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FOREWORD

THERE are probably moments in the life of every thoughtful
man when he feels intensely the need to pause and stand
apart for a time from the rush and stress of his daily activities
in order to take stock of what they all mean to him. TIn our
modern world few are fortunate enough to obtain the oppor-
tunity. Mine came to me in the winter and spring of 1921-22
when so many of us were imprisoned in connection with the
non-co-op'eration movement initiated by Mahatma Gandhi,
and it was during those six months of enforced retirement
that this book was first written. Since then much time and
thought have been given to bring it into its present more
developed form, but the complete foundation of the outlook it
sets forth was laid in the jail at Lahore, and I have not found
that any important position taken then has needed modifica-
tion.

It may be added that the book represents an outlook
upon life which has gradually been taking shape since 1912.
The period at Lahore afforded opportunity for its clarification
and the years which followed have brought with them
merely a deeper appreciation of its implications.

As will be obvious to the reader, it was not originally
written for publication. The idea at the back of my mind
when I first undertook it was to find out in so far as was
possible what life had come to mean to me, and to share my
experience with my wife. It was only four or five years later
that the intention to publish the book really took active shape
in my mind as the result of a visit from an old friend--C. F.
Andrews--who felt that it might be helpful to others. How
far he was correct in this remains to be seen.

Andrews was especially strong that in the event of its
being published no changes should be made which would
eliminate “ the personal element”. At first I rather shrank
from this; one naturally hesitates to share with a larger
circle writings and experiences of so intin:ate and personal a
character. My suggestion that the book should be published
anonymously was not approved of, and I incline to think the
reasons against such a course were sound,
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There has been one outstanding consideration which has
inclined me to the view of Mr. Andrews and my friend Mr.
Richard Gregg as regards the justifiability of its publication-
The outlook which it embodies has been, to me at least, a
source of profound strength and comfort. In times of trouble
and difficulty—notably at the death of a little son some years
ago—I found myself sustained and upheld by it in quite a
wonderful manner. The thought that to even a very few
others it might be what it has been to me, naturally influenced
me in favour of sharing it.

I desire especially to acknowledge my deht to Gregg in
the whole affair. During the three years he spent with us in
our mountain village his interest in the book and conviction
that it should be published played an important part in my
final decision to do so.

A few words may here be in place regarding the inter-
pretation of the implications of personal experience which
the book attempts. When I began writing it I had no suspi-
cion that it would develop eventually into a full fledged
“ philosophy . This was, as a matter of fact, what happened
and “ Satyakama' undoubtedly does contain a complete
philosophy—* complete ”, that is, in the sense that it is
concerned with Reality as a whole, both in Time and beyond
it. As it stands it offers—for those who have the patience to
read it carefully—a ‘system’ of speculative philosophy
which, whether worthy of acceptance or no, still claims to
interpret life as a whole. That the book is clumsy in form
and longer than it should be no one will feel more than I do
myself ; that it contains far too much repetition I am pain-
fully aware, yet despite the utmost endeavour I have been
simply unable to reduce these defects. I claim for it that
notwithstanding such shortcomings it embodies an outlook
worthy of the deepest consideration. To dip into it here and
there would be useless for its approach to the problem of
reality will be quite unfamiliar in various respects, but I
venture to assert it will prove worth the trouble involved in
a careful reading irrespective of the amount of acceptance it
secures.

As regards the use I have made of the Upanishads and
the Gita I would disarm critics at the outset by stating that
T do not make the slightest claim to “orthodoxy " in my inter-
pretation of them, “Satyakama ™ is not primarily concerned
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with the exposition of any of the recognized philosophical
systems or with refutation save where questions arise which
make one or the other relevant to its purpose. That purpose
is the study of some of the deepest aspects of personal exper-
ience; its one object is to work out the implications of this
area of experience. The Upanishads are much in evidence
because they have played so profound a part in bringing me
to my present position, yet 1 have not turned to them as
authority-—as ‘ Shruti "—for support of my philosophical out-
look. That outlook does not permit me to rest upon the
authority of any “scripture ™.

For me at least, the significance of the Upanishads, the
(ita, or any other scripture, lies in its power to beget in
those who study it deep far thoughts--to arouse responses
and call forth powers for spiritual vision that before were
latent. Whether the meanings and implications which I find
are the ones which were present to those who composed the
Upanishads and the Gita must remain a question of opinion.
Personally I feel that my interpretation does not involve sc
many or such vital difficulties as do certain others. Yet my
primary concern is neither with what these scriptures meantto
those who first enunciated them, or to those who subsequent-
ly founded systems of philosophy or theology upon them. I
am concerned with them principally because of the response
they have called forth n me in the course of long years of
loving study and earnest meditation. What we find in this
“scripture " or that 1s not so important as what it finds s us
-—gives rise to 1n us emotionally and intellectually. The
power to evoke such responses in the deepest areas of our
experiencing life constitutes, as I see it, the only “ authority”
to which any scripture may righfully lay claim.

I shall bring this Foreword to a close with one other
observation. The era of isolation in the relations of mankind
is drawing to its close. Day by day the contact between the
East and the West is becoming more intimate. As a con-
sequence the influence of the East upon Western thought
and of Western thought upon that of the East must steadily
grow. Where will this ultimately lead us ? Surely here is a
question of vital interest to us all. .

Viewed purely from this angle “ Satyakama " should bhe
significant, for it embodies the reaction of a speculative
Western mind to the spiritual outlook and atmosphere of the
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Fast. In it will be found what happened in the case of one
Westerner who nearly twenty-eight years ago set out to live
as an Indian and has lived almost exclusively among Indians
ever since.

He might add that he is profoundly grateful for the
experience these years have brought him, and feels that his
life has been immeasurably enriched by it.

Kotgarh,
October 1931.

(Note —The author 18 a Philadelphian of Quaker extraction whose
family jomed the American branch of the Anglican communion a genera-
tion ago. He came to India 1n 1904 and seven years later married a
daughter of the land of his adoption, settling down to live as a farmer 1n a
Himalayan village fifty miles above Simla. At one period he took an
active part 1n political life, being a member of the All India Congress
Committee but of recent years has devoted himself to philosophy and to
social uplift 1 the hills.))
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SATYAKAMA






Beloved Wife :

For one who is naturally inclined to thought and
meditation jail offers a wonderful opportunity. At
least I have found it so. Cut off entirely from the
destractions and interests of the outer world, com-
pelled by circumstances to look within for light, one is
led, as it were, into a solitude alone with God. Being
so far as the “ outer man’ is concerned at the beck and
call of others, one learns in a peculiar degree to turn
to Him and rest in Him. The sordidness and squalor
of one’s surroundings are in themselves aids, driving
one in upon oneself and teaching that if peace and
sustaining strength are to be found they must be
sought within.

