWSA 19: 61)

	 

	
		 



	“The to-do made by the physical mind and senses about death and the horror of death whether on the sick-bed or the battlefield, is the most ignorant of nervous clamours. Our sorrow for the death of men is an ignorant grieving for those for whom there is no cause to grieve, since they have neither gone out of existence nor suffered any painful or terrible change of condition, but are beyond death no less in being and no more unhappy in circumstance than in life. But in reality the higher truth is the real truth. All are that Self, that One, that Divine whom we look on and speak and hear of as the wonderful beyond our comprehension, for after all our seeking and declaring of knowledge and learning from those who have knowledge no human mind has ever known this Absolute. It is this which is here veiled by the world, the master of the body; all life is only its shadow; the coming of the soul into physical manifestation and our passing out of it by death is only one of its minor movements. When we have known ourselves as this, then to speak of ourselves as slayer or slain is an absurdity. One thing only is the truth in which we have to live, the Eternal manifesting itself as the soul of man in the great cycle of its pilgrimage with birth and death for milestones, with worlds beyond as resting-places, with all the circumstances of life happy or unhappy as the means of our progress and battle and victory and with immortality as the home to which the soul travels. 

	Therefore, says the Teacher, put away this vain sorrow and shrinking, fight, O son of Bharata. But wherefore such a conclusion? This high and great knowledge, this strenuous self-discipline of the mind and soul by which it is to rise beyond the clamour of the emotions and the cheat of the senses to true self-knowledge, may well free us from grief and delusion; it may well cure us of the fear of death and the sorrow for the dead; it may well show us that those whom we speak of as dead are not dead at all nor to be sorrowed for, since they have only gone beyond; it may well teach us to look undisturbed upon the most terrible assaults of life and upon the death of the body as a trifle; it may exalt us to the conception of all life’s circumstances as a manifestation of the One and as a means for our souls to raise themselves above appearances by an upward evolution until we know ourselves as the immortal Spirit. But how does it justify the action demanded of Arjuna and the slaughter of Kurukshetra? The answer is that this is the action required of Arjuna in the path he has to travel; it has come inevitably in the performance of the function demanded of him by his svadharma, his social duty, the law of his life and the law of his being. This world, this manifestation of the Self in the material universe is not only a cycle of inner development, but a field in which the external circumstances of life have to be accepted as an environment and an occasion for that development.” (CWSA 19: 63–64)

	 

	
		 



	“It is the creed of the Aryan fighter. ‘Know God,’ it says, ‘know thyself, help man; protect the Right, do without fear or weakness or faltering thy work of battle in the world. Thou art the eternal and imperishable Spirit, thy soul is here on its upward path to immortality; life and death are nothing, sorrow and wounds and suffering are nothing, for these things have to be conquered and overcome. Look not at thy own pleasure and gain and profit, but above and around, above at the shining summits to which thou climbest, around at this world of battle and trial in which good and evil, progress and retrogression are locked in stern conflict. Men call to thee, their strong man, their hero for help; help then, fight. Destroy when by destruction the world must advance, but hate not that which thou destroyest, neither grieve for all those who perish. Know everywhere the one self, know all to be immortal souls and the body to be but dust. Do thy work with a calm, strong and equal spirit; fight and fall nobly or conquer mightily. For this is the work that God and thy nature have given to thee to accomplish’.” (CWSA 19: 66–67)

	 

	
		 



	“But this idea of works and their result, desire of result as the motive, the work as a means for the satisfaction of desire, is the bondage of the ignorant who know not what works are, nor their true source, nor their real operation, nor their high utility. My Yoga will free you from all bondage of the soul to its works, karmabandhaṁ prahāsyasi. You are afraid of many things, afraid of sin, afraid of suffering, afraid of hell and punishment, afraid of God, afraid of this world, afraid of the hereafter, afraid of yourself. What is it that you are not afraid of at this moment, you the Aryan fighter, the world’s chief hero? But this is the great fear which besieges humanity, its fear of sin and suffering now and hereafter, its fear in a world of whose true nature it is ignorant, of a God whose true being also it has not seen and whose cosmic purpose it does not understand. My Yoga will deliver you from the great fear and even a little of it will bring deliverance. When you have once set out on this path, you will find that no step is lost; every least movement will be a gain; you will find there no obstacle that can baulk you of your advance. A bold and absolute promise and one to which the fearful and hesitating mind beset and stumbling in all its paths cannot easily lend an assured trust; nor is the large and full truth of it apparent unless with these first words of the message of the Gita we read also the last, ‘Abandon all laws of conduct and take refuge in Me alone; I will deliver you from all sin and evil; do not grieve’.” (CWSA 19: 94–95)

	 

	
		 



	“The first movement must be obviously to get rid of desire which is the whole root of the evil and suffering; and in order to get rid of desire, we must put an end to the cause of desire, the rushing out of the senses to seize and enjoy their objects. We must draw them back when they are inclined thus to rush out, draw them away from their objects,—as the tortoise draws in his limbs into the shell, so these into their source, quiescent in the mind, the mind quiescent in intelligence, the intelligence quiescent in the soul and its self–knowledge, observing the action of Nature, but not subject to it, not desiring anything that the objective life can give.

	It is not an external asceticism, the physical renunciation of the objects of sense that I am teaching, suggests Krishna immediately to avoid a misunderstanding which is likely at once to arise. Not the renunciation of the Sankhyas or the austerities of the rigid ascetic with his fasts, his maceration of the body, his attempt to abstain even from food; that is not the self-discipline or the abstinence which I mean, for I speak of an inner withdrawal, a renunciation of desire. The embodied soul, having a body, has to support it normally by food for its normal physical action; by abstention from food it simply removes from itself the physical contact with the object of sense, but does not get rid of the inner relation which makes that contact hurtful. It retains the pleasure of the sense in the object, the rasa, the liking and disliking,—for rasa has two sides; the soul must, on the contrary, be capable of enduring the physical contact without suffering inwardly this sensuous reaction. Otherwise there is nivṛtti, cessation of the object, viṣayā vinivartante, but no subjective cessation, no nivṛtti of the mind; but the senses are of the mind, subjective, and subjective cessation of the rasa is the only real sign of mastery. But how is this desireless contact with objects, this unsensuous use of the senses possible? It is possible, paraṁ dṛṣṭvā, by the vision of the supreme,—param, the Soul, the Purusha,—and by living in the Yoga, in union or oneness of the whole subjective being with that, through the Yoga of the intelligence; for the one Soul is calm, satisfied in its own delight, and that delight free from duality can take, once we see this supreme thing in us and fix the mind and will on that, the place of the sensuous object-ridden pleasures and repulsions of the mind. This is the true way of liberation.” (CWSA 19: 99–100) 

	 

	
		 



	“And this Yoga can only arrive at its success by devoting, by consecrating, by giving up the whole self to the Divine, ‘to Me’, says Krishna; for the Liberator is within us, but it is not our mind, nor our intelligence, nor our personal will,—they are only instruments. It is the Lord in whom, as we are told in the end, we have utterly to take refuge. And for that we must at first make him the object of our whole being and keep in soul-contact with him. This is the sense of the phrase ‘he must sit firm in Yoga, wholly ‘given up to Me’; but as yet it is the merest passing hint after the manner of the Gita, three words only which contain in seed the whole gist of the highest secret yet to be developed. Yukta āsīta matparāḥ.

	If this is done, then it becomes possible to move among the objects of sense, in contact with them, acting on them, but with the senses entirely under the control of the subjective self,—not at the mercy of the objects and their contacts and reactions,—and that self again obedient to the highest self, the Purusha. Then, free from reactions, the senses will be delivered from the affections of liking and disliking, escape the duality of positive and negative desire, and calm, peace, clearness, happy tranquillity, ātmaprasāda will settle upon the man. That clear tranquillity is the source of the soul’s felicity; all grief begins to lose its power of touching the tranquil soul; the intelligence is rapidly established in the peace of the self; suffering is destroyed. It is this calm, desireless, griefless fixity of the buddhi in selfpoise and self-knowledge to which the Gita gives the name of Samadhi. 

