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Chapter I

THE PRINCIPLE OF INTEGRAL YOGA

INTEGRAL YOGA

The  principle  of  Yoga  consists  in  transforming  one  or  all  the  powers  of  our  human existence into a means of attaining the Divine Self. In ordinary Yoga, a principal power of being or  a  group  of  its  powers  becomes  the  means,  the  vehicle,  and  the  path.  In  synthetic  Yoga,  all powers will be combined and included in the transmuting instrumentality. 

DESCRIPTION OF THE DIFFERENT ORDINARY YOGAS

In Hatha Yoga, the instrument is the body and life. All bodily power is stilled, gathered, purified,  elevated,  and  concentrated  to  its  maximum  limits—or  beyond  any  limit—through Asana  and  other  physical  processes;  similarly,  vital  power  is  also  purified,  elevated,  and concentrated  through  Asana  and  Pranayama.  Then,  this  concentration  of  powers  is  directed toward  that  physical  center  where  the  divine  consciousness  dwells,  hidden,  within  the  human body. The power of Life, the power of Nature, coiled with all its dormant secret forces in the lowest nerve plexus of the earthly being—for only enough escapes into the waking activity of our normal operations for the limited uses of human life—awakens and rises through one center after another, and also awakens, in its ascent and passage, the forces of each successive node of our being: the nervous life, the emotional heart, and the ordinary mind, speech, sight, will, and higher  knowledge,  until,  through  and  above  the  brain,  it  meets  the  divine  consciousness  and unifies with it. 

In Raja-Yoga, the chosen instrument is the mind. Our ordinary mind is first disciplined, purified,  and  directed  toward  the  divine  Self;  then,  through  a  brief  process  of  Asana  and Pranayama, the physical force of our being is stilled and concentrated, the life force is released in  a  rhythmic  movement  capable  of  ceasing  and  is  concentrated  into  a  higher  power  of  its ascending action, and the mind, sustained and fortified by this greater action and concentration of the body and life upon which it rests, is purified of all its restlessness and emotion, and of its habitual  waves  of  thought;  it  is  freed  from  distraction  and  dispersion;  it  attains  its  maximum power of concentration and becomes absorbed in a trance of absorption. Through this discipline, two objectives are achieved: one temporal and the other eternal. The mental power develops, in another  concentrated  action,  extraordinary  capacities  of  knowledge,  effective  will,  deep receptive  light,  and  powerful  radiant  light  of  thought,  which  lie  entirely  beyond  the  narrow scope of our normal mentality; these rise to the yogic or occult powers around which a rather dispensable but, all things considered, perhaps healthy mystery has been woven. 

But the sole final goal and the only all-important achievement consists in the mind, stilled and launched  into  a  concentrated  trance,  being  able  to  lose  itself  in  divine  consciousness,  and  the soul being able to free itself to unite with the divine Self. 

The threefold path employs, as its chosen instruments, the three principal powers of the human  being’s  mental-soul  life.  Knowledge  chooses  reason  and  mental  vision  and,  through purification,  concentration,  and  a  certain  discipline  of  God-directed  seeking,  transforms  them into  its  means  for  the  highest  knowledge  and  vision  of  all:  into  divine  knowledge  and  divine vision.  Its  goal  is  to  see,  know,  and  be  the  Divinity.  Works  and  action  choose,  as  their instrument, the will of the doer of the works; this transforms life into a sacrificial offering to the Deity  and,  through  purification,  concentration,  and  a  certain  discipline  of  submission  to  the divine Will, into a state of growing contact and unity of the human soul with the divine Master of the universe. Devotion chooses the emotional and aesthetic powers of the soul and, by turning them  all  toward  God  with  perfect  purity,  intensity,  and  infinite  passion  of  seeking,  transforms them  into  means  of  divine  possession  in  one  or  many  relationships  of  unity  with  the  Divine Being. All aim, according to their own modality, at a union or unity of the human soul with the Supreme Spirit. 

Each  Yoga  has,  in  its  process,  the  character  of  the  instrument  it  uses;  thus,  the  Hatha-yogic  process  is  psychophysical,  the  Raja-yogic  process  is  mental  and  psychic,  the  path  of knowledge is spiritual and cognitive, the path of devotion is spiritual, emotional, and aesthetic, and the path of works is spiritual and dynamic through action. Each is guided according to the paths of its own characteristic power. But all power is, in the end, one and the same: all power is truly the power of the soul. In the ordinary course of life, in body and mind, this truth is entirely obscured  by  the  scattered,  dividing,  and  distributing  action  of  Nature,  which  is  the  normal condition of all our functions, though even there it is, in the end, evident; for all material energy contains within it the vital, mental, psychic, and spiritual energies, and must ultimately liberate these forms of the single Shakti, the latent vital energy, and set all the other forms into action; the  mental,  sustaining  life  and  the  body,  contains  within  its  powers  and  functions  the undeveloped, or only partially developed, psychic and spiritual powers of the being. But when, through Yoga, any of these powers is drawn out of scattered and distributive action, raised to its highest  degree,  and  concentrated,  it  becomes  the  manifest  power  of  the  soul  and  reveals essential unity. Therefore, the Hatha-yogic process also has its psychic and spiritual result; the Raja-yogic process arrives, through psychic means, at a spiritual consummation. The threefold path may appear, in its mode of pursuit and in its objectives, to be entirely mental and spiritual, but it can be attained through results  most  characteristic  of  the  other  paths,  which  arise  in  a  spontaneous  and  involuntary flowering, and for the same reason, because the power of the soul is the all-power, and where it reaches its peak in one direction, its other possibilities also begin to manifest themselves in fact or in an incipient potentiality. This unity simultaneously suggests the possibility of a synthetic Yoga. 

TANTRIC DISCIPLINE

Tantric discipline is, by its very nature, a synthesis. It has grasped the great universal truth that there are two poles of being whose essential unity is the secret of existence: Brahman and Shakti, Spirit and Nature—it is the power of the spirit, or rather, the spirit as power. Elevating the nature of man to the manifest power of the spirit is its method, and it is all of nature that it brings  together  for  spiritual  transformation.  It  includes  in  its  system  of  practice  the  vigorous Hatha  Yoga  process  and  especially  the  opening  of  the  nerve  centers  and  the  passage,  through them, of the awakened Shakti on its path of union with Brahman; the subtlest pressure of Raja Yoga purification, meditation, and concentration; the lever of volitional force; the driving power of devotion; and the key to knowledge. But it does not stop at an effective union of the different powers  of  these  specific  Yogas.  Through  its  synthetic  synthesis,  it  expands  the  scope  of  the Yogic method in two directions. First, it lays a firm hand on many of the principal sources of human  quality,  desire,  and  action  and  subjects  them  to  intense  discipline,  with  the  mastery  of their motives as its primary objective and their elevation to a more divine spiritual level as its ultimate purpose. Furthermore, it includes among its objects of Yoga not only liberation—which is  the  sole  overarching  concern  of  the  specific  systems—but  also  a  cosmic  enjoyment  of  the power of the Spirit, which others may incidentally take in passing, in part, by chance, yet avoid making it a motive or object. It is a bolder and vaster system. 