For some of my comrades in other wards or
other prisons I presume there has been a stressing of
the emotional aspect of their idealism. In my own
case this has not been so, except that prayer has pos-
sibly had a larger place in my life than it ever had
before, and my sense of dependence has been increased.
The reason for this probably lies in my temperament,
as well as in the fact that early in my imprisonment I
set myself the task of trying to express on paper what
life has come to mean for me. This book which I
have written for you is the result.

In it I have not attempted to systematize what 1
have tried to express. At first I did try to do so but I
found that it interfered with my freedom of thought.
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As a consequence I have allowed myself to go wander-
ing on without anxiety as to form or arrangement.
You will understand the reason for this ; I am dealing
with conceptions most difficult to formulate for the first
time, and the only way in which I can hope to succeed
at all is by putting them down as they come to me.
The first twenty or thirty pages especially were full of
difficulty for in them I was like a wrestler maneuver-
ing for an opening grip. It was hard to find exactly
how to approach my subject.

This is your book. It is the way by which from
the loneliness of the jail I stretch out the arms of my
spirit to you. It is the offering of my love to you,
with whom I long for the perfect oneness with which
it deals.

Accept it, therefore, with your husband’s deepest
devotion.

After the sentence was passed, beloved, I
formed the intention of using this time of
enforced inactivity to set down on paper for you
my conception—my ever deepening conviction of
the meaning of life, and to explain what I
conceive to be its significance to you, to me, and
to that personally evolving Spirit in whom I feel
we have our being.

I desire to do so, not that you may become a
student of abstract philosophical theories; such
have no attraction for me and I know that they
would have even less for you. But to me the
interpretation of the meaning of life that I am
about to attempt to put in words has been a very
living and practical thing, and a constant inspira-
tion. Whether I shall be able to make the vision
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that I see real and living to you, I of course
cannot say. If it istrue to experience, and true
to the truth underlying experience, I doubt not
that sooner or later you too will se¢ it, and
should you come to do so I believe we shall both
be immensely strengthened to meet iife’s storms
and difficulties. It will teach us to build our love
for each other upon a foundation deeper and
broader than the limitations of the world of
ordinary human experience. It will provide us
with a higher set of values and teach us more and
more to view what we now know in fime from
the stand-point of eternity. We shall see the
unreality of much that we fancied was Life, and
‘of all that we imagined was Death, and with a
renewed confidence in the purpose and meaning
of our lives and of our relation to each other we
shall press on joyfully and hopefully toward our
wondrous destination.

As you proceed with this book—particularly
in the opening pages—you will probably find
much that you do not fully understand, or that
appears irrelevant, Do not be discouraged ; read
quietly on, for I shall have to write as I am able
‘and gather up the clues as I advance. Before you
have proceeded very far my thought will begin to
assume form and grow clearer, and by the time
you have finished the whole you will have grasped
it. I am thinking upon paper, and I wish you to
think with me. For, so far as many details are
concerned, this attempt will be a voyage of
discovery for me also. Though I am quite clear
as to the main outlines this is the'first time that
I have attempted to put it on paper and in the
course of doing so many points should become
clearer and aspects of the problems with which
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I am to deal should emerge which have hitherto
not presented themselves to me.

It will become evident to you as you proceed
that [ am seeking to advance by a study of experi-
ence and its inplications, though—especially at
first—I may often give my conclusions leaving the
processes by which I have arrived at them for
subsequent treatment. And it will be primarily
a study of my own personal experience for natur-
ally T know it more intimately than that of
another. Itis from our own experience that we
must learn, and if we have any message to pass on
to others it is there that we must find it.

My life has been a full and varied one, yet as
I look back upon it I can see very clearly that the
deepest and most illuminating of its experiences
have been associated with my home. It has been
to my relations with my parentsin childhood,
and later to those with you and my children that
the deepest chords of my nature have responded.
And it is in the deeps rather than the shallows of
experience that I look to find light shed upon
what T am in essence and potentiality, and what
you are.

I have spoken of a foundation for love
deeper and broader than the limitations of ordin-
ary human expression can adeqguately implement.
As I develop my thought I hope to convince you
that the task before us here is the conscious
establishment of our relations with each other,
and with our loved ones. upon an eternal basis.
There can be little doubt that the bond established
by marriage is, for vast numbers of people, a
purely temporary one, and that death is for such
a real parting. This is because they have never
raised their relationship above the earthly plane,
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Their love is concentrated upon those aspects of
each other’s lives which are earthly and the feel-
ings which they entertain for each other find
their entire satisfaction in purely temporary
aspects of their relationship. As a consequence,
when death brings with it an end of thosc fleet-
ing expressions then all relationships which were
founded upon them as the only realities, must
find an end too. It is only in so far as love,
consciously or unconsciously, is centred upon
those aspects of its object which are abiding that
there is hope of its transcending the change we
know as ‘ death’.

Hence I conceive that those who love each
other, and who desire that their love may become
as deathless as their being, should seek to so live
that their thoughts, purposes and experience in
love may be gradually raised to a plane where
their experiencing is intimately bound up with
those aspects of reality which are unaffected by
the dissolution of the body, where their love for
each other is inter-woven with their love for God
where they apprehend the significance of their
relationship to Him, where their common joy is
in things of the spirit, where their common
purpose and aspiration reach out to those time-
less aspects of reality that underlie the fleeting
expressions of them which ‘this world * affords.
They should consciously seek to cultivate a
mutually shared enthusiasm for the Eternal
purpose, and in order for this to be possible they
should strive to enter ever increasingly into an
understanding and participation in that Purpose.
Their purview should come to include eternity,
and they should learn to look at life in its
present terms as but an incident—howbeit a very
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beautiful and important one—upon the road to
union with God and with each other.

Some would separate the way of knowledge
and the way of devotion. Krishna calls those
who do so ‘Children’, and says that he who is
rightly devoted to one obtains the fruits of both.
For me they are inseparable. The joy of know-
ledge is the joy of vision and gives birth to very
deep emotion. Suddenly there dawns upon the
spirit a clearer understanding of the significance
of some hitherto unapprehended aspect of
experience, another fragment fits into its place,
and the meaning of life as a whole becomes
clearer. 1 wish I could describe the feeling of joy
and thankfulness that comes to me then. More
than once upon such an occasion I have found
myself breathing quickly, my eyes full of tears,
and you who know how little I am inclined to
such exhibitions of feeling, will appreciate what
depths of emotion must have been stirred to af-
fect me in such a manner. Surely this too was
‘Bhakti’—the exultation begotten of one’s
intellectual apprehension of the underlying unity
of the differentiated, the increased comprehen-
sion of what creature life is becoming, the
understanding (however dim and incomplete) of
the part of the creature in the unfolding of the
divine experience, begetting in him who saw and
felt these things the desire to sink to his knees
and cover his head and be silent. It was
Bhakti’, leaving in one no place for pride—
only an overwhelming sense of weakness and
frailty, felt the more deeply by the sef that had
begun to see its own deeper meaning. Surely
such experience urges one onward in pursuit of
greater light and as vista after vista unrolls
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before the eyes of the spirit, the rapture of the
vision must beget ever deeper adoration.