	The sign of the man in Samadhi is not that he loses consciousness of objects and surroundings and of his mental and physical self and cannot be recalled to it even by burning or torture of the body,—the ordinary idea of the matter; trance is a particular intensity, not the essential sign. The test is the expulsion of all desires, their inability to get at the mind, and it is the inner state from which this freedom arises, the delight of the soul gathered within itself with the mind equal and still and high poised above the attractions and repulsions, the alternations of sunshine and storm and stress of the external life. It is drawn inward even when acting outwardly; it is concentrated in self even when gazing out upon things; it is directed wholly to the Divine even when to the outward vision of others busy and preoccupied with the affairs of the world.” (CWSA 19: 101–102)

	 

	
		 



	“ ‘Fixed in Yoga do thy actions, having abandoned attachment, having become equal in failure and success; for it is equality that is meant by Yoga.’ Action is distressed by the choice between a relative good and evil, the fear of sin and the difficult endeavour towards virtue? But the liberated who has united his reason and will with the Divine, casts away from him even here in this world of dualities both good doing and evil doing; for he rises to a higher law beyond good and evil, founded in the liberty of self-knowledge. Such desireless action can have no decisiveness, no effectiveness, no efficient motive, no large or vigorous creative power? Not so; action done in Yoga is not only the highest but the wisest, the most potent and efficient even for the affairs of the world; for it is informed by the knowledge and will of the Master of works: ‘Yoga is skill in works.’ But all action directed towards life leads away from the universal aim of the Yogin which is by common consent to escape from bondage to this distressed and sorrowful human birth? Not so, either; the sages who do works without desire for fruits and in Yoga with the Divine are liberated from the bondage of birth and reach that other perfect status in which there are none of the maladies which afflict the mind and life of a suffering humanity.” (CWSA 19: 103)

	 

	
		 



	“In other words, man’s way to liberation and perfection lies through an increasing impersonality. It is his ancient and constant experience that the more he opens himself to the impersonal and infinite, to that which is pure and high and one and common in all things and beings, the impersonal and infinite in Nature, the impersonal and infinite in life, the impersonal and infinite in his own subjectivity, the less he is bound by his ego and by the circle of the finite, the more he feels a sense of largeness, peace, pure happiness. The pleasure, joy, satisfaction which the finite by itself can give or the ego in its own right attain, is transitory, petty and insecure. To dwell entirely in the ego-sense and its finite conceptions, powers, satisfactions is to find this world for ever full of transience and suffering, anityam asukham; the finite life is always troubled by a certain sense of vanity for this fundamental reason that the finite is not the whole or the highest truth of life; life is not entirely real until it opens into the sense of the infinite. It is for this reason that the Gita opens its gospel of works by insisting on the Brahmic consciousness, the impersonal life, that great object of the discipline of the ancient sages. For the impersonal, the infinite, the One in which all the impermanent, mutable, multiple activity of the world finds above itself its base of permanence, security and peace, is the immobile Self, the Akshara, the Brahman. If we see this, we shall see that to raise one’s consciousness and the poise of one’s being out of limited personality into this infinite and impersonal Brahman is the first spiritual necessity. To see all beings in this one Self is the knowledge which raises the soul out of egoistic ignorance and its works and results; to live in it is to acquire peace and firm spiritual foundation.” (CWSA 19: 128–129)

	 

	
		 



	“The impersonal Brahman is not the very last word, not the utterly highest secret of our being; for impersonal and personal, finite and infinite turn out to be only two opposite, yet concomitant aspects of a divine Being unlimited by these distinctions who is both these things at once. God is an ever unmanifest Infinite ever self-impelled to manifest himself in the finite; he is the great impersonal Person of whom all personalities are partial appearances; he is the Divine who reveals himself in the human being, the Lord seated in the heart of man. Knowledge teaches us to see all beings in the one impersonal self, for so we are liberated from the separative ego-sense, and then through this delivering impersonality to see them in this God, ātmani atho mayi, in the Self and then in Me.’ Our ego, our limiting personalities stand in the way of our recognising the Divine who is in all and in whom all have their being; for, subject to personality, we see only such fragmentary aspects of Him as the finite appearances of things suffer us to seize. We have to arrive at him not through our lower personality, but through the high, infinite and impersonal part of our being, and that we find by becoming this self one in all in whose existence the whole world is comprised. … Therefore it is to the Impersonal that we have first to attain; through the cosmic deities, through the aspects of the finite alone the perfect knowledge of God cannot be totally obtained.” (CWSA 19: 131–132)

	 

	 

	 

	
		 



	“The Avatar does not come as a thaumaturgic magician, but as the divine leader of humanity and the exemplar of a divine humanity. Even human sorrow and physical suffering he must assume and use so as to show, first, how that suffering may be a means of redemption …” (CWSA 19: 165)

	 

	
		 



	“Dharma is generally spoken of as something eternal and unchanging, and so it is in the fundamental principle, in the ideal, but in its forms it is continually changing and evolving, because man does not already possess the ideal or live in it, but aspires more or less perfectly towards it, is growing towards its knowledge and practice. And in this growth dharma is all that helps us to grow into the divine purity, largeness, light, freedom, power, strength, joy, love, good, unity, beauty, and against it stands its shadow and denial, all that resists its growth and has not undergone its law, all that has not yielded up and does not will to yield up its secret of divine values, but presents a front of perversion and contradiction, of impurity, narrowness, bondage, darkness, weakness, vileness, discord and suffering and division, and the hideous and the crude, all that man has to leave behind in his progress. This is the adharma, not dharma, which strives with and seeks to overcome the dharma, to draw backward and downward, the reactionary force which makes for evil, ignorance and darkness.” (CWSA 19: 172)

	 

	
		 



	“The Avatar comes to reveal the divine nature in man above this lower nature and to show what are the divine works, free, unegoistic, disinterested, impersonal, universal, full of the divine light, the divine power and the divine love. He comes as the divine personality which shall fill the consciousness of the human being and replace the limited egoistic personality, so that it shall be liberated out of ego into infinity and universality, out of birth into immortality. He comes as the divine power and love which calls men to itself, so that they may take refuge in that and no longer in the insufficiency of their human wills and the strife of their human fear, wrath and passion, and liberated from all this unquiet and suffering may live in the calm and bliss of the Divine. Nor does it matter essentially in what form and name or putting forward what aspect of the Divine he comes; for in all ways, varying with their nature, men are following the path set to them by the Divine which will in the end lead them to him and the aspect of him which suits their nature is that which they can best follow when he comes to lead them; in whatever way men accept, love and take joy in God, in that way God accepts, loves and takes joy in man. Ye yathā māṁ prapadyante tāṁs tathaiva bhajāmyaham.”  (CWSA 19: 175–176)

	 

	
		 



	“The mind recoils by pain and dislike from the adverse strokes of life; that is Nature’s device for enforcing a principle of self-protection, jugupsā so that the vulnerable nervous and bodily parts of us may not unduly rush upon self-destruction to embrace it: it takes joy in the favourable touches of life; that is Nature’s lure of rajasic pleasure, so that the force in the creature may overcome the tamasic tendencies of inertia and inactivity and be impelled fully towards action, desire, struggle, success, and by its attachment to these things her ends may be worked out. Our secret soul takes a pleasure in this strife and effort, and even a pleasure in adversity and suffering, which can be complete enough in memory and retrospect, but is present too behind at the time and often even rises to the surface of the afflicted mind to support it in its passion; but what really attracts the soul is the whole mingled weft of the thing we call life with all its disturbance of struggle and seeking, its attractions and repulsions, its offer and its menace, its varieties of every kind. To the rajasic desire-soul in us a monotonous pleasure, success without struggle, joy without a shadow must after a time become fatiguing, insipid, cloying; it needs a background of darkness to give full value to its enjoyment of light: for the happiness it seeks and enjoys is of that very nature, it is in its very essence relative and dependent on the perception and experience of its opposite. The joy of the soul in the dualities is the secret of the mind’s pleasure in living.” (191–192)

	 

	
		 