In  the  synthetic  approach  we  have  followed,  we  sought  another  key  to  the  principle derived  from  a  different  perspective  on  the  possibilities  of  yoga.  This  is  part  of  the  Vedanta method  for  reaching  the  goal  of  Tantra.  In  the  Tantric  method,  Shakti  is  of  paramount importance; she becomes the key to the discovery of the spirit. In this synthesis, the spirit—the soul—is  of  paramount  importance;  it  becomes  the  secret  to  the  assumption  of  Shakti.  The Tantric method starts from the depths and ascends the ladder to the summit; therefore, it initially focuses  on  the  action  of  Shakti  awakened  in  the  body’s  nervous  system  and  its  centers;  the opening of the six lotuses is the opening of the realms of the Spirit’s power. 

SYNTHESIS OF YOGA

Our  synthesis  regards  man  as  spirit  in  the  mind  far  more  than  as  spirit  in  the  body  and assumes in him the capacity to begin at that level, to spiritualize his being through the power of the soul in the mind, advancing directly toward a higher spiritual force and being, and to perfect, through that higher force thus possessed and put into action, the totality of his nature. For this reason, our initial emphasis fell on the utilization of the powers of the soul in the mind and the turning of the triple key of knowledge, works, and love in the locks of the spirit; Hatha-yogic methods  may  be  excluded—though  their  partial  use  is  not  objectionable—and  the  Raja-yogic method  will  be  included  only  as  an  informal  element.  Our  guiding  motive  is  to  arrive,  by  the shortest  path,  at  the  maximum  development  of  spiritual  power  and  being,  and  through  this  to deify a nature liberated across the entire realm of human life. 

The principle under consideration is a self-surrender, a renunciation of the human being into the being, consciousness, power, and delight of the Divinity, a union or communion at all points  of  encounter  in  the  soul  of  man,  in  the  mental  being,  through  which  Divinity  itself, directly  and  without  veil,  as  master  and  possessor  of  the  instrument,  through  the  light  of  its presence and guidance, will perfect the human being in all the forces of Nature for a divine life. 

Here we arrive at a further expansion of the objects of Yoga. The common initial purpose of all Yoga is the liberation of the human soul from its present ignorance and natural limitations, its liberation into the spiritual being, its union with the supreme self and Divinity. But, generally speaking, this does not become the sole and final object: there is the enjoyment of the spiritual being, but in a dissolution of the human and individual into the silence of the self-being or into a higher plane of another existence. The Tantric system makes liberation the final goal but not the only one; it imbues, along the way, a full perfection and enjoyment of spiritual power, light, and bliss in human existence; and it even glimpses a supreme experience in which liberation, cosmic action,  and  cosmic  enjoyment  are  unified  in  the  final  triumph  over  all  oppositions  and dissonances. We begin with this broader perspective of our spiritual potentialities, but we add another dimension that introduces a more complete significance. We regard the human spirit not only as an individual being moving toward a transcendent unity with the Divine, but also as a universal being capable of unity with the Divine in all souls and in all of Nature, and we accord this expanded perspective its full practical transcendence. Individual liberation and the unitive enjoyment of the human soul with the Divine in spiritual being, consciousness, and bliss must always  be  the  primary  object  of  Yoga;  its  free  enjoyment  of  the  cosmic  unity  of  the  Divine becomes  a  secondary  object;  but  from  there  arises  a  third  object:  the  actualization  of  the meaning  of  divine  unity  with  all  beings  through  sympathy  and  participation  in  the  spiritual purpose of the Divine in humanity. Then, individual Yoga departs from its separateness and becomes part of the collective Yoga of the divine Nature in the human race. 

The liberated individual being, united with the Divine in the self and in the spirit, becomes, in his  natural  being,  a  self-perfecting  instrument  for  the  perfect  unfolding  of  the  Divine  in humanity. 

This  unfolding  has  two  stages:  first  comes  the  development  that  moves  from  the separative human ego toward the unity of the spirit; then, the possession of the divine nature in its  own  higher  forms,  and  no  longer  in  the  lower  forms  of  the  mental  being,  which  are  a mutilated translation and not the authentic text of the original script of the divine Nature in the cosmic individual. 

FROM MENTAL TO SPIRITUAL NATURE

In other words, one must aim for a perfection in which the elevation of the mental nature toward  the  full  spiritual  and  supramental  nature  is  essential.  Therefore,  this  integral  Yoga  of knowledge,  love,  and  works  must  extend  to  a  Yoga  of  spiritual  and  gnostic  self-perfection. 

Since Gnostic knowledge, will, and ananda are a direct instrument of the spirit and can only be attained  through  spiritual  development  within  the  divine  being,  this  development  must  be  the primary  objective  of  our  Yoga.  The  mental  being  must  expand  into  the  unity  of  the  Divinity before the Divinity perfects its Gnostic flowering within the individual’s soul. That is why the threefold path of knowledge, works, and love becomes the keynote of all Yoga, for that is the direct means by which the soul in the mind rises to its highest intensities, where it ascends to divine unity. That is also why Yoga must be integral. For if absorption in the Infinite or some close  union  with  the  Divine  were  our  sole  objective,  an  integral  Yoga  would  be  superfluous, except  for  such  greater  satisfaction  of  the  human  being  as  we  can  achieve  through  a  self-elevation of its totality toward its Source. But that would not be necessary for the essential goal, since, through any simple power of the soul’s nature, we can encounter the Divine; each, at its peak, rises toward the infinite and absolute; therefore, each offers a sufficient path of arrival, for the  totality  of  the  hundred  separate  paths  is  found  in  the  Eternal.  But  the  Gnostic  being  is  a complete enjoyment and possession of the entire divine and spiritual nature; and it is a complete elevation of the whole nature of man toward his power of divine and spiritual existence. Thus, wholeness becomes an essential condition of this Yoga. 

At  the  same  time,  we  have  seen  that  each  of  the  three  paths,  at  its  summit,  if  followed with a certain breadth, can carry with it the powers of the others and lead to their realization. 

Therefore,  it  is  sufficient  to  set  out  on  one  of  them  and  discover  the  point  where,  at  the beginning, it meets the other in parallel lines of progress and merges with them through its own expansions. 

At the same time, a more difficult, complex, and wholly powerful process would be to set out following all three lines together, in a triple wheel of the soul’s power. But consideration of this possibility must be postponed until we have seen what the conditions and means of the Yoga of self-perfection  are.  For  we  shall  see  that  this  need  not  be  postponed  entirely,  but  rather  that some  partial  preparation  is  necessary,  and  a  certain  initiation  into  it  proceeds  through  the development of divine works, love, and knowledge. 


Chapter II

INTEGRAL PERFECTION

Our goal is the Divine perfection of the human being. We must therefore first understand what the essential elements are that constitute the total perfection of man; and second, what we mean by divine perfection, to distinguish it from the human perfection of our Being. A common foundation for all thinking humanity is that man, as a being, is capable of self-development and of at least some approximation to an ideal standard of perfection that his mind can conceive, set before  himself,  and  pursue,  although  it  may  be  that  only  a  minority  is  concerned  with  this possibility  of  fulfilling  the  single  most  important  objective  of  life.  But  some  conceive  of  the ideal as a worldly change and others as a religious conversion. 