The materialist scoffs at those who teach that
+this life should be lived as part of a larger whole.
And indeed he is not to blame, for he has not yet
felt the reality of what may not be perceived by
the senses. As yet his experience is limited to
the temporarily significant aspects of reality and
consequently includes nothing worth remember-
ing beyond his present life. This world includes
the whole of his world and his ends and aims do
not go beyond it.

But for you and me another path is opening.
We have become conscious of aspirations for the
realization and expression of which this present
life with this limitations is ceasing to be an
adequate medium. Among these are some of the
deepest and most potent factors of our conscious
experience, of the presence of which we are
intensely aware and to the influence of which our
spirit passionately responds.

I entertain no doubt, beloved, of your desire
to share my thought. Well knowing your brave
and loyal love—a love which I have seen more
than once tried by circumstances of stress and
peril—I am confident that you will wish to leave
nothing unheard or unapprehended which might
help us to enter more deeply into each other’s
lives,

And indeed the object that I have set before
me is no little thing-—no goal which the limita-
tions of this world could make possible of
attainment. I seek to bind your spirit to my
own with more than human ties~—with a love
transcending its earthly expressions. Nor do I
think this would hamper our spiritual growth



I0 SATYAKAMA

but that, on the contrary, our truest life would be
greatly enriched and glorified.

Regarding our life together during these
past years, and in view of the possibility that I
may not live to return to you, there is one thing
that I wish to set down here. Should anything
happen it would be a happiness to me to know
that I had written it. Once or twice, when for
some reason or another you have been feeling
low spirited, you have talked as if you felt you
had not been the help to me that you might have
been. Your fears were groundless and I wish to
say so here that it may be my assurance to you.
I have found you the wife of my ideal and every
day I thank God for you and for the blessing of
our years together. 1t is impossible to express
what these years have been to me. I am not, as
you know, a man of naturally saintly disposition.
What little T have won has been through sore
struggle. At the time you came into my life
I was desperately beset by my weaknesses and
suffering from wounds received in a spiritual
conflict that had been waged with more courage
than wisdom. With your coming came light,
and I am deeply conscious of how your steadfast
love and patience have helped me to win back
gradually to a calm and happy life. How
dependent I have been upon you and how much
you mean to me you will gather in part from the
following pages.

In truth you will find my philosophy one of
dependence rather than of ascetic renunciation.
For though no true philosophy of spiritual
progress can be without its doctrine of renuncia-
tion—and that which I shall put before you is no
exception—nevertheless it does not teach me that
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the path to spiritual self-realization is to be
traversed by rising superior to the love of
parents, wife and children. On the contrary I
learn from it that increasing love for these is an
essential part of our experience in our approach
to the light. I find in our relationship, and our
love for those who ate dear to us, helps—not
hindrances—to the vision of God.

The deepest and most elemental experience

of the personal self is not intellectual

gi?l?::gh;f bu.t . emotional. The scrip.tu‘res and

" spiritual teachers of all religions are

united in asserting that one cannot reason

oneself into communion with God, Such com-

munion is “Dbeyond the veil "—beyond the

province of the mind. And this is a fact for

which we should be profoundly thankful as

otherwise the supreme vision would be attainable
only by the sages.

“There the eye does not go, nor speech, nor
mind”, as the Kena Upanishad puts it. For it is an
experience in which they have no part. It is be-
yond the category of intellect. As Sankara says,
“It is well known that the unconditioned Brahman
may be known by persons of inferior intellect.”

But though it is not /o the intellect we should
turn for the experience of oneness with that time-
less life which is Brahman, it is through the
intellect that we may reappropriate what has been
directly perceived by the personal self, and from
within the ‘holy of holies’, as it were, bring forth
that which will glorify thought and illuminate
our experience-world. This seems to' me to be
the true function of philosophy.

Descending into the regions of thought we
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may study that which is present to consciousness,
in terms of the mind and the senses, and in the
light of what has been experienced beyond them
gain a deeper understanding of the significance of
our world of ‘name and form’.

In other words we may set ourselves to study
our experience world, and in the light of our
deepest and most significant experience lying
beyond thought itself, seek to appreciate its
implications.

We must start with what we meet in our daily
lives and work in from that. What things are in
themselves is another matter, but the experience
of them is a fact, and an investigation must begin
with a fact or it will lead nowhere. Our investi-
gation, therefore is not of things in themselves
but of experience and the reaction to it of the
personal self. Just as the scientist starts with
certain phenomena and treating them as though
they were facts, builds up by observation and
deduction his hypothesis, so must we, starting
with the personal self as revealed in its experience
build up by observation and deduction our
hypothesis of the meaning of our conscious life,

Unless one lays claim to be a prophet and can
begin what he has to say with “ Thus saith the
Lord”, T am certain that the scientific approach
is the only justifiable one. We never have the
right to start somewhere off in the blue and build
downward from some transcendental, hypothe-
tical being beyond our experience to the world we
know. We must never attempt to build up a
theory and then explain life by trying to square
experience with it. Our deductions must be the
outcome of experience, and must attempt to
explain the facts of experience.
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It is quite permissible for us to make use of
what are enunciated as ‘truths’ in the scriptures
of the various religions, but we may not use them
because they are found in scriptures which are
considered authoritative by this or that group of
people. In such an investigation as we have
undertaken our only criterion as to their authori-
tativeness must be the manner in which the
personal self reacts to them. If we find, for
example, that something they announce as truth
is of universal appeal—that it strikes chords of
response in the most spiritual natures, among men
of widely differing race, religion, and era in the
world’s history, and that it does so in our own
hearts as well—we would seem justified in the pre-
sumption that it is a more or less correct expres-
sion of an essential truth. If we further find that
it appeals increasingly to the personal self as the
inner life of the latter grows and deepens, we
shall rightly consider that the evidence receives
additional support. Again, if we find that its
acceptance is invariably associated with an en-
richment and ennobling of character and person-
ality and accompanied by an increase of Ananda
(spiritual joy) in the one to whom it has come asa
reality, and by an attraction toward him of that
which is noblest in the impulses of those about
him, then we may feel that we have almost the
strongest available evidence of a deep and essen-
tial truth underlying what has so transformed
him,

Of course it may be ultimately true in a sense
not as yet grasped; his own conception of the
significance of the truth may be far less than the
reality and its implications far wider than he
suspects. Yet its very power to appeal to the
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deepest that is in him, and to grow more precious
and inspiring to him as he grows, implies that
there is that in it which is true to the truth of him.

Thus if an organism were put in our hands
and we were told to discover its natural environ-
ment, we should begin to test the conditions
under which it appeared to keep most healthy
and to thrive most manifestly, When we had
found such we should be justified in thinking we
had found its natural environment. It would not
take us long, even if we had never seen them
before, to discover that the natural home of fishes
is the water and of man the land, and of birds the
air and the trees. We should discover it by find-
ing that there they displayed the greatest healthi-
ness and well-being. Our knowledge would result
from testing and studying their reactions.

