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This is one in a series of thirty booklets published by the
Sri Aurobindo Society under the title ‘'Yoga in Everyday Life."’
Our effort is to bring together, from Sri Aurobindo and the
Mother, simple passages with a practical orientation on specific
subjects, so that everyone may feel free to choose a book
according to his inner need. The topics cover the whole field of
human activity, because true spirituality is not the rejection of life
but the art of perfecting life.

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.

We hope these booklets will inspire the readers to go to the
complete works and will help them to mould their lives and their
environments towards an ever greater perfection. The quota-

tions from Sri Aurobindo are prefaced by his symbol and those
from the Mother by her symbol.

The Mother's Sri Aurobindo’s

“O TRUTH, COME, MANIFEST.”
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WHAT IS YOGA

In the right view both of life and of Yoga all life is
either consciously or subconsciously a Yoga. For
we mean by this term a methodised effort towards
self-perfection by the expression of the potential-
ities latent in the being and a union of the human individual with
the universal and transcendent Existence we see partially
expressed in man and in the Cosmos. But all life, when we 00k
behind its appearances, is a vast Yoga of Nature attempting to
realise her perfection in an ever increasing expression of her
potentialities and to unite herself with her own divine reality. In
man, her thinker, she for the first time upon this Earth devises
self-conscious means and willed arrangements of activity by
which this great purpose may be more swiftly and puissantly
attained. Yoga, as Swami Vivekananda has said, may be
regarded as a means of compressing one's evolution into a
single life or a few years or even a few months of bodily
existence. A given system of Yoga, then, can be no more than a
selection or a compression, into narrower but more energetic
forms of intensity, of the general methods which are already
being used loosely, largely, in a leisurely movement, with a
profuser apparent waste of material and energy but with a more
complete combination by the great Mother in her vast upward
labour. It is this view of Yoga that can alone form the basis for a
sound and rational synthesis of Yogic methods. For then Yoga
ceases to appear something mystic and abnormal which has no
relation to the ordinary processes of the World-Energy or the
purpose she keeps in view in her two great movements of
subjective and objective self-fulfilment; it reveals itself rather as
an intense and exceptional use of powers that she has already
manifested or is progressively organising in her less exalted but
more general operations.




Yogic methods have something of the same relation to the
customary psychological workings of man as has the scientific
handling of the natural force of electricity or of steam to the
normal operations of steam and of electricity. And they, too, are
formed upon a knowledge developed and confirmed by regular
experiment, practical analysis and constant result...

... The true and full object and utility of Yoga can only be accom-
plished when the conscious Yoga in man becomes, like the
subconscious Yoga in Nature, outwardly conterminous with life
itself and we can once more, looking out both on the path and

the achievement, say in a more perfect and luminous sense:
“All life 1s Yoga.”

*

All Yoga is in its nature a new birth; it is a birth out of

the ordinary, the mentalised material life of man into

a higher spiritual consciousness and a greater and

diviner being. No Yoga can be successfully under-
taken and followed unless there is a strong awakening to the
necessity of that larger spiritual existence. The soul that is called
to this deep and vast change, may arrive in different ways to the
initial departure. It may come to it by its own natural develop-
ment which has been leading it unconsciously towards the
awakening; it may reach it through the influence of a religion or
the attraction of a philosophy; it may approach it by a slow
illumination or leap to it by a sudden touch or shock; it may be
pushed or led to it by the pressure of outward circumstances or
by an inward necessity, by a single word that breaks the seals of
the mind or by long reflection, by the distant example of one who

has trod the path or by contact and daily influence. According to
the nature and the circmustances the call will come.

But in whatever way it comes, there must be a decision of the
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mind and the will and, as its result, a complete and effective self-
consecration. The acceptance of a new spiritual idea-force and
upward orientation in the being, an illumination, a tuming or
conversion seized on by the will and the heart's aspiration, — this
IS the momentous act which contains as in a seed all the results
that the Yoga has to give. The mere idea or intellectual seeking
of something higher beyond, however strongly grasped by the
mind’s interest, is ineffective unless it is seized on by the heart
as the one thing desirable and by the will as the one thing to be
done. For truth of the Spirit has not to be merely thought but to
be lived, and to live it demands a unified single-mindedness of
the being; so great a change as is contemplated by the Yoga is
not to be effected by a divided will or by a small portion of the
energy or by a hesitating mind. He who seeks the Divine must
consecrate himself to God and to God only....