Sometimes  worldly  perfection  is  conceived  as  something  external,  social,  as  something active,  as  a  more  rational  approach  toward  our  fellow  human  beings  and  our  environment,  as more efficient civility and fulfillment of duties, as a better, richer, kinder, and happier way of life,  with  a  more  just  and  harmonious  enjoyment  of  the  opportunities  of  existence.  In  turn, others harbor a more internal and subjective ideal: a clarification and elevation of intelligence, will, and reason; an elevation and ordering of power and capacity within nature; a nobler ethical being; a richer aesthetic being; a more subtle emotional being; and a much healthier and better-governed  vital  and  physical  being.  Sometimes  one  element  is  emphasized  almost  to  the exclusion of the rest; sometimes, in the broadest and most well-balanced minds, total harmony is  regarded  as  total  perfection.  A  change  in  education  and  social  institutions  is  the  external means adopted, or self-preparation and inner development are preferred as the true means. Or the two objectives can be clearly united: the perfection of the inner individual and the perfection of outer life. 

But  the  worldly  goal  takes  as  its  field  present-day  life  and  its  opportunities;  the religious goal, on the other hand, sets as its aim self-preparation for another existence after death; its most common ideal is some form of holiness; its means is the transformation of the  imperfect  or  sinful  human  being  through  divine  grace  or  through  obedience  to  a  law established  by  scripture  or  dictated  by  a  religious  founder.  The  religious  goal  may  include social  change,  but  in  that  case  it  is  a  change  brought  about  by  the  acceptance  of  a  common religious ideal and a consecrated way of life, a brotherhood of saints, a theocracy, or a kingdom of God that reflects the kingdom of heaven on earth. 

Both  in  this  respect  and  in  its  other  aspects,  the  object  of  our  synthetic  Yoga  must  be more  comprehensive  and  all-encompassing,  involving  all  these  elements  or  tendencies  of  a greater impulse toward self-perfection and harmonizing them—or rather uniting them—and in order to accomplish this successfully, it must be grounded in a vaster truth that is broader than the ordinary religious principle and greater than the worldly principle. All life is a secret Yoga; a hidden evolution of Nature toward the discovery and realization of the divine principle hidden within it, which progressively becomes less obscure, more self-aware and luminous, more self-possessed  in  the  human  being  through  the  opening  of  all  his  instruments  of  knowledge,  will, action, and life to the Spirit that is within him and in the world. The mind, life, and body, and all the forms of our nature are the means of this evolution, but they find their ultimate perfection only through an opening toward something beyond them—first, because they are not the totality of what man is; second, because that something which man is is the key to his completion and seeks a light that reveals to him the total reality, elevated and vast, of his being. 

The  mind  is  realized  through  a  greater  knowledge,  of  which  it  is  but  a  dim  light;  life discovers its meaning in a greater power and will, of which it is the external but still obscure function; the body discovers its ultimate use as an instrument of a power of being, of which it is a  physical  support  and  a  material  starting  point.  All  of  these  must  first  develop  and  discover their  ordinary  possibilities;  our  entire  normal  life  is  a  test  of  these  possibilities  and  an opportunity for this preparatory and tentative self-training. But life cannot find its perfect self-realization until it opens to that greater reality of being, of which, through this development of a richer power and a more sensitive use and capacity, it becomes a well-prepared field of action. 

Intellectual,  volitional,  ethical,  emotional,  aesthetic,  and  physical  preparation  and improvement  are  all,  for  the  most  part,  positive,  but  in  the  end  they  are  merely  a  constant circular movement, without any ultimate liberation or liberating goal, unless they reach a point where  they  can  open  themselves  to  the  power  and  presence  of  the  Spirit  and  admit  its  direct action.  This  direct  action  brings  about  a  conversion  of  the  entire  being,  which  is  the indispensable condition of our true perfection. To develop in the truth and power of the Spirit and,  through  the  direct  action  of  that  power,  to  become  a  suitable  channel  for  its  self-expression—a human life in Divinity and a divine life of the Spirit in humanity—will therefore be the principle and the total object of an integral Yoga of self-perfection. 

In the process of this change, there must be, by the very necessity of the effort, two stages of its action. First, there will be the personal effort of the human being, as soon as he becomes aware through his soul, mind, and heart of this divine possibility and turns toward it as the true object of life, to prepare for it and rid himself of everything within him that belongs to a lower  mode  of  action,  of  everything  that  hinders  his  opening  toward  spiritual  truth  and  its power,  so  that  through  this  liberation  he  may  possess  his  spiritual  being  and  transform  all  his natural  movements  into  free  means  of  his  self-expression.  It  is  through  this  turning  that  self-conscious Yoga, driven by its goal, begins: there is a new awakening and an upward shift in the motive  of  life.  To  the  extent  that  there  is  only  intellectual,  ethical,  or  other  forms  of  self-preparation for the current normal purposes of life without transcending the ordinary sphere of mental,  vital,  and  bodily  activity,  we  still  find  ourselves  only  in  the  dark  and  as  yet unilluminated preparatory Yoga of Nature; we still pursue only ordinary human perfection. The effective sign of this change, the precursor power of a great integral conversion of our being and life, is a spiritual longing for the Divine and for divine perfection, for unity with it in our entire being, and for spiritual perfection in our entire nature. 

Through personal effort, a precursor change, a preliminary conversion, can be effected; it involves  a  greater  or  lesser  spiritualization  of  our  mental  motives,  of  our  character  and temperament,  and  a  mastery,  a  calming  or  modified  action  of  the  vital  and  physical  life.  This converted subjectivity can become the basis for some communion or unity—of the soul in the mind with the Divine—and for some partial reflection of the divine nature in the human mind. 

This  is  true  as  long  as  man  can  proceed  through  his  own  effort,  either  unaided  or  indirectly assisted, for this is an effort of the mind, and the mind cannot permanently rise beyond itself; at most, it elevates itself toward a spiritualized and idealized mindset. If it projects itself beyond that  limit,  he  loses  control  of  himself,  loses  control  of  life,  and  falls  into  a  trance  of absorption  or  passivity.  Greater  perfection  can  be  attained  only  through  a  higher  power  that enters and assumes total control of the being. The second stage of this Yoga will therefore be a persistent  renunciation  of  all  natural  action,  leaving  it  in  the  hands  of  this  greater  Power—a replacement of its influence, possession, and activity with personal power—until the Divinity to which one aspires becomes the direct master of the Yoga and brings about the complete spiritual and ideal transformation of the being. 