In an attempt to ascertain what constitutes
the most suitable environment of the personal
self we must make use of similar methods. We
must study its reactions to its experience with a
view to finding that which makes for its greatest
Ananda (joy). In so far as we are successful in
this it seems probable that much light will be
thrown upon the nature of its subsistence as a
conscious and personal mode of being and upon
its relation to that which is not personally identi-
cal with it. This, as I understand it, is the real
task of speculative philosophy in an attempt such
as mine,

And the result of my quest, of years of
thought and deep experience in suffering and in
joy, has been a vision of unity both wonderful
and inspiring, such as fills me with courage and
self-respect and a profound sense of personal
responsibility. In it the world of our experiencing
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life shines with a new and beautiful significance
and all things assume new meaning.

I have said that the most elemental form of

the experience of the self is not intel-

of b sense Jectual but emotional. I have come to
feel that a deep sense of inherent and

essential need, finding its expression in desire, is
the primary mode of experience. The degree of
the desire and the object upon which it is con-
centrated depends upon the stage in the evolution
of the personal self as conscious experiencer, and
ranges all the way from the first blind groping of
the seif of us at the dawn of its couscious evolu-
tion, to that yearning which finds expression in
the fullness and richness of the most perfect love.
This sense of inherent need or incompleteness
expressing itself as desire is the dynamic at the
back of all effort and growth. The intellect is
the interpreter of the experience of the personal
self, and undoubtedly as the latter gradually ex-
tends its capacity for experiencing, that which it
experiences will be increasingly presented to it in
terms of the ‘buddhi’. We know that this is so
in our own experience. Intellect doubtless played
a far greater part in the experience of the sub-
men than in that of the anthropoids, and it cer-
tainly looms larger in the deepest experience of
man at the highest that we know him than it
does in lower human types. Yet the fact is the
experience ; the self is the experiencer, The in-
tellect is only an increasingly important mode
under which experience is presented. , Therefore
to the philosopher who not having crossed the
threshold of deep spiritual experience seeks by
pure intellect to apprehend the ultimate nature of
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the self, or to predicate this or that of the
ultimate reality which he has not experienced,
there can be only one reply ¢ Neti, Neti’*

What is the most precious thought in the New
Testament—the thought to which the personal self
leaps in the quickest and most joyful response?
What is the thought which has the most dynamic
power to transform and beautify the heart of
man and raise it to otherwise unachievable levels
of nobility and joyful experience? What is the
thought in which the deepest craving of the self
finds a satisfaction which ‘the kingdoms of the
world and the glory of them’ cannot provide?
It is not that of any promise of eternal life ; what-
ever objections the intellect may put forward,
the spirit that is in man feels itself deathless. It
is not the thought of ‘Heaven’; as the inner life
of the self grows and deepens it becomes increa-
singly conscious that the heavens of the various
religions could be no answer to its sense of need,
It is not any assurance of escape from punish-
ment, for there is something sublime about the
self which in certain circumstances would make
it ready to dare Hell itself.

But when the meaning of the familiar words
“God is Love” ....... “God so loved the World”
suddenly and mysteriously penetrate to the
soul and grip it, does it not leap and thrill to the
thought ? With my own eyes I have seen harden-
ed criminals who would laugh at the idea of
heaven and scoff at the threat of punishment,
break down utterly at the thought of God’s
loving them. When I was a lad all religion was
an unreality to me until one day there entered

* “Not that! Not that!”
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my heart the thought that God loved me, and
all life was changed.

Nor is it only to the sense of the love of God

“that the deeps of the personal self respond. Its
capacity to realize divine love is closely associated
with its capacity to love its fellows. It would
seem to be the outcome of a gradual growth in
the power to love others. Not without reason
did John make the experience of love for God
dependent upon the love of one’s brothers. Later
on we shall study this evolution of the personal
self and its growth in capacity to expressits need
and yearning in terms of love. It will then be-
come clear to you how relevant all this world of
our experience is to the development of that ca-
pacity, and what a glorious and wonderful school
human experience is for the education and deve-
lopment of the potentialities of the self.

I hope to make it clear as we proceed that, as
this centre of personal experiencing which we
call the self grows and evolves, it becomes increa-
singly dependent upon loving and being loved,
for its Ananda (happiness), and that an ever
wider circle is included in its love. It will be seen
also that along with its growth in depth and
richness of experience is a corresponding growth
inifts consciousness of need, and with it in its
sense of dependence. With that sense of depen-
dence comes, at first certainly greater pain, but
through pain higher levels of joy than any that
are otherwise open to it.

Need brings with it pain, no doubt, but it is
in need-satisfied—not in no-need—that the highest
joy of the personal self is to be fourd. For the
Ananda of Love is through the *Tapas’ of true

love-not the burningof selfish passion and lust,
3 -
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but the suffering begotten of the sense of incom-
pleteness by the “I” until it finds the fulfillment
of its experiencing life in that which it essentially
needs.

For what is the essential characteristic of
that emotional experience which man has termed
love? It is the stretching out of the personal self
for satisfaction in another “I1”, hungering to give
itself, thrilling at the thought of oneness. It is
as different from lust as unselfishness is from
selfishness, as different from covetous desire as
the impelling sense of need to give oneself is dif-
ferent from the thought of personal gain.

How strange a thing is love! How it exults
at the thought of suffering for its beloved! How
it rejoices at the thought of sharing all that it is!
How oblivious of the petty considerations of
worldly gain or advantage!

AsT review my own experience I can see that
all that is highest and best in me finds its most
adequate expression in Love. Ail the purest joy I
have experienced has been connected with it—not
only with my love for God and the sense of the
divine love enfolding me, but with my love for
you and the children and those others for whom
I have felt it and from whom I have experienced
it. I have found it not only the expression of my
noblest and most unselfish experience hitherto,
but the increasingly adequate expression of my
inner life as that grows and deepens. More and
more I find that the highest levels of my experi-
ence are inexpressible except in the terms of
need and love. Intellectually even, I find that
I have reached the highest I yet know in the
perception of the implications of love as this
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personal selfiexperiencesit. I am convinced that
if this aspect of my conscious and experiencing
life were eliminated all that is highest and best
in me would be eliminated along with it., For I
know my experience in loving as by far the high-
est and noblest expression of my conscious self.

And love, as I have said before, implies depen-
dence. Let us consider the nature of love as we
have known it—you and 1. Does not our own ex-
perience demonstrate to us that the more we
have grown to love each other, the more depen-
dent we have become? Or possibly it might be
putting it more correctly to say that our growing
love is the conscious expression of our growing
sense of dependence upon each other. We are
increasingly conscious that an aspect of the ele-
mental need of our nature finds its fulfillment in
each other, and with this increase of conscious-
ness comes increased sense of mutual dependence.