	“All desires have to enter into the soul, as waters into the sea, and yet it has to remain immovable, filled but not disturbed: so in the end all desires can be abandoned. To be freed from wrath and passion and fear and attraction is repeatedly stressed as a necessary condition of the liberated status, and for this we must learn to bear their shocks, which cannot be done without exposing ourselves to their causes. ‘He who can bear here in the body the velocity of wrath and desire, is the Yogin, the happy man.’ Titikṣā the will and power to endure, is the means. ‘The material touches which cause heat and cold, happiness and pain, things transient which come and go, these learn to endure. For the man whom these do not trouble nor pain, the firm and wise who is equal in pleasure and suffering, makes himself apt for immortality.’ The equal souled has to bear suffering and not hate, to receive pleasure and not rejoice. Even the physical affections are to be mastered by endurance and this too is part of the Stoic discipline. Age, death, suffering, pain are not fled from, but accepted and vanquished by a high indifference. Not to flee appalled from Nature in her lower masks, but to meet and conquer her is the true instinct of the strong nature, puruṣarṣabha the leonine soul among men. Thus compelled, she throws aside her mask and reveals to him his true nature as the free soul, not her subject but her king and lord, svarāṭ, samrāṭ.” (CWSA 19: 196–197) 

	 

	
		 



	“ ‘The self in him is unattached to the touches of external things; he finds his happiness in himself.’ He sees, as the Gita puts it, that he is himself his own enemy and his own friend, and therefore he takes care not to dethrone himself by casting his being into the hands of desire and passion, nātmānam avasādayet, but delivers himself out of that imprisonment by his own inner power, uddhared ātmanātmānam; for whoever has conquered his lower self, finds in his higher self his best friend and ally. He becomes satisfied with knowledge, master of his senses, a Yogin by sattwic equality,—for equality is Yoga, samatvaṁ yoga ucyate,—regarding alike clod and stone and gold, tranquil and self-poised in heat and cold, suffering and happiness, honour and disgrace. He is equal in soul to friend and enemy and to neutral and indifferent, because he sees that these are transitory relations born of the changing conditions of life. Even by the pretensions of learning and purity and virtue and the claims to superiority which men base upon these things, he is not led away. He is equal-souled to all men, to the sinner and the saint, to the virtuous, learned and cultured Brahmin and the fallen outcaste. All these are the Gita’s descriptions of the sattwic equality, and they sum up well enough what is familiar to the world as the calm philosophic equality of the sage.” (CWSA 19: 198)

	 

	
		 



	“ ‘He who has reached oneness and loves Me in all beings, that Yogin, howsoever he lives and acts, is living and acting in Me. O Arjuna, he who sees all equally everywhere as himself, whether it be happiness or suffering, I hold him to be the supreme Yogin.’ That is the old Vedantic knowledge of the Upanishads which the Gita holds up constantly before us; but it is its superiority to other later formulations of it that it turns persistently this knowledge into a great practical philosophy of divine living. Always it insists on the relation between this knowledge of oneness and Karmayoga, and therefore on the knowledge of oneness as the basis of a liberated action in the world. Whenever it speaks of knowledge, it turns at once to speak of equality which is its result; whenever it speaks of equality, it turns to speak too of the knowledge which is its basis.” (CWSA 19: 206)

	
		 



	“All result good or bad, pleasing or unpleasing, fortunate or unfortunate, is accepted as belonging to the Master of our actions, so that finally not only are grief and suffering borne, but they are banished: a perfect equality of the emotional mind is established.” (CWSA 19: 209)

	 

	
		 



	“By going back into the impersonal self the soul gets back into a greater self–knowledge and is liberated from the bondage of the works of Nature, untouched by her gunas, free from her shows of good and evil, suffering and happiness. The natural being, the mind, body, life, still remain, Nature still works; but the inner being does not identify himself with these, nor while the gunas play in the natural being, does he rejoice or grieve. He is the calm and free immutable Self observing all.” (CWSA 19: 231–232)

	 

	
		 



	“ ‘When the soul is no longer attached to the touches of outward things,’ it begins, ‘then one finds the happiness that exists in the Self; such a one enjoys an imperishable happiness, because his self is in Yoga, yukta, by Yoga with the Brahman.’ The non-attachment is essential, it says, in order to be free from the attacks of desire and wrath and passion, a freedom without which true happiness is not possible. That happiness and that equality are to be gained entirely by man in the body: he is not to suffer any least remnant of the subjection to the troubled lower nature to remain in the idea that the perfect release will come by a putting off of the body; a perfect spiritual freedom is to be won here upon earth and possessed and enjoyed in the human life, prāk śarīra-vimokṣaṇāt. It then continues, ‘He who has the inner happiness and the inner ease and repose and the inner light, that Yogin becomes the Brahman and reaches self-extinction in the Brahman, brahma-nirvāṇam.’ Here, very clearly, Nirvana means the extinction of the ego in the higher spiritual, inner Self, that which is for ever timeless, spaceless, not bound by the chain of cause and effect and the changes of the world-mutation, self-blissful, self-illumined and for ever at peace. The Yogin ceases to be the ego, the little person limited by the mind and the body; he becomes the Brahman; he is unified in consciousness with the immutable divinity of the eternal Self which is immanent in his natural being.” 

	(CWSA 19: 236)

	 

	
		 



	“Man, therefore, has first of all to become ethical, sukṛtī, and then to rise to heights beyond any mere ethical rule of living, to the light, largeness and power of the spiritual nature, where he gets beyond the grasp of the dualities and its delusion, dvandvamoha. There he no longer seeks his personal good or pleasure or shuns his personal suffering or pain, for by these things he is no longer affected, nor says any longer, ‘I am virtuous,’ ‘I am sinful,’ but acts in his own high spiritual nature by the will of the Divine for the universal good. We have already seen that for this end self-knowledge, equality, impersonality are the first necessities, and that that is the way of reconciliation between knowledge and works, between spirituality and activity in the world, between the ever immobile quietism of the timeless self and the eternal play of the pragmatic energy of Nature.” (CWSA 19: 281)

	 

	
		 



	“The world and fate and uncertain eventuality cannot terrify, the aspect of suffering and evil cannot bewilder the man who has surrendered himself to the Eternal. God to the soul that sees is the path and God is the goal of his journey, a path in which there is no self-losing and a goal to which his wisely guided steps are surely arriving at every moment.” (CWSA 19: 330)

	 

	 

	
		 



	“The will of self-giving forces away by its power the veil between God and man; it annuls every error and annihilates every obstacle. Those who aspire in their human strength by effort of knowledge or effort of virtue or effort of laborious self-discipline, grow with much anxious difficulty towards the Eternal; but when the soul gives up its ego and its works to the Divine, God himself comes to us and takes up our burden. To the ignorant he brings the light of the divine knowledge, to the feeble the power of the divine will, to the sinner the liberation of the divine purity, to the suffering the infinite spiritual joy and Ananda. Their weakness and the stumblings of their human strength make no difference. ‘This is my word of promise,’ cries the voice of the Godhead to Arjuna, ‘that he who loves me shall not perish’.” (CWSA 19: 335)

	 

	
		 



	“The Gita applies this generalised analysis of the universal Energy to the psychological nature of man in relation to his bondage to Prakriti and the realisation of spiritual freedom. Sattwa, it tells us, is by the purity of its quality a cause of light and illumination and by virtue of that purity it produces no disease or morbidity or suffering in the nature. When into all the doors in the body there comes a flooding of light, as if the doors and windows of a closed house were opened to sunshine, a light of understanding, perception and knowledge,—when the intelligence is alert and illumined, the senses quickened, the whole mentality satisfied and full of brightness and the nervous being calmed and filled with an illumined ease and clarity, prasāda, one should understand that there has been a great increase and uprising of the sattwic guna in the nature.                      For knowledge and a harmonious ease and pleasure and happiness are the characteristic results of sattwa.” (CWSA 19: 428–429)

	 

	
		 



	“Rajas, then, is evidently the kinetic force in the modes of Nature. Its fruit is the lust of action, but also grief, pain, all kinds of suffering; for it has no right possession of its object—desire in fact implies non-possession—and even its pleasure of acquired possession is troubled and unstable because it has not clear knowledge and does not know how to possess nor can it find the secret of accord and right enjoyment.” (CWSA 19: 429)

	 

	
		 



	“To see that the modes of Nature are the whole agency and cause of our works and to know and turn to that which is supreme above the gunas, is the way to rise above the lower nature. Only so can we attain to the movement and status of the Divine, mad-bhāva by which free from subjection to birth and death and their concomitants, decay, old age and suffering, the liberated soul shall enjoy in the end immortality and all that is eternal.” (CWSA 19: 432)