But if we desire to make the most of the opportunity that this life
gives us, if we wish to respond adequately to the call we have
received and to attain to the goal we have glimpsed, not merely
advance a little towards it, it is essential that there should be an
entire self-giving. The secret of success in Yoga is to regard it
not.as one of the aims to be pursued in life, but as the whole of
life.

x

It is said that Yoga is the ‘‘final goal of life’’, but what

(?Q do you expect from this final goal? Some say it
AE, ') means to know oneself; that is the personal and

\ %%

individual aspect. If it is pushed a little farther it
means to be conscious of the truth of one's being: why are you
born and what should you do? And if it is pushed still farther, you
may become conscious of your relations with other human
beings; and a little farther yet, you may ask what is the role, the
aim of humanity in the world? And yet again, what is the
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condition of the earth from the psychological standpoint? What
is the universe, what is its goal, its role? In this way, you move
from stage to stage and finally you see the problem in its totality.
You must see the thing, the experience behind the words. Here
we speak of ‘‘Yoga' but elsewhere one would speak differently;
some would say, ‘| am seeking my raison d'étre'’, and so on.
Those who have a religious bent will say, ‘| want to find the
divine Presence’'. There are fifty ways of saying the thing but it
Is the thing which is important; you must feel it in your head, in
your heart, everywhere. It must be concrete, living, otherwise
you cannot advance. You must come out of words and get into
action — get into the experience, get into life.

THE SYSTEMS OF YOGA

For the contact of the human and individual con-
sciousness with the divine is the very essence of
Yoga. Yoga is the union of that which has become
separated in the play of the universe with its own
true self, origin and universality. The contact may take place at
any point of the complex and intricately organised conscious-
ness which we call our personality. It may be effected in the
physical through the body; in the vital through the action of those
functionings which determine the state and the experiences of
our nervous being; through the mentality, whether by means of
the emotional heart, the active will or the understanding mind, or
more largely by a general conversion of the mental conscious-
ness in all its activities. It may equally be accomplished through
a direct awakening to the universal or transcendent Truth and
Bliss by the conversion of the central ego in the mind. And
according to the point of contact that we choose will be the type
of the Yoga that we practise.

For if, leaving aside the complexities of their particular proces-
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ses, we fix our regard on the central principle of the chief
schools of Yoga still prevalent in India, we find that they arrange
themselves in an ascending order which starts from the lowest.
rung of the ladder, the body, and ascends to the direct contact
between the individual soul and the transcendent and universal
Self. Hathayoga selects the body and the vital functionings as its
instruments of perfection and realisation; its concem is with the
gross body. Rajayoga selects the mental being in its different
parts as its lever-power; it concentrates on the subtle body. The
triple Path of Works, of Love and of Knowledge uses some part
of the mental being, will, heart or intellect as a starting-point and
seeks by its conversion to arrive at the liberating Truth, Beati-
tude and Infinity which are the nature of the spiritual life. Its
method is a direct commerce between the human Purusha in
the individual body and the divine Purusha who dwells-in every
body and yet transcends all form and name.

*

The principle of Yoga is the tuming of one or of all
powers of our human existence into a means of
reaching the divine Being. In an ordinary Yoga one
main power of being or one group of its powers is

made the means, vehicle, path. In a synthetic Yoga all powers
will be combined and included in the transmuting instrumentation.

In Hathayoga the instrument is the body and life. All the power of
the body is stilled, collected, purified, heightened, concentrated
to its utmost limits or beyond any limits by Asana and other
physical processes; the power of the life too is similarly puntied,
heightened, concentrated by Asana and Pranayama. This
concentration of powers is then directed towards that physical
centre in which the divine consciousness sits concealed in the
human body. The power of Life, Nature-power, coiled up with ali
its secret forces asleep in the lowest nervous plexus of the
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earth-being, — for only so much escapes into waking action in
our normal operations as is sufficient for the limited uses of
human life, — rises awakened through centre after centre and
awakens, too, in its ascent and passage the forces of each
successive nodus of our being, the nervous life, the heart of
emotion and ordinary mentality, the speech, sight, will, the
higher knowledge, till through and above the brain it meets with
and it becomes one with the divine consciousness.

In Rajayoga the chosen instrument is the mind. Our ordinary
mentality is first disciplined, purified and directed towards the
divine Being, then by a summary process of Asana and
Pranayama the physical force of our being is stilled and "
concentrated, the lite-force released into a rhythmic movement
capable of cessation and concentrated into a higher power of its
upward action, the mind, supported and strengthened by this
greater action and concentration of the body and life upon which
it rests, is itself purified of all its unrest and emotion and its
habitual thought-waves, liberated from distraction and disper-
sion, given its highest force of concentration, gathered up into a
trance of absorption. Two objects, the one temporal, the other
eternal, are gained by this discipline. Mind-power develops in
another concentrated action abnormal capacities of knowledge,
effective will, deep light of reception, powerful light of thought-
radiation which are altogether beyond the narrow range of our
normal mentality; it arrives at the Yogic or occult powers around
which there has been woven so much quite dispensable and yet
perhaps salutary mystery. But the one final end and the one all-
important gain is that the mind, stilled and cast into a concen-

trated trance, can lose itself in the divine consciousness and the
soul be made free to unite with the divine Being.