I have had the truth of this borne home to
me with especial force of late. Here in jail I
perceive that the thing which makes my confine-
ment most difficult to bear is not the foul conver-
sation * and rabald noisiness of the pathetically
undeveloped personalities among whom I find
myself. Noris it the prison life nor the disci-
pline. The most difficult feature is undoubtedly
my enforced absence from you and the children.
Being as yet subject in my experience to human
limitations in which the factor of ‘place’ looms
so largely, I feel cut off from you and suffer in
consequence. It isin this suffering that my need
for you and dependence upon you is most strik-
ingly manifested. Did I need you iess I should

* I was separated during the entire period from my Congress
associates, being placed in the ward with European convicts,
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suffer less. Yet who that has known Love would
purchase freedom from suffering by being freed
from the need that begets it?

There are in the Hindu marriage ritual some
beautiful mantras in which the bridegroom says
to the bride.

*‘Become thou my partner as thou hast past all
the seven steps with me. Partners we have become as
we have together passed all the seven steps. Thy part-
nership have I gained. Apart from thee now I cannot
live. Apart from me do thou not live. We shall live
together ; we shall be a source of joy each unto the
other, sharing alike all foods and powers combined. [
join thy mind, thy actions, thy senses with mine.”

Here is expressed in a wonderful manner the
emotions and the experience of love as I know
it. For I grow more and more needy, beloved,
as the years go by. I need you; I need the child-
ren; and as my experience of love grows I—the
personal self of me-—grows in it and through it,
and becomes increasingly incapable of complete-
ness apart from you. Thus Love reveals itself as
as an expression of Need. It has meant depen-
dence—a dependence growing ever greater as my
feeling for you grows and deepens.

The only independent man would be the man
who loved no one—who lived in and for himself
alone. Sucha one would escape the pain that
love must experience until it has achieved its
fulfillment but he would also never know the joy
of the personal self that has found its fulfillment
in love. We have unfortunates in this ward who
sufficiently approximate such a state to afford us
some slight idea of what it might be. They are
maimed and impoverished personalities—men
without ties who are content to spend long
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periods in jail. AsfarasI can gather by a study
of them they are not particularly conscious of
the need for anything higher than the purely
material. Provided sufficient food is given them,
enough clothing to keep them warm and not too
much to do, they seem on the whole content.
There is something strangely unnatural about
these people. It would almost seem as if their
personalities were in the process of disintegra-
ting; at any rate there appears to be a curious
numbness—an incapacity to feel greatly about
anything. The outlines of the personalities of
these men appear blurred and ill-defined ; not only
is their intellectual reaction to the world of their
experience lacking in definiteness and their im-
pression confused and hazy, but their emotional
reactions are so slight as to be almost impercept-
ible. Not entirely so, for they can be querulous
about unimportant matters though I doubt if
they are capable of strong anger. The impres-
sion that one gets is that they are dying fires.
One of them was released a short time ago; the
poor fellow was worried at the idea of going
out and managed to return to the jail in a
few days.

There were of course various contributing
factors to his desire to return—diffidence, loss of
self-confidence, fear—but the thing which has
struck me particularly is that such men seem to
be on the whole not dissatisfied with the limita-
tions of their poor little poverty-stricken world
of self-centred emptiness. In the case of one of
them I gathered that there was no one he very
much desired to see, no one for whose welfare he
had any special anxiety, no one whose happiness
or misfortune would make him more happy or
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more sad. And the reason ? Because he loved no
one.

I am not here concerned with the cause for
the condition of this unfortunate. The point I
wish to makeis that he and those like him are, in
a sense, less dependent upon others than I am.
They are far less conscious of need than I am.
They are cut off by their lack of love from the
suffering which I experienee by reason of love.
Yet I know well that my deep sense of needis
wealth beside the poverty of their independence.

From all this it would appear that lack of a
sense of need is by no means necessarily an indica-
tion of greater fullness or perfection than intense
sense of need. Even in the world of our present
experience a body never has as few needs as when
it is a dead body.

Let us consider another aspect of the elemen-

The nced tal nefed of the personal self in its ex-
to be need. pression as Love. We shall take again
ed. the field of our own experience. Love
longs for love, longs for a consciousness of need
for it in its beloved. That which knows itself
as “1” meeds to feel that it isneeded by the ob-
ject of its love. This is a very vital and basial
aspect of love, yet it is in fact the very anti-
thesis of selfishness, for the supreme joy of feel-
ing utterly needed lies in giving oneself utterly.
Love perfected implies a state of absolute
mutuality. It is possible that we may not be able
to win the love of those who are dear to us, and
if our love be real we shall still love them in spite
of this. Yet I am conviniced that there is no true
love that does not long for the love of its beloved.
We may wish well to others and still not be
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unhappy if they fail to wish us well. We may
do good to others without desiring either reward
or gratitude. Our so doing would be the sign of
a noble spirit, but not of love. The nobler and
deeper love is, the more insistent will be its long-
ing to be needed.

Love does not yearn for what its beloved Aas
but for what its beloved is. As I have said, it is
the antithesis of selfish acquisitiveness. It needs
to be needed in order to give itself in the manner
that love demands. The sense of not being need-
ed is a barrier to the perfection of its gift of
of all that it is. A barrier is a separation and
the pain of love is rebellion against that which
stands in the way of perfect at-oneness.

Yet love longs for all that its beloved is, and
some might say that this is after all a sign of
selfishness. I do not think so, for its joy is in that
feeling of perfect at-onement with its object
which is possible only where there is perfect
mutual self-surrender. Love wonld abolish ‘mine’
and ‘thine’ by the realization of ‘our’, dear because
it is shared. Love suffers at the thought of
having anything which is not its beloved’s also, or
of being anything which is not part of the life of
its beloved as well. It longs to share all that
constitutes the life of its beloved—not out of any
thought of appropriating something to itself but
out of its sense of need for oneness with its
beloved. It isthat which is its joy and for which
it stretches out. Surely this is not selfishness, for
love—love in the noblest form known in human
experience—is as eager to share the sorrow and
pain of its beloved as its joy. How can that be
selfishness which glories in the thought of being
able to suffer for its beloved, finds its greatest joy
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in the joy of its beloved, suffers its most poignant
pain in the suffering of its beloved, and utter-
ly forgets itself in its concentration upon its
beloved?