	 

	
		 



	“There is a status then which is greater than the peace of the Akshara as it watches unmoved the strife of the gunas. There is a highest spiritual experience and foundation above the immutability of the Brahman, there is an eternal dharma greater than the rajasic impulsion to works, pravṛtti, there is an absolute delight which is untouched by rajasic suffering and beyond the sattwic happiness, and these things are found and possessed by dwelling in the being and power of the Purushottama.” (CWSA 19: 434)

	 

	
		 



	“The mind of the rajasic man drinks of a more fiery and intoxicating cup; the keen, mobile, active pleasure of the senses and the body and the sense-entangled or fierily kinetic will and intelligence are to him all the joy of life and the very significance of living. This joy is nectar to the lips at the first touch, but there is a secret poison in the bottom of the cup and after it the bitterness of disappointment, satiety, fatigue, revolt, disgust, sin, suffering, loss, transience. And it must be so because these pleasures in their external figure are not the things which the spirit in us truly demands from life; there is something behind and beyond the transience of the form, something that is lasting, satisfying, self-sufficient.” (CWSA 19: 505–506)

	 

	
		 



	“What the sattwic nature seeks, therefore, is the satisfaction of the higher mind and the spirit and when it once gets this large object of its quest, there comes in a clear, pure happiness of the soul, a state of fullness, an abiding ease and peace. This happiness does not depend on outward things, but on ourselves alone and on the flowering of what is best and most inward within us. But it is not at first our normal possession; it has to be conquered by self-discipline, a labour of the soul, a high and arduous endeavour. At first this means much loss of habitual pleasure, much suffering and struggle, a poison born of the churning of our nature, a painful conflict of forces, much revolt and opposition to the change due to the ill-will of the members or the insistence of vital movements, but in the end the nectar of immortality rises in the place of this bitterness and as we climb to the higher spiritual nature we come to the end of sorrow, the euthanasia of grief and pain. That is the surpassing happiness which descends upon us at the point or line of culmination of the sattwic discipline.” (CWSA 19: 506)

	 

	
		 



	“Desire and the passions that arise from desire are the principal sign and knot of ego. It is desire that makes you go on saying I and mine and subjects you through a persistent egoism to satisfaction and dissatisfaction, liking and disliking, hope and despair, joy and grief, to your petty loves and hatreds, to wrath and passion, to your attachment to success and things pleasant and to the sorrow and suffering of failure and of things unpleasant. … Desire and its preferences and violences are the first strong root of sin and error. There can be while you cherish desire no assured stainless tranquillity, no settled light, no calm pure knowledge. There can be no right being—for desire is a perversion of the spirit—and no firm foundation for right thought, action and feeling. … Desire is the chief enemy of spiritual perfection. 

	‘Slay then desire; put away attachment to the possession and enjoyment of the outwardness of things. Separate yourself from all that comes to you as outward touches and solicitations, as objects of the mind and senses. Learn to bear and reject all the rush of the passions and to remain securely seated in your inner self even while they rage in your members, until at last they cease to affect any part of your nature.” (CWSA 19: 582–583)

	 

	 

	
V—Emerging Out of Pain and Suffering into the Bliss According to the Vedas

	 

	
		 



	“We may note also that these three goddesses [Bharati, Saraswati, Ila] are said to bring to birth for man the Bliss, Mayas. I have already insisted on the constant relation, as conceived by the Vedic seers, between the Truth and the Bliss or Ananda. It is by the dawning of the true or infinite consciousness in man that he arrives out of this evil dream of pain and suffering, this divided creation into the Bliss, the happy state variously described in Veda by the words bhadram, mayas (love and bliss), svasti (the good state of existence, right being) and by others less technically used such as vāryam, rayiḥ, rāyaḥ. For the Vedic Rishi Truth is the passage and the antechamber, the Bliss of the divine existence is the goal, or else Truth is the foundation, Bliss the supreme result.” The Secret of the Veda (CWSA 15: 96–97)

	 

	
		 



	“Night in the Veda is the symbol of our obscure consciousness full of ignorance in knowledge and of stumblings in will and act, therefore of all evil, sin and suffering; light is the coming of the illuminated higher consciousness which leads to truth and happiness.” The Secret of the Veda (CWSA 15: 134)

	 

	
		 



	“… the Rishi next puts into the mouth of men an exhortation and mutual encouragement to do even as the Fathers and attain the same divine results. ‘Come now, today let us become perfected in thought, let us destroy suffering and unease, let us embrace the higher good,’ … ‘far from us let us put always all hostile things (all the things that attack and divide, dveṣāṁsi); let us go forward towards the Master of the sacrifice. Come, let us create the Thought, O friends, (obviously, the seven-headed Angiras-thought), which is the Mother (Aditi or the Dawn) and removes the screening pen of the Cow.’ The significance is clear enough; it is in such passages as these that the inner sense of the Veda half disengages itself from the veil of the symbol.” The Secret of the Veda (CWSA 15: 213)

	 

	
		 



	“Knowledge, Force and Delight are the three powers of the divine Life; thought and its formations, will and its works, love and its harmonisings are the corresponding human activities which have to be exalted to the divine level. The dualities of truth and falsehood, light and darkness, conceptional right and wrong are the confusions of knowledge born of egoistic division; the dualities of egoistic love and hatred, joy and grief, pleasure and pain are the confusions of Love, perversities of Ananda; the dualities of strength and weakness, sin and virtue, action and inaction are the confusions of will, dissipators of the divine Force. And all these confusions arise and even become necessary modes of our action because the triune powers of the divine Life are divorced from each other, Knowledge from Strength, Love from both, by the Ignorance which divides. It is the Ignorance, the dominant cosmic Falsehood that has to be removed. Through the Truth, then, lies the road to the true harmony, the consummated felicity, the ultimate fulfilment of love in the divine Delight.” The Secret of the Veda (CWSA 15: 279)

	 

	
		 



	“When we are obscure and revolt against the Truth and the Law, our progress seems to be a stumbling from ignorance to ignorance and is full of pain and disturbance. By constant submission to the Truth, surrenderings, namobhiḥ we create in ourselves that image of the divine Will which is on the contrary full of peace, because it is assured of the Truth and the Law. Equality of soul created by the surrender to the universal Wisdom gives us a supreme peace and calm. And since that Wisdom guides all our steps in the straight paths of the Truth we are carried by it beyond all stumblings (duritāni).” The Secret of the Veda (CWSA 15: 282)

	 

	
		 



	Soma, Lord of Delight and Immortality

	Rig Veda IX.83

	Wide spread out for thee is the sieve of thy purifying, O Master of the soul; becoming in the creature thou pervadest his members all through. He tastes not that delight who is unripe and whose body has not suffered in the heat of the fire; they alone are able to bear that and enjoy it who have been prepared by the flame.” (CWSA 15: 351)

	 

	
		 



	“But it is not every human system that can hold, sustain and enjoy the potent and often violent ecstasy of that divine delight. Ataptatanūr na tad āmo aśnute, he who is raw and his body not heated does not taste or enjoy that; śṛtāsa id vahantas tat samāśata, only those who have been baked in the fire bear and entirely enjoy that. The wine of the divine Life poured into the system is a strong, overflooding and violent ecstasy; it cannot be held in the system unprepared for it by strong endurance of the utmost fires of life and suffering and experience. The raw earthen vessel not baked to consistency in the fire of the kiln cannot hold the Soma-wine; it breaks and spills the precious liquid. So the physical system of the man who drinks this strong wine of Ananda must by suffering and conquering all the torturing heats of life have been prepared for the secret and fiery heats of the Soma; otherwise his conscious being will not be able to hold it; it will spill and lose it as soon as or even before it is tasted or it will break down mentally and physically under the touch.” [Soma, Lord of Delight and Immortality] (CWSA 15: 356)

	 

	
		 



	“Agni is the seer-will in the universe unerring in all its works. Whatever he does in his passion and power is guided by the light of the silent Truth within him. He is a truth conscious soul, a seer, a priest and a worker,—the immortal worker in man. His mission is to purify all that he works upon and to raise up the soul struggling in Nature from obscurity to the light, from the strife and the suffering to love and joy, from the heat and the labour to the peace and the bliss. He is, then, the Will, the Knowledge-Force of the Deva; secret inhabitant of Matter and its forms, visible and beloved guest of man, it is he that guards the law of the Truth of things in the apparent aberrations and confusions of the world.” The Secret of the Veda (CWSA 15: 387–388)