This dual nature of our Yoga elevates it beyond the worldly ideal of perfection and at the same  time  goes  beyond  the  most  sublime  and  intense—yet  also  much  narrower—religious formula. The worldly ideal always regards man as a mental, vital, and physical being and aims at  a  human  perfection  well  within  these  limits—a  perfection  of  mind,  life,  and  body;  an expansion and refinement of intellect and knowledge, of aesthetic sensitivity and creativity, of balanced emotional equilibrium and enjoyment, of vital vigor and physical  vigor,  of  regulated  action  and  just  efficiency.  It  is  a  broad  and  full  objective,  yet  not sufficiently full and broad, because it ignores that other major element of our being which the mind  vaguely  conceives  as  a  spiritual  element  and  leaves  it  undeveloped  or  insufficiently satisfied as some mere derivative, occasional, or added experience, resulting from the action of the mind in its exceptional aspects or dependent on the mind for its presence and persistence. It can  become  a  lofty  goal  when  it  seeks  to  develop  the  most  sublime  and  vast  realms  of  our mentality, but it is still not sufficiently lofty, because it does not aspire beyond the mind to that of  which  our  purest  reason,  our  brightest  mental  intuition,  our  deepest  mental  sense  and sensation, and our strongest mental will and power—or the ideal goal and purpose—are but pale reflections. Furthermore, its goal is limited to an earthly perfection of normal human life. 

A  yoga  of  integral  perfection  regards  man  as  a  divine  spiritual  being  who  has  become entangled  in  the  mind,  life,  and  body;  it  therefore  aims  at  the  liberation  and  perfection  of  his divine  nature.  It  seeks  to  make  the  inner  life  of  the  perfectly  developed  spiritual  being  his constant intrinsic life, and the spiritualized action of the mind, life, and body merely its external human  expression.  So  that  this  spiritual  being  is  not  something  vague  and  indefinable,  or something  else  but  imperfectly  realized  and  dependent  on  mental  support  and  mental limitations,  it  seeks  to  go  beyond  the  mind  toward  mental  knowledge,  will,  sense,  sensation, intuition,  and  the  dynamic  initiation  of  vital  and  physical  action—all  of  which  constitute  the innate functioning of the spiritual being. It accepts human life, but takes note of the vast supraterrestrial action behind earthly material life, and unites with the divine Being from which the supreme  origin  of  all  these  partial  and  inferior  states  proceeds,  so  that  the  totality  of  life becomes aware of its divine source and feels in every action of knowledge, will, feeling, sense, and  body,  the  divine  originating  impulse.  It  rejects  nothing  that  is  essential  in  the  worldly objective,  but  expands  it,  discovers,  and  lives  in  its  greater  and  truer  meaning—which  is  now hidden from it—transfiguring it from a limited, earthly, and mortal thing into a form of inner, divine, and immortal values. 

Integral Yoga meets the religious ideal at various points, but goes beyond it in the sense of a greater breadth. The religious ideal looks not only beyond this earth, but also always, from this earth, toward a heaven or even beyond all heavens, toward some kind of Nirvana. Its ideal of perfection is limited to any kind of inner or outer transformation that may serve to detach the soul  from  human  life  in  pursuit  of  the  hereafter.  Its  ordinary  conception  of  perfection  is  an ethical-religious  transformation,  often  involving  an  ascetic  renunciation  or  rejection  of  vital impulses as its highest expression of excellence  and,  in  any  case,  as  its  motive,  reward,  or  otherworldly  result  of  a  pious  life  and righteous conduct. Insofar as it admits a change in knowledge, will, and asceticism, it is in the sense of their turning toward an object distinct from the objectives of human life and eventually seeks a rejection of all earthly objects of asceticism, will, and knowledge. The method, whether it  emphasizes  personal  effort  or  divine  influence,  works  and  knowledge  or  grace,  is  not  a development  like  the  worldly  one,  but  rather  a  conversion;  but  ultimately  the  goal  is  not  a conversion of our mental and physical nature, but rather the assumption of a pure and spiritual nature and being, and since this is not possible here on earth, it seeks its fulfillment through a transfer to another world or a renunciation of all cosmic existence. 

But  Integral  Yoga  is  founded  on  a  conception  of  the  spiritual  being  as  an  omnipresent existence,  whose  fulfillment  is  attained  not  essentially  through  transfer  to  other  worlds  or through cosmic self-extinction, but through the development of what we are now phenomenally into the awareness of the omnipresent reality that we always are in the essence of our being. It replaces  the  form  of  religious  piety  with  its  more  complete  spiritual  quest  for  divine  union.  It proceeds through a personal effort toward conversion via divine influence and possession; but this divine grace, if we may call it that, is not simply a mysterious flow or contact coming from above, but the all-pervading act of a divine presence that we come to know within as the power of the supreme I and I Love of our being, which enters the soul and thus possesses it so that we not only feel it near us and pressing upon our mortal nature, but also live by its law, know that law, and possess it as the total power of our spiritualized nature. The conversion that its action will effect is a complete transformation of our ethical being into the Truth and Righteousness of the  divine  nature,  of  our  intellectual  knowledge  into  the  illumination  of  divine  knowledge,  of our  emotional  unity  and  love  into  divine  unity  and  love,  of  our  dynamic  and  volitional  action into  the  action  of  divine  power,  of  our  aesthetic  reception  into  a  full  reception  and  a  creative enjoyment of divine beauty, without excluding, in the end, even a divine transformation of the vital  and  physical  being.  It  regards  all  previous  life  as  an  involuntary,  unconscious,  or  semi-conscious  preparatory  development  toward  this  change,  and  Yoga  as  the  voluntary  and conscious  effort  and  realization  of  the  change,  through  which  the  entire  purpose  of  human existence is fulfilled in all its parts, until it is transfigured. By acknowledging the supra-cosmic truth  and  life  in  the  worlds  beyond,  it  also  acknowledges  the  earthly  realm  as  the  continued phase of the single existence and a transformation of individual and communal life on earth as an effort toward its divine significance. 

Opening  oneself  to  the  supra-cosmic  Divinity  is  an  essential  condition  of  this  integral perfection; uniting with the universal Divinity is another essential condition. Here, the Yoga of self-perfection coincides with the Yogas of knowledge, action, and devotion; for it is impossible to transform human nature into the divine or to make it an instrument of divine knowledge, will, and bliss, unless there is union with the supreme Being, Consciousness, and Bliss and unity with its universal Self in all things and beings. A wholly separate possession of the divine nature by the human individual is not possible, unlike a self-absorbed immersion in it. But this unity will not  be  a  hidden  spiritual  unity  as  long  as  human  life  endures,  through  a  separate  existence  in mind, life, and body; full perfection is possession, through this spiritual unity, also of unity with the  universal  Mind,  the  universal  Life,  and  the  universal  Form,  which  are  the  other  constant terms  of  cosmic  being.  Moreover,  since  human  life  is  still  accepted  as  the  self-expression  of Divinity realized in man, there must be an action of the integral divine nature in our life; and this  introduces  the  necessity  of  supramental  conversion,  which  substitutes  the  innate  action  of the  spiritual  being  for  the  imperfect  action  of  the  spiritual  nature  and  spiritualizes  and transfigures  its  mental,  vital,  and  physical  aspects  through  spiritual  ideality.  These  three elements—union with the supreme Divinity, unity with the universal Self, and supramental vital action from this transcendent source and through this universality, yet with the individual as the psychic  channel  and  natural  instrument—constitute  the  essence  of  the  human  being’s  integral divine perfection. 