But the self, though longing for at-onement,
longs for such a oneness as may be experienced.
It knows that its Ananda (joy) consists in the con-
scious realization of oneness with its beloved. It
is not moved by any attraction to the metaphysi-
cal concept of abstract oneness but by the yearn-
ing for omemess with that in which it seeks its
completion. Therefore it values its personal self—
its ““1”ness—not for the sake of the “I”ness, but
because that is essential to the experience of the
oneness in which lies its joy. It knows that its
elemental craving—its deepest sense of need—
must find its fulfilment in terms of personally
conscious experience. The thought of attainment
to any realization of itself as needing nothing but
its own personally undifferentiated self, subsist-
ing complete in itself apart from all aspects of
personality, becomes increasingly abhorant to it
as it grows in the experience of love. Such a
conception might, conceivably, be acceptable to
the unfortunate convict I referred to some pages
back, though I doubt it. As for me, the accept-
ance of such a salvation would make me traitor to
all of which I am conscious as the best, the high-
est and the most unselfish part of me. 1t is not
for itself that my “I”ness is dear to me but
because it is that through which our oneness in
love is experienced. In its relation to God my
“I”ness is only dear because through it my love for
God and the love of God for me are experienced.
I would indeed realize my oneness with you,
déar, but never a oneness which eliminated the
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personal element—the reality of what at present
is represented by the terms “you” and “I”. It is
not a oneness of such a nature that could ever
satisfy my deepest need. Nor has this self the
slightest desire to realize a oneness with God of a
nature that would eliminate its personal individu-
ation, for it hungers to realize in experience its
oneness with the divine life—not to apprehend
itself as an undifferentiated entity of self-subsist-
ent being.

I think that there has been much misconcep-
tion of the meaning and significance of the term
non-duality. 1 too am a believer in non-duality
but hold that non-dual does nof mean undiffer-
entiated. What is Yajnavalkya’s conception of the
mode under which a seer ¢ alone, without duality’
subsists ‘whose world is Brahman’? It is given at
length in mantras which I cannot quote here. The
substance of it is that though experience continues
it is not experience of that which is ‘ other than
himself and separate’. The barriers raised by
Ahamakara, the illusions of Maya have broken
down. The personal self’s misconception of
itself as a separate entity with a separate good
of its own, a separate salvation of its own, a
separate essence of its own, a separate exist-
ence of its own—all this is gone. While the
self does not think as it did when under the
influence of Avidya (ignorance) it is still think-
ing. ‘It is not, however, a second thing, other
than himself and separate, of which he may think’.
All this I too believe and shall make my feeling
on the subject clear to youlater. The attainment
of ‘Brahman’ is, I conceive, the attainment of the
realization of that timeless reality in which what-
ever is is one, and ‘beyond which nothing goes,
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But I am convinced that this one timeless reality
does not exclude personal individuation, and
indeed subsists timelessly in the mode of multi-
personality.

Several points of importance have emerged
from our consideration of Love as we know it in
human experience. In the first place it is a
personal experience. It is the expression of a feel-
ing of personal insufficiency on the part of the
experiencer—a deep sense of incompleteness seek-
ing to find what will complete it in that which it
experiences as personal, but personal in terms
other than its own.

Then we have seen that in proportion to its
growth in loving experience the personal self is
ennobled. Its love is the expression of its highest
and least selfish experience.

Also, with the growth in love there is a
corresponding growth in consciousness of need.
The greater the love, the greater the need and
dependence of the experiencer upon that which,
though personal, is not personally identical with
it. On the contrary, the lower and more selfish
the experiencer, the less is this consciousness of
need and dependence.

From this it would seem to follow that a sense
of need carries with it no necessary implication
of imperfection in the experiencer, and that the
lack of a sense of need may even indicate imper-
fection and poverty of personality, as in the case
instanced of the convict.

Briefly then the personal as we know it in
experience is not self-sufficient. It indicates by
the character of its yearning that it needs to be
completed beyond its “I”ness in order to ex-
perience joy. It finds that joy, not in. what is
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present to it in terms of impersonality, but in
what it experiences as personal yet not in terms
of its own personality. In the experience of
“loving and feeling itself loved it finds its sense of
personal incompleteness both increased and in-
creasingly satisfied.

In fact it behaves as if it were a part—not a
whole—and a part under the urge to be made
whole. The indications also seem to be that if
there is a wholeness in which its sense of inade-
quacy can be relieved, that whole must have
implicit in it the potentiality for an inter-per-
sonal relationship or relationships.

If it is actually a part—a fraction—as its
behaviour would seem to indicate, then there
must be that which in conjunction with it con-
stitutes the whole. Should that be the case then
our search must be for it. The problem for the
personal self would then be, “ What is that in
which I shall find the completeness for which I
hunger—that in the realization of which I shall
be ‘ made whole’ ?”

To a materialist our consideration of love
would mean merely that “human” need expresses
itself more or less along the lines I have indicated
and that each human being is shown to be a
‘fraction’ which is completed only in a certain
number of human relationships.

Very frankly this is not my own view. Iam
at one here with all Indian philosophy which
holds that one of the primary expressions of
‘Avidya’ (spiritual imperception) is the tendency
of the personal self to identify itself with its
vehicle and ascribe to itself what pertains to its
vehicle, As we proceed you will see that I do



28 SATYAKAMA

not think of myself or yourself as “human.” My
thought is of the personal self at present experien-
cing in the terms of human experience and Iam
studying its experience in those terms. But I do
not think of it as a ‘human self,’ or of the
experiencer in terms of dog or cat experience as
a ‘canine self’ or a ‘feline self.” If I did so that
would be an end of the matter, and there would
be no need to write this book.

Have 1 any proof that mine is the correct
approach to the problem? Certainly not; neither
has the materialist. He starts with the man; 1
start with the self conscious of itself in terms of
“I” ness. To me this seems the greater reality,
and as to the man-ness, 1 am conscious of
needs of the self—its deepest needs—which the
limitations of human experience can ' never
satisfy.

I look to the self and there I find that for
which human nature is utterly inadequate. In
any interpretation of the meaning of life based
upon the identification of the Experiencer with
its ‘human’ vehicle I can find no satisfaction of
the self’s profoundest needs. I do not believe
that an adequate explanation is possible upon
such a basis. On the other hand, if we start with
the personally conscious self, not attempting to
identify it with the present terms of its experi-
ence-life, I feel we can arrive at an interpretation
of its experience-life which will satisfactorily
explain what could be explained along no other
line, showing how that might find its wholeness
which obviously does not do so within the limita-
tions of  human’ experience.

And so I am in agreement with Sri Krishna
when he says—
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“Never have I not been, nor thou, nor these lords
of men; nor verily hereafter shall any of us cease to be.
Just as in this body there is for the Embodied One
childhood, youth and old age; so is there the gaining
of another body. The wise are not bewildered by this.”

If love were a purely ‘human’ experience—
an affair of nervous reflexes and sex
LJ:el:i;io-;f impulses—the idea of its being some-
sibility?  thing which God could reciprocate,
or indeed of its being in any sense
analogous to what the divine nature could feel,
would be absurd. What could such a being as
God is conceived to bein all theistic religion have
in common with even the highest product of
chemical combinations? For those, therefore, who
think of the Experiencer as one with the vehicle
no question of a loving relationship between the
personal self we know and God arises. They can
devote their attention more profitably to the
little world that is real to them.

But for those who do not identify the per-
sonally experiencing self with its vehicle—who
look upon the world of their present experience
as no more than a temporary presentation of
experienee to something both conscious and per-
sonal existing beyond it—the concept of such a
loving relationship between God and the personal
self is not an absurdity.