	
		 



	“There is always the image of the path and the journey, the Path of the Truth on which we are led forward by a divine leading. … ‘The Sons of Infinity give us the imperishable Light.’ ‘Create the Light, O ye minds of knowledge of our sacrifice.’ ‘That increasing birth of you we would know today, O sons of the Infinite, which creates, O Aryaman, even in this world of fear the beatitude.’ For it is the ‘fearless Light’ that is created, where there is no peril of death, sin, suffering, ignorance,—the light of the undivided, infinite, immortal, rapturous Soul of things. For ‘these are the rapturous lords of Immortality, even Aryaman and Mitra and Varuna all-pervading.’ The Secret of the Veda (CWM 15: 495)

	 

	
		 



	“As ignorance or falsehood in the being—the Veda prefers usually the less abstract phrase—is the cause of wrong and suffering, so Knowledge or Truth is the agent which purifies and liberates. It is because of the eye with which he sees,— the luminous symbolic Sun,—that Varuna is the purifier. And unless he governs the will and teaches the judgment while the divine Thought is being learned, we cannot ascend on to the ship of the gods to be borne by it over the life-ocean beyond all this stumbling and evil. Dwelling in us as the thinker with knowledge Varuna cleaves away the sin that we have committed; he abolishes by his royal power our debts of the Ignorance. Or, using a different image, the Veda tells us that this King has in his service a thousand physicians; it is by their healing of our mental and moral infirmities that we get a secure foundation in Varuna’s wide and deep right-mindedness.” The Secret of the Veda (CWM 15: 505)

	 

	 

	
VI—How a Vedantin Approaches Suffering Differently and Grows into Larger Consciousness

	 

	
		 



	“I meant a Vedantin who lives in this world with all its suffering and ignorance and ugliness and evil and has had a full measure of these things, betrayal and abandonment by friends, failure of outward objects and desires in life, attack and persecution, accumulated illnesses, constant difficulty, struggles, stumblings in his Yoga. It is not that he lives in a different world, but he has a different way of meeting its ordeals, blows and dangers. He takes them as the nature of this world and the result of the ego-consciousness in which it lives. He tries therefore to grow into another consciousness in which he feels what is behind the outward appearance, and as he grows into that larger consciousness he begins to feel more and more a working behind which is helping him to grow in the spirit and leading him toward mastery and freedom from ego and ignorance and he sees that all has been used for that purpose. Till he reaches this consciousness with its larger knowledge of things, he has to walk by faith and his faith may sometimes fail him, but it returns and carries him through all the difficulties. Everybody is not bound to accept this faith and this consciousness, but there is something great and true behind it for the spiritual life.” (CWSA 29: 426)

	
		 



	“As for my writings, I don’t know if there is any that would clear up the difficulty. You would find mostly the statement of the Vedantic experience, for it is that through which I passed and, though now I have passed to something beyond, it seems to me the most thorough-going and radical preparation for whatever is Beyond, though I do not say that it is indispensable to pass through it. But whatever the solution, it seems to me that the Vedantin is right in insisting that one must, to arrive at it, admit the two facts, the prevalence of evil and suffering here and the experience of that which is free from these things—and it is only by the progressive experience that one can get a solution—whether through reconciliation, a conquering descent or an escape. If we start from the basis taken as an axiom that the prevalence of suffering and evil in the present and in the hard, outward fact of things, disproves of itself all that has been experienced by sages and mystics of the other side, the realisable Divine, then no solution seems possible.” (CWSA 35: 181) (CWSA 29: 502–503)

	 

	 

	
VII—The Vedantic and Sri Aurobindo’s Views on the Answer of Buddhist and Shankarite Conceptions 

	 

	“Three Conceptions of the World 

	 

	
		Buddhist and Shankarite: 



	 

	The world is an illusion, a field of ignorance and suffering due to ignorance. The one thing to do is to get out of it as soon as possible and to disappear into the original Non-Existence or Non-Manifestation. 

	 

	
		The Vedantic as very commonly understood:  



	 

	The world is essentially divine, for the Divine is omnipresent there. But its exterior expression is distorted, obscure, ignorant, perverted. The one thing to do is to become conscious of the inner Divine and remain fixed in that consciousness without troubling about the world; for this external world cannot change and will always be in its natural state of unconsciousness and Ignorance.  

	 

	
		Sri Aurobindo’s view:  



	 

	The world as it is, is not the divine creation it is meant to be, but an obscure and perverted expression of it. It is not the expression of the divine consciousness and will, but this is what it is meant to become; it has been created to develop into a perfect manifestation of the Divine under all His forms and aspects—Light and Knowledge, Power, Love and Beauty. 

	This is our conception of it and the aim we follow.” (CWM 14: 33)

	 

	 

	
VIII—Different Aspects of Suffering from Ishavasyopanishad

	 

	
		 



	Quotation from ‘The Ishavasyopanishad’

	“When a man dies in great pain, or in great grief or in great agitation of mind and his last thoughts are full of fear, rage, pain or horror, then the Jivatman in the Sukshmasharir is unable to shake off these impressions from his mind for years, sometimes for centuries. The reason of this is the law of death; death is a moment of great concentration when the departing spirit gathers up the impressions of its mortal life, as a host gathers provender for its journey, and whatever impressions are predominant at that moment, govern its condition afterwards. Hence the importance, even apart from Mukti, of living a clean and noble life and dying a calm & strong death. For if the ideas & impressions then uppermost are such as associate the self with this gross body and the vital functions, ie to say, with the lower upadhi, then the soul remains long in a tamasic condition of darkness & suffering, which we call Patal or in its worst forms Hell. If the ideas & impressions uppermost are such as associate the self with the mind and the higher desires then the soul passes quickly through a short period of blindness to a rajaso-sattwic condition of light & pleasure and wider knowledge, which we call Paradise, Swarga or Behesta, from which it will return to birth in this world; if the ideas & impressions are such as to associate the self with the higher understanding & the bliss of the Self, the soul passes quickly to a sattwic condition of highest bliss which we call Heaven or Brahmaloka and thence it does not return.” (CWSA 17: 122–123)

	 

	
		 



	Quotation from ‘The Ishavasyopanishad’

	“Buddha did not weep when he saw the suffering of the world; he went forth to save. And surely such a soul will not grieve over the buffets the outward world seems to give to his outward self; for how can He grieve who is all this Universe? The pain of his petty personal Self is no more to his consciousness than the pain of a crushed ant to a king as he walks musing in his garden bearing on his shoulders the destiny of nations. He cannot feel sorrow for himself even if he would, for he has the sorrow of a whole world to relieve; his own joy is nothing to him, for he has the joy of the whole Universe at his command.” (CWSA 17: 146)

	 

	
		 



	Quotation from ‘The Ishavasyopanishad’

	 “Then there are the natures born for love & unselfishness who in the mere joy of helping others, of suffering for others, of seeing the joy return to tear-worn faces & pain dimmed eyes, feel the bliss that comes from the upsurging of God within. To these hedonism is as vanity and the babbling of children. The hedonistic element in utilitarianism is an imperfect & blundering effort to grope for a great truth which it has neither been able to grasp itself nor set forth with scientific accuracy. That truth is found only in the clear & luminous teaching of the Vedanta; it is this, that the compound result we call man is a compound result and not the single simple homogeneous being our senses would believe; he is composed of several elements, corporeal, vital, mental, intellectual and essential; and his true self is none of these heterogeneous factors of the element the Self lives in, but something beyond & transcendent. Pain & pleasure, good & evil are therefore not permanent and definite entities; the former are a heterogeneous conglomeration, sometimes a warring agglomeration of the feelings & impulses belonging to the various husks in which the true Self is wrapped.” (CWSA 17: 150)

	 

	
		 



	Quotation from ‘A Commentary on the Isha Upanishad’  