Chapter III

THE PSYCHOLOGY OF SELF-PERFECTION

Thus,  this  divine  self-perfection  is  essentially  a  transformation  of  the  human  into  a fundamental likeness and unity with the divine nature, a rapid shaping of the image of God in man,  and  a  fulfillment  of  his  ideal  features.  This  is  what  is  ordinarily  called  sādrsya-mukti, liberation into divine likeness from the bondage of human appearance, or, to use the expression of the Gita, sādharmya-gati, becoming one in the law of being with the supreme, universal, and immanent  Divinity.  To  perceive  and  have  a  correct  vision  of  our  path  toward  such  a transformation,  we  must  form  a  sufficiently  functional  idea  of  how  complex  human  nature currently is in the confused intermingling of its varied principles, so that we may see the precise nature of the conversion that each part of it must undergo and the most effective means of that conversion. How to liberate from this knot of mortal, thinking matter the Immortal it contains, how to liberate from this mentalized, vital, animal man the fullness of his submerged indications of Deity, is the real problem of human being and life. Life develops many early indications of divinity, without fully liberating them; Yoga is the unraveling of the knot of Life’s difficulty. 

First,  we  must  know  the  central  secret  of  the  psychological  complexity  that  creates  the problem  and  all  its  difficulties.  But  ordinary  psychology,  which  takes  only  the  mind  and  its phenomena at face value, will be of no help to us; it will give us not the slightest guidance on this  path  of  self-exploration  and  self-transformation.  And  much  less  can  we  find  the  key  in  a scientific  psychology  with  a  materialist  basis  that  takes  for  granted  that  the  body  and  the biological  and  physiological  factors  of  our  nature  are  not  only  the  starting  point  but  also  the entire real foundation, and that considers the human mind solely as a subtle development arising from life and the body. That may be the real truth of the animal aspect of human nature and the human mind to the extent that it is limited and conditioned by the physical part of our being. But the fundamental difference between man and animal lies in the fact that the animal mind, as we know it, can never depart from its origins; it cannot escape the covering, the enclosed chrysalis that bodily life has spun around the soul, and become something greater than its present self, a freer, more magnificent, and nobler being; but in man the mind reveals itself as a greater energy that escapes the restrictions of the vital and physical formula of being. Yet even this does not constitute all that man is or can be: he possesses within himself the power to evolve and release an even greater ideal energy which, in turn, escapes the restrictions of the mental formula of his nature and reveals the  supramental  formula,  the  ideal  power  of  the  spiritual  being.  In  Yoga  we  must  journey beyond physical nature and superficial man, and discover the workings of the entire nature of the  real  man.  In  other  words,  we  must  attain  a  psychophysical  knowledge  grounded  in  the spiritual, and apply it. 

Man,  in  his  real  nature—however  obscure  this  truth  may  now  be  to  our  present understanding and self-awareness, for the purposes of Yoga we must have faith in it, and then we  will  discover  that  our  faith  is  justified  by  a  growing  experience  and  greater  self-knowledge—is  a  spirit  that  uses  the  mind,  life,  and  body  for  individual  and  communal experience and self-manifestation in the universe. This spirit is an infinite existence that limits itself to the apparent being for individual experience. It is an infinite consciousness that defines itself in finite forms of consciousness for the sake of the joy of varied knowledge and the varied power of being. It is an infinite delight of being that expands and contracts, and of its powers, which conceal and reveal, formulating many aspects of its joy of existence, even to an apparent obscuring  and  negation  of  its  own  nature.  In  itself,  it  is  the  eternal  Sachchidananda,  but  this complexity, this knotting and unknotting of the infinite within the finite, is the aspect we see it assume  in  universal  nature  and  also  in  individual  nature.  To  discover  the  eternal Sachchidananda,  this  essential  self  of  our  being  within  us,  and  to  live  in  it,  is  the  stable foundation  for  transforming  its  true  nature—evident  and  creative—into  a  divine  way  of  life through our instruments (the supermind, the mind, the life, and the body), as the active principle of spiritual perfection. 

The supermind, the mind, life, and the body are the four instruments the spirit uses for its manifestation in the workings of Nature. The supermind is the spiritual consciousness that acts as self-luminous knowledge, will, sense, asceticism, energy, and self-creating power, revealing its  own  delight  and  being.  The  mind  is  the  action  of  these  same  powers,  but  limited  and  only very  indirectly  and  partially  illuminated.  The  supermind  lives  in  unity  though  it  plays  with diversity;  the  mind  lives  in  a  separative  action  of  diversity,  though  it  can  open  itself  to  unity. 

The mind is not only capable of ignorance, but also, because it always acts partially and through limitation,  characteristically  functions  as  a  power  of  ignorance:  it  can  even  forget  itself—and does  so—in  complete  unconsciousness  or  unawareness,  awaken  from  it  to  the  ignorance  of partial  knowledge,  and  move  from  ignorance  toward  complete  knowledge;  that  is  its  natural action  in  the  human  being,  but  by  itself  it  can  never  possess  complete  knowledge.  The supermind  is  incapable  of  real  ignorance;  even  if  it  places  full  knowledge  behind  itself  in  the limitation  of  a  particular  action,  nevertheless  all  its  action  traces  back  to  what  it  has  placed behind itself, and everything is imbued with self-illumination; even if it involutes into material nescience, nevertheless there,  it  carries  out  with  precision  the  works  of  perfect  will  and  knowledge.  The  supermind lends itself to the action of the lower instruments; it is always there, at the core, as the secret support  of  their  operations.  In  matter,  it  is  the  automatic  action  and  actualization  of  the  idea hidden within things; in life, its most tangible form is instinct—an instinctive, subconscious, or partially  subconscious  knowledge  and  operation;  in  the  mind,  it  reveals  itself  as  intuition—a swift,  direct,  and  self-effective  illumination  of  intelligence,  will,  sense,  and  asceticism.  But these  are  mere  radiations  of  the  supermind  that  adapt  to  the  limited  functioning  of  the  more obscure instruments: its own characteristic nature is a superconscious gnosis for the mind, life, and body. The supermind or gnosis is the characteristic, enlightened, and meaningful action of the spirit in its own innate reality. 

Life is the energy of the spirit, subordinate to the action of the mind and body, which is realized through the mental and the physical, and acts as a link between them. It has its own  characteristic  mode  of  operation,  but  nowhere  does  it  function  independently  of  the mind and body. All spiritual energy in action works within the two realms of existence and consciousness,  for  the  self-formation  of  existence  and  the  play  and  self-realization  of consciousness, for the delight of existence and the delight of consciousness. In this lower form of being in which we currently live, the spiritual energy of life works between the two terms of mind and matter, sustaining and effecting the forms of the substance of matter and functioning as  a  material  energy,  which  sustains  the  forms  of  the  mind’s  consciousness  and  the  action  of mental  energy,  sustaining  the  interaction  of  mind  and  body,  and  functioning  as  a  sensory  and nervous energy. What we call vitality is, for the purposes of our normal human existence, the power of the conscious being that emerges in matter, liberating from it and within it the mind and the higher powers and sustaining their limited action in physical life, just as what we call mentality is the power of the conscious being that awakens in the body to the light of its own consciousness and to the consciousness of the rest of the being, immediately surrounding it and working, at first, within the limited action established for it by life and the body, but, at certain points and to a certain degree, escaping from it toward a partial action beyond this circle. But this is not the total power of life or of mentality; they have planes of conscious existence of their own  kind,  distinct  from  this  material  level,  where  they  are  freer  in  their  characteristic  action. 