If love is a personal relationship then the
possibility of its subsisting between a personal
God and a personal self is not out of the ques-
tion. Indeed the fact that longing and hunger
for such a relationship on the part of the
personal self has played such a profound part in
the noblest areas of ‘human’ experience, and that
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such numbers of the noblest and richest persona-
lities in different ages and among the most
various peoples and religions have experienced
it, points to its possibility. When we can add to
this that many have claimed to actually find the
joy of such a relationship, and that those who
have felt they had experienced it were in many
cases manifestly transformed and glorified,
towering above their fellows in beauty and
nobility of character and power to move the
hearts of men, we find further grounds for believ-
ing that such a relationship may be possible.
And if it should be, then the Gospel assurance
that “God is Love” may well set forth one of the
most profound truths in the universe.

I too, beloved, feel that I have experienced
that love--not as deeply as some, I know, yet
sufficiently to have no doubt of its reality. My
whole outlook upon life and all that I write here
is based upon the conviction that God loves and
that a relationship of loving experience is possible
between the timeless “I” and the personal self.

Yet here a question arises. In the study of
our own personal experience we have seen love
as an expression of the elemental need of the
personal self for completion in that which it
experiences as personal, yet in other terms than
its own. Love has been seen to be associated
with need—with the inadequacy of the personal
self for the satisfaction of its deepest and most
essential need.

If such is love, then could God love? If love
is an expression of longing, of yearning, could
the divine nature experience it? Or if the divine
nature is capable of longing, yearning to realize
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itself in what is personal in other terms than its
own, would it still be what we conceive God to
be—beyond time, changeless, self-subsistent? Or
if God is all this, could any feeling which He may
experience have anything in common with the
love we know—the love which is the expression
of a personal self seeking fulfilment in another?

These are deep questions and demand an
answer before we can proceed.

Could a being whom we conceive of as self-
subsistent, and changeless because beyond time,
experience a sense of need and as a consequence
such love as we have been just considering?

Would not the presence of such sense of need
imply imperfection in such a nature as theists
conceive God to possess?

If God is conceived of as ultimate being and
the only self-subsistent reality would not the
presence of a need requiring expression as love
for something not itself destroy the divine
‘Swarajya’ which the theologians mean when
they speak of the absoluteness and infiniteness
of the divine nature?

I do not think so.

The question and its answer really depend
upon what we mean when we speak of God as
‘infinite’ and His nature as ‘perfect’. What do
we mean when we use such terms? Do we mean
that the divine nature is one that has no limita-
tions whatever? Such a conception would be
manifestly absurd; no such nature could exist.
It is impossible, for example, for the divine
nature to be or do anything inconsistent with its
essential characteristics. It must be subject to
the limitations imposed by the terms of its
nature. If it should be all-knowing then illusion
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is impossible for it; if it is by nature changeless
then change is impossible for it; if it exists then
non-existence is impossible for it. All these are
limitations but they do not belong to a cate-
gory that would impinge upon the changeless
self-subsistence and perfection of the divine
nature.

Should God need anything which existed
independently of Him-—that had any being apart
from Him—then indeed would his nature be
neither perfect or seli-sufficient. Should He ever
come to need that which He had not always
needed—essentially needed apart from all ques-
tions of time—then He would be subject to change
and His nature could not be thought of as a
perfect nature.

But let us suppose that His nature were such
that the need for the existence of a subsidiary
and relative category of being was timelessly
implicit in it, and suppose that along with this
there was absolutely no limit to His power to
satisfy that need, what then? Could He because
of the presence of such a need be rightly consi-
dered limited or subject to change? Certainly
not the latter if the need were as timeless as God
Himself. Nor would the presence of such a need
detract from the divine self-sufficiency provided
the power to satisfy it were as essentially present.

In itself, then, a sense of need is no mark of
either imperfection or limitation. It is only so
if it is not constant and caused by something
extraneous to the nature experiencing it, or if the
experiencer is not able to utterly satisfy it.

I conclude therefore that love such as is ex-
perienced by the personal self—love which is the
product of a deep desire or yearning begotten of
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essential need—would not be inconsistent with a
divine nature that is personal, timeless, change-
less and self-sufficient, provided that the *need
and yearning of which it is an expression is
timelessly inherent in the divine nature itself,
and provided the power to satisfy that need and
yearning is inherent in that nature also.

As you proceed you will find that the whole
thought of this book is based upon the
_ The conviction that God does love, that
Divine N God does need and that youand I and
geless bat a1l personal selves together with their
perience experiencing life are His answer to His
Progres- . .
sive. own timeless and inherent need for
loving personal experience:

At the root of all becoming 1 see the divine
desire, springing from a need timelessly inherent
in God’s nature. And from this it would natur-
ally follow that “from beginningless time,” as
Indian thinkers express it, the personal self has
been the object of His love, and that the ‘Jagat’
(world) and ‘Samsara’ never had a beginning.

By this I do not mean to imply that you and
I,as ‘you’ and ‘I, are without a beginning, or
that the world of our preseni experience did not
have one. So far as our personal lives are con-
cerned [ am convinced that we had a beginning,
but so far as our essential being is concerned I
believe it to be as timeless as God himself.

What I conceive that being to be and the
nature of its subsistence I shall make clear later.
Here I would only point out that I believe there
are two subsidiary categories of reality the
necessity for the existence of which is implicit in
the divine nature, which have no existence apart

5 L]
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from it, and timelessly are by reason of it, and
that of one of these timeless categories you and I
and all other centres of conscious experiencing
are evolving personal expressions in time,

This of course does not mean that I think of
these categories as ‘co-existing’ with God—of
having any existence apart from Him. But my
conception does not permit me to think of God
as having ever existed without them. Heis their
cause, and the cause is before the effect it is true,
but not here in a time sense. He is before them in
the sense that they are timelessly by reason of
the need implicit in His nature for them. But
because the divine nature is here conceived as
changeless it is held that these—its implica-
tions—are as timeless as itself. All this I shall go
into later.

The divine nature is apprehended in this
book as from “beginningless time’’ realizing
itself in personal relationships and the experience
arising out of them. I shall have to bring this
out gradually and to the best of my ability as we
proceed. It is sufficient here to say that I believe
that God experiences His own infinite potenti-
alities through the personal self—Himself in us.
I also feel that as each evolving personality ex-
periences in terms peculiarly its own and thus
differently from every other, so there are aspects
of experience and self-realization which are open
to the divine nature only through you—only
through me. In other words, that you and I and
every other personal self isof individual significance
to God. This seems a tremendously arrogant
assumption but I assure you, beloved, that it does
not arise from any failure upon my part to appre-
ciate my own littleness; it follows rather from my
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conception of the infinitude of the divine need
and the way in which God wills its satisfaction.

~ One possible objection has to be answered to
the position I have taken above. If we think of
the divine nature as experiencing inits personal
relation with you what it could not possibly ex-
perience apart from what you personally are, do
we not imply that in a sense God is limited by his
need for you, and that He would not be what He
is apart from this particular relationship and is
consequently subject to change?