	“Count too the other happinesses which that partnership in sorrow can bring to you. If you have power,—and Yoga always brings some power with it,—you may have the unsurpassable joy of solacing or turning into bliss the sorrow of your friend or lover, or the sufferings and degradation of the nation for which you sacrifice yourself or the woes of the humanity in whom you are trying to realize God. Even the mere continuous patient resolute effort to do this is a joy unspeakable; even defeat in such a cause is a stern pleasure that strengthens you for new and invincible endeavour. And if you have not the power to relieve or the means to carry on the struggle, there is still left you the joy of suffering or dying for others. “Greater love than this has no man, that he should die for his friend.” Yes, but that greatest love of all means also the greatest joy of all. ‘It is a sweet and noble thing to die for one’s country.’ How many a patriot in his last moments has felt that this was no empty poetical moralising, but the feeble understatement of a wonderful and inexpressible reality. They say that Christ suffered on the cross! The body suffered, doubtless, but did Christ suffer or did he not rather feel the joy of godhead in his soul? The agony of Gethsemane was not the agony of the coming crucifixion, the cup which he prayed might be taken from his lips, was not the cup of physical suffering, but the bitter cup of the sins of mankind which he had been sent to drink. If it were not so, we should have to say that this Jesus was not the Christ, not the Son of God, not the avatar who dared to say ‘I and my Father are one’, but a poor weak human being who under the illusion of Maya mistook his body for himself. Always remember that it is not the weak in spirit to whom the Eternal gives himself wholly; it is the strong heroic soul that reaches God.” (CWSA 17: 189)

	 

	
		 



	Quotation from ‘A Commentary on the Isha Upanishad’  

	“The Asuric or godless worlds to which the suicide is condemned, are the worlds of deep darkness & suffering at the other pole from the worlds of the gods, the world of light and joy which is the reward of virtuous deeds. Patala under the earth, Hell under Patala, these are Asuric worlds: Swarga on the mountaintops of existence in the bright sunshine is a world of the gods. All this is of course mythology and metaphor, but the Asuric worlds are a reality; they are the worlds of gloom and suffering in the nether depths of our own being. A world is not a place with hills, trees and stones, but a condition of the Jivatman, all the rest being only circumstances and details of a dream.” (CWSA 17: 212–213)

	 

	
		 



	Quotation from ‘A Commentary on the Isha Upanishad’

	“When a man dies in great pain or in great grief or in fierce agitation of mind and his last thoughts are full of fear, rage, pain or horror, then the Jivatman in the Sukshmasharir is unable to shake off these impressions from his mind for years, perhaps for centuries. So it is with the suicide; he sinks into this condition because of the feelings of disgust, impatience and pain or rage & fear which govern his last moments; for suicide is not the passionless & divine departure at his appointed time of the Yogin centred in samadhi, but a passionate and disgustful departure; and where there is disturbance or bitterness of the soul in its departure, there can be no tranquillity & sweetness in the state to which it departs. This is the law of death; death is a moment of intense concentration when the departing spirit gathers up the impressions of its mortal life as a host gathers provender for its journey, and whatever impressions are dominant at the moment, govern its condition afterwards. (CWSA 17: 213–214)

	 

	
		 



	Quotation from ‘A Commentary on the Isha Upanishad’  

	“If his nature can expand to the greatness of this discipline, if his eyes can avail never to lose sight of God, if he can envisage the godhead in his fellowmen, if he can empty his soul of its lust & longing, if he can feel all the glory & joy & beauty of the world passionlessly & disinterestedly as his own, if he can do his works in the world however humble or however mighty not for himself but for God in man and God in the world, if he can slay the sense of egoism in his works and feel them to be not his own but the Lord’s, if he can put from him alike the coward’s shrinking from death and the coward’s longing for death, suffering neither the lust of long life nor impatience of its vanities & vexations, but live out his full term bravely, modestly, selflessly and greatly, then indeed he becomes the Karmayogin who lives ever close to the eternal & almighty Presence, moving freely in the courts of God, admitted hourly to His presence and growing always liker & liker in his spiritual image to the purity, majesty, might and beauty of the Lord. (CWSA 17: 216)

	 

	
		 



	Quotation from ‘A Commentary on the Isha Upanishad’  

	“To see oneself in others is impossible without completely identifying oneself with others; a perfect sympathy is essential and perfect sympathy brings with it perfect love, perfect charity and forgiveness, perfect pity for sin and suffering, perfect tolerance, a universal benevolence with its counterpart in action universal beneficence. The Jivanmukta, the Rishi, the sage must be, by their very nature, sarvabhutahitarata; men who make it their business and pleasure to do good to all creatures, not only all men, but all creatures,—the widest possible ideal of universal charity and beneficence. To do as one would be done by, to love your enemies and those who hate you, to return good for evil are the first ethical inferences from the Vedantic teaching; they were fully expressed in their highest and noblest form by Buddhism five hundred years before they received a passionately emotional and lyrical phrasing in Judaea and were put widely into practice in India more than two thousand years before Christian Europe took even slightly to heart what it had so long been professing with its lips. And not only perfect love and beneficence, but perfect justice with its necessary counterpart in action, honest dealing and faithful discharge of duty are the natural outcome of the Vedantic teaching.” (CWSA 17: 282–283)

	 

	
		 



	Quotation from ‘A Commentary on the Isha Upanishad’  

	“For in all things he will see the mighty Will which governs the Universe and which wills not only his own good and pleasure and success, but the good and pleasure and success of others equally with his own; which decrees that his own good and the good of others shall be worked out not only by his victories and joys, but by his defeats and sufferings. He will not be terrified by the menace of misfortune or the blows dealt him by man or nature, nor even by his own sins and failures, but walk straight forward in the implicit faith that the Supreme Will is guiding his steps aright and that even his stumblings are necessary in order to reach the goal. If his Yoga is perfect, his faith and resignation will also be perfectly calm and strong; for he will then fully realize that the Supreme Will is his own Will. Whatever happens to me, it is I that am its cause and true doer and not my friend or enemy who is merely the agent of my own Karma. But the faith and resignation of the Karmayogin will not be a passive and weak submission. If he sees God in his sufferings and overthrow, he will also see God in his resistance to injustice and evil, a resistance dictated not by selfishness and passion, but undertaken for the sake of right and truth and the maintenance of that moral order on which the stability of life and the happiness of the peoples depend. And his resistance like all his actions will be marked by a perfect fearlessness, a godlike courage. For when a man sees God in all things and himself in all beings, it is impossible for him to fear. (CWSA 17: 283–284)

	 

	
		 



	“The Inhabitant is the Lord; in this truth, in the knowledge of it by our minds, in the realisation of it by our whole nature and being is the key of escape for the victim of evil, the prisoner of limitation and death. On the other hand, Nature is a fleeting & inconstant motion preserved by the harmonious fixity of the laws which govern its particular motions. This subjection and inconstancy of Nature is the secret of our bondage, death, limitation and suffering. We who entangle ourselves in the modalities of Nature, must, if we would escape from her confounding illusions, realise the other pole of our existence, unqualified Spirit or God. By rising to the God within us, we become free, liberated from the bondage of the world and the snare of death. For God is freedom, God is immortality. (CWSA 17: 303–304)

	 

	
		 



	Quotation from ‘The Upanishad in Aphorism’

	“The essence of bondage is limitation & the chief circumstances of limitation are death, suffering and ignorance. 