Matter  or  the  body  itself  is  a  limiting  form  of  the  substance  of  spirit  in  which  life,  mind,  and spirit  are  involuted,  self-concealed,  and  self-forgotten  through  absorption  in  their  own externalizing action, yet compelled to emerge from it through a self-compelled evolution. But matter  is  also  capable  of  refining  the  subtler  forms  of  the  substance  in  which  life,  mind,  and spirit most apparently take on a formal density. Man himself, in addition to this coarse material body, has a confining vital envelope, a the  mental  body,  a  body  of  bliss  and  gnosis.  But  all  matter,  the  entire  body,  contains  within itself the secret powers of these higher principles; matter is a formation of life that has no real existence apart from the universal spirit that animates it and gives it its energy and substance. 

This  is  the  nature  of  the  spirit  and  its  instruments.  But  to  understand  its  operations  and attain a knowledge that gives us the leverage to lift them out of the established rut in which our life unfolds, we must perceive that the Spirit based all its action on two twin aspects of its being: the Soul and Nature, Purusha and Prakriti. We must treat them as distinct and different in terms of  power—for  in  the  practice  of  consciousness  this  distinction  is  valid—even  though  they  are merely  two  aspects  of  the  same  reality,  one  pole  and  the  other  of  the  single  conscious  being. 

Purusha, or the soul, is the knowing spirit of the activity of its nature, sustaining it through its being, enjoying it or refusing to enjoy it in its delight in being. Nature is the power of the spirit, and it is also the action and process of its power that formulates the name and form of being, that develops the action of consciousness and knowledge, projecting itself upward into will and impulse,  into  force  and  energy,  realizing  itself  in  enjoyment.  Nature  is  Prakriti,  Maya,  and Shakti. If we observe it in its outermost aspect, where it appears as the opposite of Purusha, it is Prakriti, a self-directed, inert, and mechanical operation, unconscious or conscious only by the light of Purusha, elevated through various degrees (vital, mental, and supramental) of the soul’s illumination of its activity. If we observe it in its other, inner aspect, where it moves closer to unity with Purusha, it is Maya, the will of being and becoming, or of the cessation of being and becoming  with  all  its  results  (apparent  to  consciousness),  of  involution  and  evolution,  of  the existing  and  the  non-existing,  the  self-concealment  of  the  spirit  and  the  self-discovery  of  the spirit. Both are aspects of one and the same thing, Shakti, the power of the spirit’s being that operates—superconsciously, consciously, or subconsciously—in apparent unconsciousness—in fact,  all  these  movements  coexist  at  the  same  time  and  within  the  same  soul—as  the  spiritual power  of  knowledge,  the  power  of  will,  the  power  of  process  and  action:  jñána-sakti,  icchá-sakti, kriya-sakti. Through this power, the spirit creates all things within itself, concealing and revealing itself completely in the form and behind the veil of its manifestation. 

Through  this  power  of  its  nature,  Purusha  is  capable  of  assuming  any  equilibrium  it desires  and  of  following  the  law  and  form  of  being  proper  to  any  self-formulation.  It  is  the eternal  soul  and  spirit  in  its  own  power  of  self-existence,  superior  to  its  manifestations  and governing them: it is the universal soul and spirit developed in the power of the becoming of its existence; infinite in the finite; it is the individual soul and spirit absorbed in the development of some particular course of its becoming, in appearance mutably finite in the infinite. It can be  all  these  things  at  once,  eternal  spirit  universalized  in  the  cosmos,  individualized  in  its beings; it can also establish consciousness by rejecting, governing, or responding to the action of  Nature  in  any  of  them,  placing  the  others  behind  or  outside  of  it,  knowing  itself  as  pure eternity, self-sustaining universality, or exclusive individuality. Whatever the formulation of its nature,  the  soul  can  become  that  and  regard  itself  as  only  that  in  the  active  forefront  of  its consciousness; but it is never merely what it appears to be; it is also the much more that it can be;  secretly,  it  is  the  totality  of  itself,  even  when  hidden.  It  is  not  irrevocably  limited  by  any particular self-formulation in Time, but can pass through it and go beyond it, elevate or develop it,  select,  reject,  create  anew,  or  reveal  from  itself  a  greater  self-formulation.  What  it  believes itself  to  be  through  the  active  will  of  its  consciousness  in  its  instruments,  that  is  or  tends  to become, yo yacchraddhah sa eva sah; what it believes can be and has full faith in becoming, that it changes in nature, evolves, and discovers. 

This  power  of  the  soul  over  its  nature  is  of  the  utmost  importance  in  the  Yoga  of  self-perfection: if it did not exist, we could never, through conscious effort and aspiration, break out of  the  fixed  rut  of  our  present  imperfect  human  being;  if  we  were  to  strive  for  any  greater perfection, we would have to wait for Nature to bring it about in its own slow or rapid process of evolution. In the lower forms of being, the soul accepts this complete subjection to Nature, but as it rises higher and higher on the scale, it awakens to a sense of something within itself that  can  govern  Nature;  but  it  is  only  when  it  reaches  self-knowledge  that  this  free  will  and control  become  a  complete  reality.  The  change  takes  place  through  the  process  of  nature,  and therefore  not  through  any  capricious  magic  but  through  an  orderly  development  and  an intelligible  process.  When  complete  mastery  is  achieved,  then  the  process,  due  to  its  self-effective rapidity, may seem like a miracle to the intellect, but it still proceeds according to the law of the truth of the Spirit—when the Divinity within us, through the close union of our will and being with it, assumes Yoga and acts as the omnipotent master of nature. For Divinity is our supreme Self and the Self of all Nature, the eternal and universal Purusha. 

Purusha  can  establish  itself  on  any  plane  of  being,  take  any  principle  of  being  as  the immediate head of its power, and live in the action of its own mode of conscious action. The soul  can  dwell  in  the  principle  of  the  infinite  unity  of  self-existence  or  be  conscious  of  all consciousness,  energy,  delight,  knowledge,  will,  and  activity  as  a  conscious  form  of  this essential truth, Sat or Satya. It can dwell in the principle of infinite conscious energy, Tapas, and be  conscious  of  it  by  developing,  from  self-existence,  the  works  of  knowledge,  will,  and dynamic soul activity for the enjoyment of the infinite delight of being. It can dwell in the principle of infinite self-existent delight and be conscious of the divine Ananda that creates, from its self-existence and through its energy, every harmony of being. In these  three  states,  the  consciousness  of  unity  prevails;  the  soul  lives  in  its  Consciousness  of eternity, universality, unity, and whatever diversity there may be—which is not separative but merely  a  manifold  aspect  of  unity.  It  may  also  dwell  in  the  principle  of  the  supermind,  in  a luminous  and  self-determining  knowledge,  will,  and  action  that  develop  some  coordination  of the perfect delight of conscious being. In higher gnosis, unity is the foundation, but it finds its joy in diversity; in the lower realm of the supermind, the foundation is diversity, but it always returns to a conscious unity and finds its joy in unity. These realms of consciousness lie beyond our  current  level;  they  are  superconscious  to  our  normal  mentality.  That  belongs  to  the  lower hemisphere of being. 