The triple way takes for its chosen instruments the three main
powers of the mental soul-life of the human being. Knowledge
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selects the reason and the mental vision and it makes them by
purification, concentration and a certain discipline of a God-
directed seeking its means for the greatest knowledge and then
the greatest vision of all, God-knowledge and God-vision. Its
aim-is to see, know and be the Divine. Works, action selects for
its instrument the will of the doer of works; it makes life an
offering of sacrifice to the Godhead and by purification, concen-
tration and a certain discipline of subjection to the divine Will a
means for contact and increasing unity of the soul of man with
the divine Master of the universe. Devotion selects the emo-
tional and aesthetic powers of the soul and by tuming them all
Godward in a perfect purity, intensity, infinite passion of seeking
makes them a means of God-possession in one or many
relations of unity with the Divine Being. All aim in their own way
at a union or unity of the human soul with the supreme Spirit.

Each Yoga in its process has the character of the instrument it
uses; thus the Hathayogic process is psycho-physical, the
Rajayogic mental and psychic, the way of knowledge is spiritual
and cognitive, the way of devotion spiritual, emotional and
aesthetic, the way of works spiritual and dynamic by action.
Each is guided in the ways of its own characteristic power. But
all power is in the end one, all power is really soul-power....
X@ demand on the time and energy and impose SO
complete a severance from the ordinary life of men
that the utilisation of its results for the life of the world becomes
either impracticable or is extraordinarily restricted. if in retum for
this loss we gain another life in another world within, the mental,

the dynamic, these results could have been acquired through
other systems, through Rajayoga, through Tantra by much less

*

... But the weakness of Hathayoga is that its labo-
rious and difficult processes make sO great a
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laborious methods and held on much less exacting terms. On
the other hand the physical results, increased vitality, prolonged
youth, healith, longevity are of small avail if they must be held by
us as misers of ourselves, apart from the common life, for their
own sake, not utilised, not thrown into the common sum of the
world’'s activities. Hathayoga attains large results, but at an
exorbitant price and to very little purpose....

We perceive that as Hathayoga, dealing with the life and body,
aims at the supernormal perfection of the physical life and its
capacities and goes beyond it into the domain of the mental life,
so Rajayoga, operating with the mind, aims at a supernormal
perfection and enlargement of the capacities of the mental life
and goes beyond it into the domain of the spiritual existence.
But the weakness of the system lies in its excessive reliance on
abnormal states of trance. This limitation leads first to a certain
aloofness from the physical life which is our foundation and the
sphere into which we have to bring our mental and spiritual
gains. Especially is the spiritual life, in this system, too much
associated with the state of Samadhi. Our object is to make the
spiritual lite and its experiences fully active and fully utilisable in
the waking state and even in the normal use of the functions.
But in Rajayoga it tends to withdraw into a secondary plane at
the back of our normal experiences instead of descending and
possessing our whole existence.

The triple Path of devotion, knowledge and works attempts the
province which Rajayoga leaves unoccupied. It differs from
Rajayoga in that it does not occupy itself with the elaborate
training of the whole mental system as the condition of perfec-
tion, but seizes on certain central principles, the intellect, the
heart, the will, and seeks to convert their normal operations by
turning them away from their ordinary and external preoccupa-
tions and activities and concentrating them on the Divine. It
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differs also in this, — and here from the point of view of an
integral Yoga there seems to be a defect, — that it is indifferent to
mental and bodily perfection and aims only at purity as a
condition of the divine realisation. A second defect is that as
actually practised it chooses one of the three parallel paths
exclusively and almost in antagonism to the others instead of
effecting a synthetic harmony of the intellect, the heart and the

will in an integral divine realisation....
@ principle, we find, first, that Tantra expressly diffe-
rentiates itself from the Vedic methods of Yoga. In a
sense, all the schools we have hitherto examined are Vedantic
in their principle; their force is in knowledge, their method is
knowledge, though it is not always discernment by the intellect,
but may be, instead, the knowledge of the heart expressed in
love and faith or a knowledge in the will working out through
action. In all the lord of the Yoga is the Purusha, the Conscious
Soul that knows, observes, attracts, governs. But in Tantra it is
rather Prakriti, the Nature-Soul, the Energy, the Will-in-Power
executive in the universe. It was by learning and applying the
intimate secrets of this Will-in-Power, its method, its Tantra, that
the Tantric Yogin pursued the aims of his discipline, — mastery,
perfection, liberation, beatitude. Instead of drawing back from
manifested Nature and its difficulties, he confronted them,
seized and conquered. But in the end, as is the general
tendency of Prakriti, Tantric Yoga largely lost its principle in its
machinery and became a thing of formulae and occult mecha-
nism still powerful when rightly used but fallen from the clarity of
their original intention....