	Death, suffering & ignorance are circumstances of the mind in the vitalised body and do not touch the consciousness of the soul in vijnana, ananda, chit & sat. The combination of the three lower members, mind, life & body, is called therefore aparardha, the lower kingdom or in Christian parlance the kingdom of death & sin, the four higher members are called parardha, the higher kingdom, or in Christian parlance, the kingdom of heaven. To liberate man from death, suffering & ignorance and impose the all-blissful & luminous nature of the higher kingdom upon the lower is the object of the Seer in the Isha Upanishad. (CWSA 17: 357)

	 

	 

	
IX—Transitioning from Our Present State of Suffering into Divine Beatitude in the Upanishads 

	 

	
		 



	“The Isha Upanishad and the Kena are both concerned with the same grand problem, the winning of the state of Immortality, the relations of the divine, all-ruling, all-possessing Brahman to the world and to the human consciousness, the means of passing out of our present state of divided self, ignorance and suffering into the unity, the truth, the divine beatitude. As the Isha closes with the aspiration towards the supreme felicity, so the Kena closes with the definition of Brahman as the Delight and the injunction to worship and seek after That as the Delight. Nevertheless there is a variation in the starting-point, even in the standpoint, a certain sensible divergence in the attitude.” (CWSA 18: 15)

	 

	
		 



	“The present curses of phenomenal life seem always to have been the sorrowful trinity of pain, death & limitation; will these practical results of a Vedantic life include the acceptance of this great burden and this besetting darkness or has mankind even here, even in this body & in this society, an escape from death & sorrow? As human beings what is our aim here or what our hope hereafter? These are the great questions that arise from the obscured soul of man to the Infinite & the conflicting & partial answers to them have eternally perplexed humanity. But if they can once be answered, simply, embracingly, satisfyingly—so as to leave no true demand of the God in man upon the world unsatisfied, then the riddle of existence is solved. The Isha Upanishad undertakes to answer them all. Setting out with a declaration of God’s purpose in manifestation for which the world was made & the golden rule of life by which each man individually can utterly consummate that divine purpose, the mighty Sage to whom as an instrument & channel we owe this wise & noble solution asserts the possibility of human works without sin, grief & stain in the light of the one spiritual attitude that is consistent with the conscious & true knowledge of things & in the strength of the golden rule by which alone a divine life here can be maintained.” (CWSA 17: 376)

	 

	
		  



	“The illusion is called ahaṁkāra, the separative ego-sense which makes each being conceive of itself as an independent personality.

	The result of the separation is the inability to enter into harmony and oneness with the universe and a consequent inability to possess and enjoy it. But the desire to possess and enjoy is the master impulse of the Ego which knows itself obscurely to be the Lord, although owing to the limitations of its relativity, it is unable to realise its true existence. The result is discord with others and oneself, mental and physical suffering, the sense of weakness and inability, the sense of obscuration, the straining of energy in passion and in desire towards self-fulfilment, the recoil of energy exhausted or disappointed towards death and Disintegration. 

	Desire is the badge of subjection with its attendant discord and suffering. That which is free, one and lord, does not desire, but inalienably contains, possesses and enjoys.” Isha Upanishad (CWSA 17: 18)

	 

	
		 



	“From the standpoint of our lower state in the kingdom of death and limitation Atman is Sachchidananda, supra-mental, but reflected in the mind. If the mind is pure, bright and still, there is the right reflection; if it is unpurified, troubled and obscured, the reflection is distorted and subjected to the crooked action of the Ignorance.

	According to the state of the reflecting mind we may have either purity of self-knowledge or an obscuration and distortion of knowledge in the dualities of truth and error; a pure activity of unegoistic Will or an obscuration and deflection of Will in the dualities of right and wrong action, sin and virtue; a pure state and unmixed play of beatitude or an obscuration and perversion of it in the dualities of right and wrong enjoyment, pleasure and pain, joy and grief. 

	It is the mental ego-sense that creates this distortion by division and limitation of the Self. The limitation is brought about through the Kshara Purusha identifying itself with the changeable formations of Nature in the separate body, the individual life and the egoistic mind, to the exclusion of the sense of unity with all existence and with all existences. 

	This exclusion is a fixed habit of the understanding due to our past evolution in the movement, not an ineffugable law of human consciousness. 

	Its diminution and final disappearance are the condition of self-realisation. The beginning of wisdom, perfection and beatitude is the vision of the One.” (CWSA 17: 34–35)

	 

	
		 



	“There is no possibility of sorrow [in realisation of the perfect and complete Beatitude]; for all is seen as Sachchidananda and therefore in the terms of the infinite conscious existence, the infinite will, the infinite felicity. Even pain and grief are seen to be perverse terms of Ananda, and that Ananda which they veil here and for which they prepare the lower existence (for all suffering in the evolution is a preparation of strength and bliss)  is already seized, known and enjoyed by the soul thus liberated and perfected. For it possesses the eternal Reality of which they are the appearances. 

	Thus it is possible, by the realisation of the unity of God and the world (īś and jagatī)  in the complete knowledge of the Brahman, to renounce desire and illusion through the ascent to the pure Self and the Non-Becoming and yet to enjoy by means of all things in the manifestation God in the universe through a free and illuminated self-identification with Sachchidananda in all existences.” Isha Upanishad (CWSA 17: 38)

	 

	
		 



	“The human soul is one with the Lord; it also is in its completeness Sachchidananda using Ignorance as the minor term of its being. But it has projected its conceptions into this minor term and established there in limited mind its centre of vision, its view-point. It assumes to itself the incompleteness and the resultant sense of want, discord, desire, suffering. The Real Man behind is not affected by all this confusion; but the apparent or exterior Man is affected. To recover its freedom it must recover its completeness; it must identify itself with the divine Inhabitant within, its true and complete self. It can then, like the Lord, conduct the action of Prakriti without undergoing the false impression of identification with the results of its action.” Isha Upanishad (CWSA 17: 46)

	 

	
		 



	“Pursued with a less entire attachment the paths of Vidya and Avidya have each their legitimate gains for the human soul, but neither of these are the full and perfect thing undertaken by the individual in the manifestation. 

	By Vidya one may attain to the state of the silent Brahman or the Akshara Purusha regarding the universe without actively participating in it or to His self-absorbed state of Chit in Sat from which the universe proceeds and towards which it returns. Both these states are conditions of serenity, plenitude, freedom from the confusions and sufferings of the world.

	But the highest goal of man is neither fulfilment in the movement as a separate individual nor in the Silence separated from the movement, but in the Uttama Purusha, the Lord, He who went abroad and upholds in Himself both the Kshara and the Akshara as modes of His being. The self of man, the Jivatman, is here in order to realise in the individual and for the universe that one highest Self of all. The ego created by Avidya is a necessary mechanism for affirming individuality in the universal as a starting-point for this supreme achievement.” Isha Upanishad (CWSA 17: 53–54)

	 

	
		 



	“By Avidya fulfilled man passes beyond death, by Vidya accepting Avidya into itself he enjoys immortality. 

	By death is meant the state of mortality which is a subjection to the process of constant birth and dying as a limited ego bound to the dualities of joy and sorrow, good and evil, truth and error, love and hatred, pleasure and suffering.

	…

	It [ego] can only accept and harmonise itself with a certain number of its experiences, precisely because these are the only ones it can understand sufficiently to assimilate. This is its joy; the rest is sorrow or indifference.

	It is only capable of harmonising with the force in its body, nerves and mind a certain number of impacts of alien forces. In these it takes pleasure. The rest it receives with insensibility or pain.

	... 

	Suffering of mind and body is the constant denial by the All of the ego’s attempt to confine the universal Ananda to a false and self-regarding formation of limited and exclusive enjoyments. 

	It is only by accepting the oneness of the All that the individual can escape from this constant and necessary denial and attain beyond. Then All-being, All-force, All-consciousness, All-truth, All-delight take possession of the individual soul.” Isha Upanishad ” (CWSA 17: 56–57)

	 

	
		 



	“The first necessity is therefore for man continually to enlarge himself in being, knowledge, joy, power in the limits of the ego so that he may arrive at the conception of something which progressively manifests itself in him in these terms and becomes more and more powerful to deal with the oppositions of Prakriti and to change, individually, more and more the terms of ignorance, suffering and weakness into the terms of knowledge, joy and power and even death into a means of wider life.” Isha Upanishad (CWSA 17: 58)

	 

	
		 



	“Governed by desire, exposed to the shock of the forces around it with which its egoism and ignorance forbid it to put itself in harmony, it is subject to the twin children of the Ignorance, suffering and falsehood. Not having the divine Truth and Right, it cannot have the divine Felicity.” Isha Upanishad (CWSA 17: 77)

	 

	
		 



	“The active man has the impulse to work, but at every step is faced with the difficulties of religion & ethics. He has to slay as a soldier, condemn as a judge, inflict pain, inflict anguish, choose between two courses which seem both to be evil in their nature or their results. Sin enters his heart, or there are ensnaring spirits of doubt which suggest sin where sin is not, he feels that he is acting from passion, not from God. His body suffers, pain distracts, his own pain, the pain of others. In this maelstrom [turmoil] it is only those whose hearts are mightier than their intellects & their devotion a part of their nature who can overcome all the winds that blow upon them. … But where then is that perfect bliss & that perfect activity which the Sage promises us, doing verily our works here in the ordinary life of mankind? The thing can be done on the devotional foundation, but only by a peculiar & rare temperament aided by God’s special grace & favour. We need a wider pedestal, a securer foundation. 