This  lower  being  begins  where  the  veil  falls  between  the  soul  and  nature,  between  the spirit in the supermind and the spirit in the mind, life, and body. Where this veil has not fallen, these  instrumental  powers  are  not  what  they  are  in  us,  but  an  illuminated  part  of  the  unified action  of  the  supermind  and  spirit.  The  mind  accesses  an  idea  independent  of  its  own  action when it forgets to trace itself back to the light from which it derives and becomes absorbed in the  possibilities  of  its  own  separative  process  and  enjoyment.  The  soul,  when  dwelling  in  the principle  of  the  mind,  not  yet  subject  to  life  and  the  body  but  rather  making  use  of  them,  is known  as  a  mental  being  that  structures  its  life,  mental  forces  and  images—bodies  of  subtle mental substance—in accordance with its individual knowledge, will, and dynamism, modified by its relationship with other similar beings and powers of the universal mind. When it dwells in the principle of life, it is known as a being of universal life structuring action and consciousness through  its  desires,  under  similar  modifying  conditions,  characteristic  of  a  universal  vital  soul whose action is produced through many individual vital beings. When it dwells in the principle of matter, it is known as a consciousness of matter acting under a similar law of the energy of the material being. In proportion to how it inclines toward the side of knowledge, it is conscious of itself, more or less clearly, as a soul of the mind, a soul of life, and a soul of the body, and it contemplates and acts in its nature or is acted upon within it; but where it inclines toward the side of ignorance, it is known as an ego identified with the nature of the mind, of life, or of the body,  as  a  creation  of  Nature.  But  the  innate  tendency  of  the  material  being  leads  toward  an absorption of the soul-energy in the act of material formation and movement and a consequent self-forgetfulness  of  the  conscious  being.  The  material  universe  begins  from  an  apparent unconsciousness. 

The  universal  Purusha  dwells  on  all  these  planes  in  a  certain  simultaneity  and constructs, upon each of these principles, a world or series of worlds with their beings that' live within the nature of that principle. Man, the microcosm, possesses all these planes within his  own  being,  extending  from  his  subconscious  existence  to  his  superconscious  existence. 

Through a growing Yogic power, he can become aware of these hidden worlds, concealed from his physical and materialized mind and senses, which know only the material world, and then realize  that  this  material  existence  is  not  something  separate  and  self-existent,  just  as  the material universe in which he lives is not something separate and self-existent, but rather is in constant relation to the higher planes and is moved by their powers and beings. He can open up and  increase  within  himself  the  action  of  these  higher  planes  and  enjoy  some  kind  of participation in the life of the other worlds, which, for the rest, are or may be his abode—that is to say, the station of his consciousness, dháma—after death or between death and rebirth in a material  body.  But  its  most  important  capacity  is  that  of  developing  the  powers  of  the  higher principles within itself—a greater power of life, a purer light of mind, the enlightenment of the supermind,  the  infinite  being,  consciousness,  and  delight  of  the  spirit.  Through  an  upward movement, it can develop its human imperfection toward a greater perfection. 

But whatever its goal, however lofty its aspiration, it must start from the law of its present imperfection, take full account of it, and see how it can become the law of a possible perfection. 

This present law of your being stems from the unconsciousness of the material universe, from an involution of the soul into form, and from subjection to material nature; and although, in this respect,  life  and  mind  have  developed  their  own  energies,  they  are  nevertheless  limited  and bound  to  the  action  of  lower  matter,  which,  due  to  the  ignorance  of  your  practical  superficial consciousness, is their original principle. In him, although he is an embodied mental being, the mind  must  take  control  of  the  body  and  physical  life,  and  only  through  a  more  or  less considerable  effort  of  energy  and  concentration  can  he  consciously  control  life  and  the  body. 

Only  by  increasing  this  control  can  it  move  toward  perfection—and  it  can  attain  this  only  by developing the power of the soul. The power of Nature must become, within it, a more or less fully conscious act of the soul, a conscious expression of the spirit’s entire will and knowledge. 

Prakriti must reveal itself as the Shakti of Purusha. 


Chapter IV

THE PERFECTION OF THE MENTAL BEING

The  fundamental  idea  of  a  Yoga  of  self-perfection  must  be,  under  these  conditions,  a reversal of the current relationships of the human soul with its mental, vital, and physical nature. 

MASTERING MIND, LIFE, AND BODY

At present, man is a partially self-conscious soul, subject to and limited by the mind, life, and body, who must become an entirely self-conscious soul, master of his mind, life, and body. 

Not limited by their claims and demands, superior to his instruments, and the free possessor of them. This human effort to be master of one’s own being has been the meaning of a great part of humanity’s past spiritual, intellectual, and moral yearnings. 

To become master of his being with any full reality of freedom and mastery, man must discover  his  supreme  self,  the  real  man  or  the  supreme  Purusha  within  him,  who  is  free  and master of his own inalienable power. He must cease to be the mental, vital, and physical ego; for that is always the creation, instrument, and subject of mental, vital, and physical Nature. This ego is not his real self, but an instrument of Nature through which she has developed a sense of limited  and  separate  individual  being  in  the  mind,  life,  and  body.  Through  this  instrument,  he acts  as  if  he  were  a  separate  existence  in  the  material  universe.  Nature  has  evolved  certain habitual  limiting  conditions  under  which  that  action  takes  place;  the  soul’s  self-identification with  the  ego  is  the  means  by  which  Nature  induces  the  soul  to  consent  to  this  action  and  to accept these habitual limiting conditions. As long as this identification persists, there is a self-imprisonment within this cycle of habit and narrow action, and until this is transcended, there can be no free exercise by the soul of its individual life, much less true self-transcendence. For this reason, an essential movement of Yoga consists in withdrawing from the external sense of the  ego  through  which  we  identify  with  the  action  of  the  mind,  life,  and  body,  and  in  living inwardly in the soul. Liberation from an externalized sense of the ego is the first step toward the freedom and mastery of the soul. 

When we thus withdraw into the soul, we discover that we are not the mind but a mental being that lies behind the action of the embodied mind—not a mental and vital personality (for personality  is  a  composition  of  Nature),  but  a  mental  Person,  manomaya  purusa.  We  become aware of an inner being that takes its place upon the mind for self-knowledge and knowledge of the world, and which judges itself as an individual for self-experience and the experience of the world, for internal action and external action, but which, nevertheless, is distinct from the mind, life, and body. This sense of differentiation from vital actions and the physical being is very marked; for although the Purusha feels that its mind is entangled in life and the body, it is nonetheless aware that, even if the physical life and body were  to  cease  or  dissolve,  they  would  still  continue  to  exist  within  its  mental  being.  But  the sense  of  differentiation  regarding  the  mind  is  more  difficult  and  less  firmly  defined.  Yet  it  is there; it is characterized by any one or all three of the intuitions in which this mental Purusha lives and through which it becomes aware of its own higher existence. 