*

It, however, we leave aside, here also, the actual
methods and practices and seek for the central

... If indeed our aim be only an escape from the world to God,
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synthesis is unnecessary and a waste of time; for then our sole
practical aim must be to find out one path out of the thousand
that lead to God, one shortest possible of short cuts, and not to
linger exploring different paths that end in the same goal. But if
our aim be a transformation of our integral being into the terms
of God-existence, it is then that a synthesis becomes necessary.
@ ness, to love the Divine for the Divine's sake alone,
to be tuned in our nature into the nature of the
Divine, and in our will and works and life to be the instrument of
the Divine. Its object is not to be a great yogi or a Superman
(although that may come) or to grab at the Divine for the sake of
the ego’s power, pride or pleasure. It is not for Moksha though
liberation comes by it and all else may come, but these must not
be our objects. The Divine alone is our object.
@Z integral yoga and that means that it takes up the
essence and many processes of the old yogas — its
newness is in its aim, standpoint and the totality of its method. In
the earlier stages which is all | deal with in books like the
"‘Riddle” or the *‘Lights’’ or in the new book to be published
there is nothing in it that distinguishes it from the old yogas
except the aim underlying its comprehensiveness, the spirit in
Its movements and the ultimate significance it keeps before it —
also the scheme of its psychology and its workings: but as that

was not and could not be developed systematically or schema-
tically in these letters, it has not been grasped by those who are

THE INTEGRAL YOGA

The object of the yoga is to enter into and be
possessed by the Divine Presence and Conscious-

*

| have never said that my yoga was something
brand new in all its elements. | have called it the
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not already acquainted with it by mental familiarity or some
amount of practice. The detail or method of the later stages of
the yoga which go into little known or untrodden regions, | have
not made public and | do not at present intend to do so.

| know very well also that there have been seemingly allied
ideals and anticipations — the perfectibility of the race, certain
Tantric sadhanas, the effort after a complete physical siddhi by
certain schools of yoga, etc., etc. | have alluded to these things
myself and have put forth the view that the spiritual past of the
race has been a preparation of Nature not merely for attaining
the Divine beyond the world, but also for this very step forward
which the evolution of the earth-consciousness has still to make.
| do not therefore care in the least — even though these ideals
were, up to some extent parallel, yet not identical with mine —
whether this yoga and its aim and method are accepted as new
or not; that is in itself a trifing matter. That it should be
recognised as true in itself by those who can accept or practise it
and should make itself true by achievement is the one thing
important; it does not matter if it is called new or a repetition or
revival of the old which was forgotten. | laid emphasis on it as
new in a letter to certain sadhaks so as to explain to them that a
repetition of the aim and idea of the old yogas was not enough in
my eyes, that | was putting forward a thing to be achieved that
has not yet been achieved, not yet clearly visualised, even
though it is the natural but still secret outcome of all the past
spiritual endeavour.

It is new as compared with the old yogas:

(1) Because it aims not at a departure out of world and life into
Heaven or Nirvana, but at a change of life and existence,
not as something subordinate or incidental, but as a distinct
and central object. If there is a descent in other yogas, yet it
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(2)

IS only an incident on the way or resulting from the ascent —
the ascent is the real thing. Here the ascent is the first step,
but it is a means for the descent. It is the descent of the new
consciousness attained by the ascent that is the stamp and
seal of the sadhana. Even the Tantra and Vaishnavism end
in the release from life; here the object is the divine fulfil-
ment of life.

Because the object sought after is not an individual achieve-
ment of divine realisation for the sake of the individual, but
something to be gained for the earth-consciousness here, a
cosmic, not solely a supra-cosmic achievement. The thing to
be gained also is the bringing in of a Power of Conscious-
ness (the supramental) not yet organised or active directly in
earth-nature, even in the spiritual life, but yet to be orga-
nised and made directly active.

(3) Because a method has been preconized for achieving

12

this purpose which is as total and integral as the aim set
before it, viz., the total and integral change of the con-
sciousness and nature, taking up old methods but only as a
part action and present aid to others that are distinctive. |
have not found this method (as a whole) or anything like it
professed or realised in the old yogas. If | had, | should not
have wasted my time in hewing out a road and in thirty years
of search and inner creation when | could have hastened
home safely to my goal in an easy canter over paths already
blazed out, laid down, perfectly mapped, macadamised,
made secure and public. Our yoga is not a retreading of old
walks, but a spiritual adventure.

*



Our yoga is a double movement of ascent and
descent; one rises to higher and higher levels of
consciousness, but at the same time one brings
down their power not only into mind and life, but in
the end even into the body. And the highest of these levels, the
one at which it aims is the supermind. Only when that can be

brought down is a divine transformation possible in the earth-

consciousness.
*

By Yoga we can rise out of falsehood into truth, out
of weakness into force, out of pain and grief into
bliss, out of bondage into freedom, out of death into
immortality, out of darkness into light, out of confu-
sion into purity, out of imperfection into perfection, out of self-
division into unity, out of Maya into God. All other utilisation of
Yoga is for special and fragmentary advantages not always
worth pursuing. Only that which aims at possessing the fullness

of God is Purna Yoga; the sadhaka of the Divine Perfection is
the Purna Yogin.

Our aim must be to be perfect as God in His being and bliss is
perfect, pure as He is pure, blissful as He is blissful, and, when
we are ourselves siddhas in Purna Yoga, to bring all mankind to
the same divine perfection. It does not matter if for the present
we fall short of our aim, so long as we give ourselves whole-
heartedly to the attempt and by living constantly in it and for it
move forward even two inches upon the road; even that will help
to lead humanity out of struggle and twilight in which it now
dwells into the luminous joy which God intends for us. But
whatever our immediate success, our unvarying aim must be to
perform the whole journey and not lie down content in any
wayside stage or imperfect resting place.