	He finds that foundation who sees wheresoever he looks (that is the force of anu in anupashyati) only the Atman, only the Self. He watches the bird flying through the air, but what he is aware of is the Self watching the movement of the Self through the Self—air & bird & flight & watcher are only name & form, presentations of the one Reality to itself in itself by itself atmani atmanam atmana. He is stung by the scorpion but what he is aware of is only the touch of the Self on the Self; the scorpion that stings is Brahman, the stung is Brahman, the sting is Brahman, the pain is Brahman. And this he not only thinks as a metaphysical truth, for mere metaphysical opinion or intellectual attitude never yet brought salvation to living man,—but knows it, feels it & is aware of it utterly with his whole single & complex knowing existence. Body, senses, heart & brain are at one in that experience. Thus to the soul perfected in this knowledge everything that is, seems or is experienced, thinker & thought, action, doer, sufferer, object, field, result, becomes only one reality, Brahman, Self, God and all this variety is only play, only movement of conscious-self in conscious-self. That moves, God has His lila, the Self rejoices in its own inner experiences of itself seen & objectivised. There arises in the soul not merely calm, resignation, desirelessness, heart’s joy in God’s presence, but with the perfect knowledge comes a perfect bliss in the conditioned & the unconditioned, in the transcendent & in the phenomenal, in action &in resting from action, in Ishwara & in apparent an Ishwara, in God’s nearness & in God’s remoteness, in what men call joy & what men call pain. Grief falls away from the soul, pain becomes rapture, doubt & darkness disappear in an assured & brilliant luminosity. Mukti is fulfilled, the soul is perfectly liberated here & in this body ihaiva,—for this & not renunciation of phenomenal existence is the true Vedantic moksha. This is what is meant by all existing things becoming the Self in a man, this is the result which is predicated of such a divine realisation. ‘Whence shall he have grief, how shall he be deluded who seeth all things as one’?” Isha Upanishad (CWSA 17: 400–401)

	 

	
		 



	“The Seer of the Upanishad sets before himself the same problem but arrives at a very different solution; for he proceeds not from pity, but from a clear strength and a steady knowledge, perceiving the problem but not overpowered by it, samáhita, dhíra. Dwelling in a world of grief, pain, death and limitation, anityam asukham imam lokam prápya, yet irresistibly impelled by Nature to aspire after joy, immortality and freedom, … It is because it provides the true practical basis for the solution he is going to suggest that he has preferred to announce at the outset the immediate and active relation of our twofold existence, God inhabiting Nature, rather than the remoter essential relation, God and Nature one Brahman. For the first practical step towards freedom must always be to distinguish between the Inhabitant and the habitation and withdraw from the motion towards the Lord of the motion. It is in the motion that these shadows of limitation, grief and death appear; the Inhabitant is free, blissful and immortal. To escape, then, we must turn from the world to the Master of the world; in ordinary religious parlance, we must renounce the world in order to find and possess God. So also the Gita, after describing our condition, arrived in this transient and troubled world, anityam asukham imam lokam prápya, immediately points out the remedy, bhajaswa Mám. Turn & cleave rather to me, the Lord. But the world was made by its Lord for divine habitation & possession; the object of the renunciation, therefore, cannot be to turn away utterly from the world after abandoning it in itself & in the lower consciousness, but to conquer and repossess it through the divine Krishna and in the supreme & all-blissful conscious being of the Lord. Nivasishyasi mayyeva. Thou shalt dwell in Me utterly, in My illimitable being & not in a limited & mortal experience of the world. To form the basis of the rule of life which the Seer enunciates, we have, then, this practical corollary from the language of his first line:—

	To escape from grief, death and limitation we must renounce the world, to enjoy bliss, freedom & immortality we must possess ourselves in the Lord; but since His object in manifesting is habitation of the universe and not its destruction, the bliss must be enjoyed in this universe, through the Lord, and not in the Lord apart from and exclusive of life in the universe.” (CWSA 17: 449–450)

	 

	
		 



	“The eternal question has been put which turns man’s eyes away from the visible and the outward to that which is utterly within, away from the little known that he has become to the vast unknown he is behind these surfaces and must yet grow into and be because that is his Reality and out of all masquerade of phenomenon and becoming the Real Being must eventually deliver itself. The human soul once seized by this compelling direction can no longer be satisfied with looking forth at mortalities and seemings through those doors of the mind and sense which the Self-existent has made to open outward upon a world of forms; it is driven to gaze inward into a new world of realities.

	Here in the world that man knows, he possesses something which, however imperfect and insecure, he yet values. For he aims at and to some extent he procures enlarged being, increasing knowledge, more and more joy and satisfaction and these things are so precious to him that for what he can get of them he is ready to pay the price of continual suffering from the shock of their opposites. If then he has to abandon what he here pursues and clasps, there must be a far more powerful attraction drawing him to the Beyond, a secret offer of something so great as to be a full reward for all possible renunciation that can be demanded of him here. This is offered,—not an enlarged becoming, but infinite being; not always relative piecings of knowledge mistaken in their hour for the whole of knowledge, but the possession of our essential consciousness and the flood of its luminous realities; not partial satisfactions, but the delight. In a word, Immortality.” Kena Upnishad: Commentry (CWSA 18: 22)

	 

	
		 



	“We know now or we rediscover the truth that the conscious operation of mind is only a surface action. There is a much vaster and more potent subconscious mind which loses nothing of what the senses bring to it; it keeps all its wealth in an inexhaustible store of memory, akṣitaṁ śravaḥ. The surface mind may pay no attention, still the subconscious mind attends, receives, treasures up with an infallible accuracy. … So too a man put under an anaesthetic and operated upon has felt nothing; but release his subconscious mind by hypnosis and he will relate accurately every detail of the operation and its appropriate sufferings; for the stupor of the physical sense-organ could not prevent the larger mind within from observing and feeling.

	… Let us say, then, in the tongue of our modern knowledge that the surface man in us is limited by his physical experiences; he knows only what his nervous life in the body brings to his embodied mind; and even of those bringings he knows, he can retain and utilise only so much as his surface mind-sense attends to and consciously remembers; but there is a larger subliminal consciousness within him which is not thus limited.” Kena Upnishad: Commentry (CWSA 18: 54–55)

	
		   



	“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.” Kena Upnishad: Commentry (CWSA 18: 69)

	 

	
		   



	“By this process of constant visiting and divine touch and influence the Mind of the mind, that is to say, the superconscient Knowledge will take possession of the mental understanding and begin to turn all its vision and thinking into luminous stuff and vibration of light of the Supermind. So too the sense will be changed by the visitings of the Sense behind the sense and the whole sense-view of the universe itself will be altered so that the vital, mental and supramental will become visible to the senses with the physical only as their last, outermost and smallest result. So too the Life will become a superlife, a conscious movement of the infinite Conscious-Force; it will be impersonal, unlimited by any particular acts and enjoyment, unbound to their results, untroubled by the dualities or the touch of sin and suffering, grandiose, boundless, immortal. The material world itself will become for these gods a figure of the infinite, luminous and blissful Superconscient.” Kena Upnishad: Commentry (CWSA 18: 87)

	 

	
		 



	“The lure of a release from birth and death and withdrawal from the cosmic labour must also be rejected, as it was rejected by Mahayanist Buddhism which held compassion and helpfulness to be greater than Nirvana. As the virtues we practise must be done without demand of earthly or heavenly reward, so the salvation we seek must be purely internal and impersonal; it must be the release from egoism, the union with the Divine, the realisation of our universality as well as our transcendence, and no salvation should be valued which takes us away from the love of God in his manifestation and the help we can give to the world. If need be, it must be taught for a time, ‘Better this hell with our other suffering selves than a solitary salvation’.

	Fortunately, there is no need to go to such lengths and deny one side of the truth in order to establish another. The Upanishad itself suggests the door of escape from any overemphasis in its own statement of the truth. For the man who knows and possesses the supreme Brahman as the transcendent Beatitude becomes a centre of that delight to which all his fellows shall come, a well from which they can draw the divine waters.” Kena Upnishad: Commentry (CWSA 18: 97)
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