WITNESS PURUSHA

First,  he  has  the  intuition  of  himself  as  one  who  observes  the  action  of  the  mind;  it  is something  that  continues  within  him  and  yet  stands  before  him,  as  an  object  of  his contemplative  knowledge.  This  self-consciousness  is  the  intuitive  sense  of  the  witnessing Purusha, sakshi. The witnessing Purusha is a pure consciousness that observes Nature and sees it as an action reflected upon consciousness and illuminated by that consciousness. But in itself, distinct  from  it.  The  nature  of  the  mental  Purusha  is  merely  an  action,  a  complex  action  of discriminative  and  combinative  thought,  of  will,  of  sense,  of  emotion,  of  temperament  and character, of the sensitive ego working on the basis of vital impulses, needs, and desires under the conditions imposed by the physical body. But it is not limited by them, since it can only give them new directions and much variation, refinement, and extension; yet it is capable of acting in thought and imagination and in a mental world of much more subtle and flexible creations. But in the mental Purusha there is also an intuition of something greater and vaster than this present action in which it lives, of a realm of experience of which it is only a frontal outline or a narrow and  superficial  selection.  Through  this  intuition  it  stands  on  the  threshold  of  a  subliminal  self with a more extensive possibility than that which this superficial mentality opens up to its self-knowledge.  A  final  and  supreme  intuition  is  an  inner  awareness  of  something  that  he  is  more essentially, something as far above the mind as the mind is above physical life and body. This inner awareness is his intuition of his supramental and spiritual self. 

At  any  moment  the  mental  Purusha  can  involute  once  more  into  the  superficial  action from which it withdrew, live for a time entirely identified with the mechanism of mind, life, and body, and repeat its normal recurring action with absorption. But once that separative movement has been effected and lived through for a time, it can never again be, for itself, completely what it was before. Involution into external action now becomes merely a recurring self-forgetfulness from which there is a tendency to withdraw once more into itself and into pure self-experience. It may also be noted that the Purusha, withdrawing from the normal action of this external consciousness that created for itself its present natural form of self-experience, is capable  of  assuming  two  other  equilibria.  It  may  have  an  intuition  of  itself  as  the  soul  in  the body, which exercises life as its activity and the mind as the light of that activity, This soul in the body is the conscious physical being, annamaya purusa, who characteristically uses life and mind  for  physical  experience—regarding  everything  else  as  a  consequence  of  physical experience—does not look beyond the life of the body, and, to the extent that he feels something beyond his physical individuality, is only conscious of the physical universe and, at most, of his unity with the soul of physical Nature. But it may also have an intuition of itself as a vital soul, self-identified with a great movement of becoming in Time, which employs the body as a form or basic sensory image and the mind as the conscious activity of vital experience. This soul in life  is  the  conscious  vital  being,  pránamaya  purusa,  which  is  capable  of  looking  beyond  the duration  and  limits  of  the  physical  body,  of  sensing  an  eternity  of  life  behind  and  ahead,  an identity  with  a  universal  Vital  being,  but  does  not  look  beyond  a  constant  total  becoming  in Time.  These  three  Purushas  are  soul-like  forms  of  the  Spirit  through  which  it  identifies  its conscious existence with these three planes or principles of its universal being and grounds its action in any of them. 

But  man  is  characteristically  a  mental  being.  Moreover,  the  mental  state  is  his  supreme present state in which he is closest to his real self, most at ease, and fully conscious of the spirit. 

His path to perfection does not consist in regressing into external or superficial existence, nor in situating  himself  in  the  vital  soul  or  the  corporeal  soul,  but  in  focusing  on  the  three  mental intuitions,  through  which  he  can  eventually  rise  above  the  physical,  vital,  and  mental  levels. 

This  focus  can  take  two  entirely  different  forms,  each  with  its  own  object  and  mode  of procedure. It is quite possible for him to emphasize it in a direction beyond existence, in Nature, in detachment, in a withdrawal from the mind, life, and body. He may seek to live increasingly as  the  witnessing  Purusha,  observing  the  action  of  Nature,  without  taking  an  interest  in  it, without  judging  it,  detached,  rejecting  all  action,  withdrawing  into  pure  conscious  existence. 

This  is  the  liberation  of  Sankhya.  One  can  enter  into  that  greater  existence  than  that  which intuition possesses and move away from superficial mentality toward a dreamlike or sleep-like state  that  admits  one  into  ever  vaster  or  higher  realms  of  consciousness.  By  disappearing  into these realms, one can detach oneself from the earthly being. There is even (as was supposed in antiquity) a transition to the supramental worlds from which a return to earthly consciousness was  not  possible  or  not  obligatory.  But  the  definite  and  certain  goal  of  this  kind  of  liberation depends on the elevation of the mental being to the spiritual self, of which one becomes aware when looking out and beyond all mentality. This is presented as the key to the complete cessation of earthly existence through absorption into pure being or participation in the super-cosmic being. 

But if our goal consists not only in being free through self-detachment from Nature, but also  in  being  perfected  in  mastery,  this  kind  of  insistence  can  no  longer  suffice.  We  must examine our mental, vital, and physical interaction with Nature, identify the knots of its bondage and the weak points of liberation, uncover the keys to its imperfection, and pinpoint the key to perfection. 

CONTROL

When the observing soul, the witnessing Purusha, stands behind the workings of nature and  observes  them,  it  sees  that  nature  proceeds  of  its  own  accord  through  the  power  of  its mechanism—by  virtue  of  the  continuity  of  movement,  the  continuity  of  mental  activity,  the continuity of the life force, and the continuity of an involuntary physical mechanism. At first, the whole being seems to be the recurring action of an automatic machinery, although the sum of that action constantly ascends into creation, development, and evolution. He was as if trapped in this wheel, attached to it by the sense of ego, spinning round and round in the turning of the machinery.  A  complete  mechanical  determinism  or  a  stream  of  determinations  of  Nature  to which  he  lent  the  light  of  his  consciousness  is  the  natural  aspect  of  his  mental,  vital,  and physical personality, once considered from this stable, detached point of view and no longer by the soul caught up in the movement and imagining itself part of the action. 

But  upon  further  reflection  we  discover  that  this  determinism  is  not  as  complete  as  it would seem; the action of Nature continues and is what it is due to the sanction of the Purusha. 

The observing Purusha sees that he sustains and, in a way, fills and permeates the action with his  conscious  being.  He  discovers  that  within  himself  it  could  not  continue  and  that  where  he persistently withdraws this sanction, the habitual action gradually weakens, falters, and ceases. 

All  his  active  mental  activity  can  thus  be  brought  to  complete  stillness.  Yet  there  remains  a passive  mental  activity  that  continues  mechanically,  but  this  too  can  be  stilled  through  this withdrawal  into  the  self,  apart  from  action.  Even  so,  vital  activity  continues  in  its  most mechanical aspects; but that too can be stilled until it ceases. It would seem, then, that he is not only  the  sustaining  Purusha  (bharir)  but  also,  in  a  certain  sense,  the  master  of  his  nature, Ishwara. It was the awareness of this sanctioning control, this need for his consent, that led him to conceive of himself, in the sense of the ego, as a soul or mental being with a free will that determines all his own becoming. However, free will seems imperfect, almost illusory, since the real will itself is a mechanism of Nature and each separate volition is determined by the current of past action and the sum of conditions it created; yet, due to the result of the current and the sum, at every instant there is a
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