All Yoga which takes us entirely away from the world, is a high
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but narrow specialisation of divine tapasya. God in His perfec-
tion embraces everything; we also must become all-embracing.

*

The object of our Yoga is self-perfection, not self-

@Z annulment.

There are two paths set for the feet of the Yogin,
withdrawal from the universe and perfection in the universe; the
first comes by asceticism, the second is effected by tapasya; the
first receives us when we lose God in Existence, the second is
attained when we fulfil Existence in God. Let ours be the path of
perfection, not of abandonment; let our aim be victory in the
battle, not the escape from all conflict.

*

The very aim and conception of an integral Yoga

debars us from adopting this simple and strenuous

high-pitched process. The hope of an integral trans-

formation forbids us to take a short cut or to make
ourselves light for the race by throwing away our impediments.
For we have set out to conquer all ourselves and the world for
God; we are determined to give him our becoming as well as our
being and not merely to bring the pure and naked spirit as a bare
offering to a remote and secret Divinity in a distant heaven or
abolish all we are in a holocaust to an immobile Absolute. The
Divine that we adore is not only a remote extra-cosmic Reality,
but a half-veiled Manifestation present and near to us here in the
universe. Life is the field of a divine manifestation not yet
complete: here, in life, on earth, in the body, — ihaiva, as the
Upanishads insist, — we have to unveil the Godhead; here we
must make its transcendent greatness, light and sweetness real
to our consciousness, here possess and, as far as may be,
express it. Life then we must accept in our Yoga in order utterly
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to transmute it; we are forbidden to shrink from the difficulties
that this acceptance may add to our struggle. Our compensation
iIs that even if the path is more rugged, the effort more complex
and baftlingly arduous, yet after a point we gain an immense
advantage. For once our minds are reasonably fixed in the
central vision and our wills are on the whole converted to the
single pursuit, Life becomes our helper. Intent, vigilant, integrally
conscious, we can take every detail of its forms and every
incident of its movements as food for the sacrificial Fire within
us. Victorious in the struggle, we can compel Earth herself to be
an aid towards our perfection and can enrich our realisation with
the booty torn from the powers that oppose us.
@ combined working of four great instruments. There
Is, first, the knowledge of the truths, principles,
powers and processes that govern the realisation — sastra. Next
comes a patient and persistent action on the lines laid down by
the knowledge, the force of our personal effort — utsaha. There
intervenes, third, uplifting our knowledge and effort into the
domain of spiritual experience, the direct suggestion, example
and influence of the Teacher — guru. Last comes the instru-

mentality of Time — kala; for in all things there is a cycle of their
action and a period of the divine movement.

THE WAY

Yoga-siddhi, the perfection that comes from the
practice of Yoga, can be best attained by the

x

The first process of the yoga is to make the sari-
@ kalpa of atmasamarpana. Put yourself with all your
heart and all your strength into God's hands. Make
no conditions, ask for nothing, not even for siddhi in
the yoga, for nothing at all except that in you and through you
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his will may be directly performed. To those who demand from
him, God gives what they demand, but to those who give
themselves and demand nothing, he gives everything that they
might otherwise have asked or needed and in addition he gives
himself and the spontaneous boons of his love.

The next process is to stand aside and watch the working of the
divine power in yourself. This working is often attended with
disturbance and trouble in the system, therefore faith is neces-
sary, though perfect faith is not always possible at once; for
whatever impurnity is in you, harboured openly or secretly lurk-
Ing, Is likely to rise at first and be repeated so long as it is not
exhaustively swept out, and doubt in this age is an almost
universal impurity. But even when doubt assails, stand by and
wait for it to pass, availing yourself if possible of the satsariga of
those who are already advanced on the path, but when that is
absent, still holding fast to the principle of the yoga, self-
surrender. When distressed within or assailed from without,
remember the words of the Gita, By giving thyself up in heart
and mind to Me, thou shalt cross over all difficulties and perils by
My grace.” and again, ‘‘Abandon all dharmas (all law, rule,
means and codes of every kind whether formed by previous
habit and belief or imposed from outside) and take refuge in Me
alone; | will deliver thee from all sin and evil, — do not grieve.'" ‘'
will deliver’”’, — you have not to be troubled or struggle yourself
as if the responsibility were yours or the result depended on
your efforts, a mightier than you is busy with the matter. Neither
disease nor calamity nor the rising of sin and impurity in you
should cause any alarm. Hold fast only to him. “‘| will deliver thee
from all sin and evil.”’ But the release does not come by a sudden
miracle, it comes by a process of purification and these things
are a part of the process. They are like the dust that rises in
clouds when a room long uncleaned is at last swept out. Though
the dust seem to choke you, yet persevere, ‘‘masucah.’...
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The third process of the yoga is to perceive all things as God....

*

The Supramental Yoga is at once an ascent to-

wards God and a descent of Godhead into the
embodied nature.

The ascent can only be achieved by a one-centred all-gathering
upward aspiration of the soul and mind and life and body; the
descent can only come by a call of the whole being towards the
infinite and eternal Divine. If this call and this aspiration are
there, or if by any means they can be borm and grow constantly
and seize all the nature, then and then only a supramental
uplifting and transformation becomes possible.

The call and the aspiration are only first conditions; there must
be along with them and brought by their effective intensity an
opening of all the being to the Divine and a total surrender.

This opening is a throwing wide of all the nature on all its levels
and in all its parts to receive into itself without limits the greater
divine Consciousness which is there already above and behind
and englobing this mortal half-conscious existence....

And it must be a surrender and an opening to the Divine alone
and to no other. For it is possible for an obscure mind or an
impure life-force in us to surrender to undivine and hostile forces
and even to mistake them for the Divine. There can be no more
calamitous error. Therefore our surrender must be no blind and
inert passivity to all influences or any influence, but sincere,
conscious, vigilant, pointed to the One and the Highest alone.

Self-surrender to the divine and infinite Mother, however diffi-
cult, remains our only effective means and our sole abiding
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refuge, — self-surrender to her means that our nature must be an
instrument in her hands, the squl a child in the arms of the
Mother.

*

The sadhana of this yoga does not proceed through
any set mental teaching or prescribed forms of
meditation, Mantras or others, but by aspiration, by
a self-concentration inwards or upwards, by self-
opening to an Influence, to the Divine Power above us and its
workings, to the Divine Presence in the heart and by the
rejection of all that is foreign to these things. It is only by faith,
aspiration and surrender that this self-opening can come.
@ Divine. It follows that there must be knowiedge and
works as well as bhakti, and in addition, it includes a
total change of the nature, a seeking for perfection, so that the
nature also may become one with the nature of the Divine. It is
not only the heart that has to turn to the Divine and change, but
the mind also — so knowledge is necessary, and the will and
power of action and creation also — so works too are necessary.
In this yoga the methods of other yogas are taken up - like this
of Purusha-Prakrit, but with a difference in the final object.
Purusha separates from Prakriti, not in order to abandon her,
but in order to know himself and her and to be no longer her
plaything, but the knower, lord and upholder of the nature; but
having become so or even in becoming so, one offers all that to
the Divine. One may begin with knowledge or with works or with
bhakti or with Tapasya of self-purification for perfection (change
of nature) and develop the rest as a subsequent movement or

one may combine all in one movement. There is no single rule
for all, it depends on the personality and the nature. Surrender is

*

...it1s or at least it claims to be an integral yoga, that
is, a turning of all the being in all its parts to the
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the main power of the yoga, but the surrender is bound to be
progressive; a complete surrender is not possible in the begin-
ning, but only a will in the being for that completeness, — in fact it
takes time; yet it is only when the surrender is complete that the
full flood of the sadhana is possible. Till then there must be the
personal effort with an increasing reality of surrender. One calls
iIn the power of the Divine Shakti and once that begins to come
into the being, it at first supports the personal endeavour, then
progressively takes up the whole action, although the consent of
the sadhak continues to be always necessary. As the Force
works, it brings in the different processes that are necessary for
the sadhak, processes of knowledge, of bhakti, of spiritualised
action, of transformation of the nature. The idea that they cannot
be combined is an error.

*

Will you say something to us about Yoga?

What do you want the Yoga for? To get power? To
attain to peace and calm? To serve humanity?

None of these motives is sufficient to show that you are meant
for the Path.

The question you are to answer is this: Do you want the Yogqa for
the sake of the Divine? Is the Divine the supreme fact of your
life, so much so that it is simply impossible for you to do without
it? Do you feel that your very raison d’étre is the Divine and
without it there is no meaning in your existence? If so, then only
can it be said that you have a call for the Path.

This is the first thing necessary — aspiration for the Divine.

The next thing you have to do is to tend it, to keep it always alert
and awake and living. And for that what is required is concen-
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tration — concentration upon the Divine with a view to an integral
and absolute consecration to its Will and Purpose.

Concentrate in the heart. Enter into it; go within and deep and
far, as far as you can. Gather all the strings of your conscious-

ness that are spread abroad, roll them up and take a plunge and
sink down.

A fire is burning there, in the deep quietude of the heart. It is the
divinity in you — your true being. Hear its voice, follow its
dictates.

There are other centres of concentration, for example, one
above the crown and another between the eye-brows. Each has
its own efficacy and will give you a particular resuit. But the
central being lies in the heart and from the heart proceed all
central movements — all dynamism and urge for transformation
and power of realisation.

What is one to do to prepare oneself for the Yoga?

To be conscious, first of all. We are conscious of only an
insignificant portion of our being; for the most part we are
unconscious. It is this unconsciousness that keeps us down to
our unregenerate nature and prevents change and transforma-
tion in it. It is through unconsciousness that the undivine forces
enter into us and make us their slaves. You are to be conscious
of yourself, you must awake to your nature and movements, you
must know why and how you do things or feel or think them; you
must understand your motives and impulses, the forces, hidden
and apparent, that move you; in fact, you must, as it were, take
to pieces the entire machinery of your being. Once you are
conscious, it means that you can distinguish and sift things, you
can see which are the forces that pull you down and which help
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you on. And when you know the right from the wrong, the true
from the false, the divine from the undivine, you are to act strictly
up to your knowledge; that is to say, resolutely reject one and
accept the other. The duality will present itself at every step and
at every step you will have to make your choice. You will have to
be patient and persistent and vigilant — ‘‘sleepless’’, as the
adepts say; you must always refuse to give any chance
whatever to the undivine against the divine.

Is the Yoga for the sake of humanity? . h

No, it is for the sake of Divinity. It is not the welfare of humanity
that we seek but the manifestation of the Divine. We are here to
work out the Divine Will, more truly, to be worked upon by the
Divine Will so that we may be its instruments for the progressive
incorporation of the Supreme and the establishment of His reign

upon earth.
@X above all an unflinching patience. For it implies
three stages of which only the last can be wholly
blissful or rapid, — the attempt of the ego to enter into contact
with the Divine, the wide, full and therefore laborious prepara-
tion of the whole lower Nature by the divine working to receive
and become the higher Nature, and the eventual transformation.
In fact, however, the divine Strength, often unobserved and
behind the veil, substitutes itself for our weakness and supports
us through all our failings of faith, courage and patience. It
“makes the blind to see and the lame to stride over the hills.”
The intellect becomes aware of a Law that beneficiently insists
and a succour that upholds; the heart speaks of a Master of all
things and Friend of man or a universal Mother who upholds

DIFFICULTIES AND YOGA

Certainly, this is no short cut or easy sadhana. It
requires a colossal faith, an absolute courage and
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through all stumblings. Therefore this path is at once the most
difficult imaginable and yet, in comparison with the magnitude of
its effort and object, the most easy and sure of all.

*

The goal of yoga is always hard to reach, but this
one is more difficult than any other, and it is only for
those who have the call, the capacity, the willing-
ness to face everything and every risk, even the risk
of failure, and the will to progress towards an entire selfless-

ness, desirelessness and surrender.
@X and outer life till it is fit to manifest a divine con-
sciousness and become part of a divine work. This
means an inner discipline far more exacting and difficult than
mere ethical and physical austerities. One must not enter on this
path, far vaster and more arduous than most ways of yoga,

unless one is sure of the psychic call and of one’s readiness to
go through to the end.

x*

This yoga implies not only the realisation of God,
but an entire consecration and change of the inner

*

By readiness, | did not mean capacity but willing-
ness. If there is the will within to face all difficulties
and go through, no matter how long it takes, then
the path can be taken.

*

A mere restless dissatisfaction with the ordinary life

is not a sufficient preparation for this yoga. A
positive inner call, a strong will and a great steadi-
ness are necessary for success in the spiritual life.

*



Nobody is fit for the sadhana —i.e. nobody can do it
by his own sole capacity. It is a question of prepar-
ing oneself to bring in fully the Force not one’s own
that can do it with one’s consent and aspiration.

*

All who enter the spiritual path have to face the
difficulties and ordeals of the path, those which rise
from their own nature and those which come in from
outside. The difficulties in the nature always rise
again and again till you overcome them; they must be faced with
both strength and patience. But the vital part is prone to
depression when ordeals and difficulties rise. This is not
peculiar to you, but comes to all sadhaks — it does not imply an
unfitness for the sadhana or justify a sense of helplessness. But
you must train yourself to overcome this reaction of depression,
calling in the Mother’s Force to aid you.

All who cleave to the path steadfastly can be sure of theitr
spiritual destiny. If anyone fails to reach it, it can only be for one
of the two reasons, either because they leave the path or
because for some lure of ambition, vanity, desire, etc. they go
astray from the sincere dependence on the Divine.
@ there can be no final and irretrievable failure; even
when the thread is broken, it is taken up again and
reunited and carried to its end. There is a working in the nature

itself in response to the inner need which, however slowly,
brings about the result....

*

Still, if the call of the soul is there, although not yet
full, however great and obstinate the difficulties,




It does not matter what defects you may have in
your nature. The one thing that matters is your
keeping yourself open to the Force. Nobody can

é transform himself by his own unaided efforts; it is

only the Divine Force that can transform him. If you keep
yourself open, all the rest will be done for you.
@ create a ground of spiritual growth and experience
and a way which will bring down a greater Truth
beyond the mind but not inaccessible to the human soul and
consciousness. All can pass who are drawn to that Truth,
whether they are from india or elsewhere, from the East or from
the West. All may find great difficulties in their personal or
common human nature; but it is not their physical origin or their
racial temperament that can be an insuperable obstacle to their
deliverance.

*

... Our aim is not, either, to found a religion or a
school of philosophy or a school of Yoga, but to

*

Yoga is not more dangerous to the people of the
West than to those of the East. Everything depends
upon the spirit with which you approach it. Yoga
does become dangerous if you want it for your own
sake, to serve a personal end. It is not. dangerous, on the
contrary, it is safety and security itself, if you go to it with a sense
of its sacredness, always remembering that the aim is to find the
divine.

Dangers and difficulties come in when people take up Yoga not
for the sake of the Divine, but because they want to acquire
power and under the guise of Yoga seek to satisfy some
ambition. If you cannot get rid of ambition, do not touch the
thing. It is fire that burns...
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... The question is to be sincere. If you are not sincere, do not
begin Yoga. If you were dealing in human affairs, then you could
resort to deception; but in dealing with the Divine there is no
possibility of deception anywhere. You can go on the Path
safely when you are candid and open to the core and when your

only end is to realise and attain the Divine and to be moved by
the Divine.

YOGA IN EVERYDAY LIFE

It is not absolutely necessary $o abandon the
@ ordinary life in order to seek after the Light or
to practice yoga. This is usually done by those who
want to make a clean cut, to live a purely religious or
exclusively inner and spiritual life, to renounce the world entirely
and to depart from the cosmic existence by cessation of the
human birth and passing away into some higher state or into the
~transcendental Reality. Otherwise, it is only necessary when the
pressure of the inner urge becomes so great that the pursuit of
the ordinary life is no longer compatible with the pursuit of the
dominant spiritual objective. Till then what is necessary is a
power to practise an inner isolation, to be able to retire within
oneself and concentrate at any time on the necessary spirntual
purpose. There must also be a power to deal with the ordinary
outer life from a new inner attitude and one can then make the
happenings of that life itself a means for the inner change of
nature and the growth in spiritual expenence.
@ satisfied with looking through windows, the gain is
only initial; one day one will have to take up the

pilgrim's staff and start out to journey there where the Reality is

%

...All things in the Lila can tum into windows that
open on the hidden Reality. Still so long as one is
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for ever manifest and present. Still less can it be spiritually
satisfying to remain with shadowy reflections, a search imposes
itself for the Light which they strive to figure. But since this
Reality and this Light are in ourselves no less than in some high
region above the mortal plane, we can in the seeking for it use
many of the figures and activities of life; as one offers a flower, a
prayer, an act to the Divine, one can offer too a created form of
beauty, a song, a poem, an image, a strain of music, and gain
through it a contact, a response or an experience. And when
that divine consciousness has been entered or when it grows
within, then too its expression in life through these things is not
excluded from yoga; these creative activities can still have their
place, though not intrinsically a greater place than any other that
can be put to divine use and service. Art, poetry, music, as they
are in their ordinary functioning, create mental and vital, not
spiritual values; but they can be turned to a higher end, and
then, like all things that are capable of linking our consciousness
to the Divine, they are transmuted and become spiritual and can
be admitted as part of a life of yoga. All takes new values not
from itself, but from the consciousness that uses it; for there is
only one thing essential, needful, indispensable, to grow con-
scious of the Divine Reality and live in it and live it always.

*

In the integral Yoga, the integral life down even to
the smallest detail has to be transformed, to be
divinised. There is nothing here that is insignificant,
nothing that is indifferent. You cannot say, ““When |
am meditating, reading philosophy or listening to these conver-
sations | will be in this condition of an opening towards the Light
and call for it, but when | go out to walk or see friends | can allow
myself to forget all about it.”" To persist in this attitude means
that you will remain untransformed and never have the true
union; always you will be divided; you will have at best only
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glimpses of this greater life. For although certain experiences
and realisations may come to you in meditation or in your inner
consciousness, your body and your outer life will remain
unchanged. An inner illumination that does not take any note of
the body and the outer life, is of no great use, for it leaves the
world as it is. This is what has continually happened till now.
Even those who had a very great and powerful realisation
withdrew from the world to live undisturbed in inner quiet and
peace; the world was left to its ways, and misery and stupidity,
Death and Ignorance continued, unaffected, their reign on this
material plane of existence. For those who thus withdraw, it may
be pleasant to escape from this turmoil, to run away from the
difficulty and to find for themselves a happy condition else-
where; but they leave the world and life uncorrected and
untransformed; and their own outer consciousness too they
leave unchanged and their bodies as unregenerate as ever.
Coming back to the physical world, they are likely to be worse
there than even ordinary people; for they have lost the mastery
over material things, and their dealing with physical life is likely
to be slovenly and helpless in its movements and at the mercy of
every passing force.

An ideal of this kind may be good for those who want it, but it is
not our Yoga. For we want the divine conquest of this world, the
conquest of all its movements and the realisation of the Divine
here. But if we want the Divine to reign here we must give all we
have and are and do here to the Divine. It will not do to think that
anything is unimportant or that the external life and its neces-
sities are no part of the Divine Life. If we do, we shall remain
where we have always been and there will be no conquest of the
external world; nothing abiding there will have been done.
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