To me there seems to be no such implication.
It is essential for us to distinguish what is time-
lessly inherent in the divine nature from what
may be considered the outcome of divine ex-
perience. As I see it, the potentiality for the
divine side of the loving personal relationship
that subsists between God and you has been time-
lessly inherent in the divine nature. All that He is
to you, all that in you He realizes Himself to be,
was wholly and unlimitedly there in his timeless
nature waiting to find expression in experience
for you who make that experience possible. His
relationship with you adds nothing whatever to
the infinite fullness of His changeless nature but
it adds to his infinitely progressing self-realization
in experience. It islike the spirit of motherhood
latent in the heart of a maiden. That is there
before she becomes a mother waiting to reveal
itself to her in experience.

It seems to me that the difference between
the consequences of divine experience and finite
experience lies in this—that whereds in all finite
experiencing the reaction to what is experienced
registers itself in a modification of the texture
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of the experiencing personality, that which the
divine nature experiences results in no modification
in its texture. As a result of communion with the
divine “I” you become personally different from
what you were, but to that “I” the experience
would be only one of self-realization—realization
of what had been timelessly present in the divine
nature waiting for your side of the relationship
to find its expression in experience.

Thus, in accordance with this view, the divine
experience is progressive, but the divine capacity
for experience does not increase or the texture of
divine personality undergo any change or modi-
fication. In so far as there are any limitations
they are not limitations of the plenitude of the
divine nature but limitations in the field of ex-
perience, and if that field of experience is what it
is by reason of the divine will then its limitations
may be considered as no more than divine self-
limitations upon the path by which God in and
through beginningless time progessively realizes
his infinite and changeless being.

The conception toward which I have been
working in the foregoing pages is of
The Signi- a divine nature that is self-subsistent
ficance o . . . . .
DivineNeed. (¥ATA®Y), timeless, and in-finite in its
perfection, and yet infinitely needing.
Its perfection does not consist in independence
of anything that is not essentially itself but in
unlimited power to satisfy its need. It is con-
ceived as the omly self-subsistent reality, upon
which depends whatever else has any existence,
and in which subsidiary categories of being
(q<asx =) have their reality, their meaning and
their timeless cause.



PART ONE 37

Being absolute in its perfection it is conceiv-
ed as essentially changeless (ff3sr) but progress-
ively experiencing and realizing itself through
*“beginningless time” in the world of experience
and the finite personal self.

The finite self and the ‘Jagat’ (world) are
conceived as finding their meaning beyond time
in the need and consequent yearnirg implicit
in the terms of the divine nature. Thus the
divine desire stretching forth into “beginningless
time” is seen as the cause of all becoming.

According to the view which I am setting
forth, that product of the divine will (&%et)
which we call “creation” must—seen in its
entirety—be as timeless as God Himself. The
personal relations that it implies must have each
been essential to the divine self-realization. God
must need “the creature ”.

Surely this is a nobler conception, more con-
sistent with the deepest experience of the personal
self, than that of those who say the self-sufficing
divine nature can have no need of any experience
dependent upon what is not itself.

Every philosophy is based upon the convic-
tion that there is a reason in things. If not why
attempt to interpret them? If there is a world
of experience and a finite self they must have
some reasonable basis for existence. If thereis
a reason where shall we look for it if not in the
ultimate reality ? If the ultimate reality is God
and if the reason for the world and the finite self
is to be found in Him then it must have been
there changelessly or His nature is subject to
change. If the reason is there timelessly then
there must be timelessly a need for the finite self
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and the world of experience implicit in the divine
nature. If God is changeless then either these
have always existed or have never existed at all.

Most Christian theologians and Hindu
thinkers have been so certain a divine nature in
need of anything other than itself could not be
perfect that they have been unable to find any
ultimate significance for ‘the world’ and the
finite self of our experience. If asked the where-
fore of ‘“creation” the theologian could only
reply that since God finds His full sufficiency
within the terms of His own nature, and in fact
subsisted alone before He created the world, it is
evident that He does not need it. If pressed
further to assigne some meaning to the creature
he could only suggest that God had created it
“for His glory”.

The thinkers of India speak of “creation” as
the spreading out of a ‘Lila’—a puppet show—
which, in so far as it has any sort of existence
at all, must be looked upon as a ‘ playful’ expres-
sion of the divine will. “ For on the ground
neither of reason nor of Scripture can we con-
strue any other purpose of the Lord”

And obviously this is the only logical conclu-
sion for those who hold such a concepticn of
divine perfection. Yet it necessarily deprives the
‘world’ and the finite self of all significance and
meaning, and makes life and the profoundest
depths of our most noble experiencing but the
shadows of a dream, or at most a sort of unessen-
tial adjunct to what really matters.

But as I interpret life and its meaning
nothing is without significance. Nothing is with-
out reason. There is no waste ; there are no use-
less “by-products”, Everything is relevant and
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is because the need for it is timelessly implicit
in that one ultimate verity in which it has its
being, and apart from which it has neither being
-nor meaning.

There you too have a meaning, beloved—you
personally and individually. For I believe that
there is that in theinfinite yearning of God which
can find its answer alone in you.






PART 11






PART TWO 45

The conception I find in it appears to me to
be further developed throughout the whole field
of the Upanishads. Again and again the sages
refer to this Desire, as the cause of differentiation
in the Brdhman, and to its further far-reaching
implications. Here are just a few out of the con-
stantly recurring passages that clearly or implicit-
ly refer to this grand conception and what it
involves:

In the beginning, Atman, verily only was here.
(Aitareya Upanishad, 1.1)

He is without beginning or end, unmeasured, un-
limited, not to be moved by another, independent,
devoid of marks, formless, of endless power, the
creator, the enlightener. (Maitri Up. 72 ).

In the beginning this world was Atman alone in
the form of a Person.... Verily he had no delight.
Therefore one alone has no delight. He desired a
second. .. (Brihad-Aranyaka Up.1+4: 1 & 3).

In the beginning, my dear, this world was just
Being (sit), one only without a second.... It be
thought itself “ I1onld that Iwere many!™ (Chando-
gyaUp. 63: 1&3).

He desired *“ [Vould that I were many!” Having
performed austerity, he created this whole world, what-
ever there is here. (Taittirya Up. 2 06).

To him then he (Pippalada) said : “ The Lord of
Creation verily was desirous of creatures (praja). He
performed austerity. Having performed austerity he
produces a pair matter (rayi) and life (prana)—thinking,
“These two will make creatures for me in manifold
ways . (Prasna Up.14),

Verily “Om " is this world-all. (Chandogya Up.
223: 3).
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The sages, searching in their hearts with wisdom,
Found out the bond of being in non-being.*

There have been many interpretations of the
famous Hymn of Creation from the Rig of which
this is a portion; let me give you here what it
suggests to me. ‘In the beginning, when neither
night, nor day nor death, nor life existed—when
no other thing existed beyond the One who sub-
sisted ““ by its own inherent force "—there entered
that One, as the product of thought, desire—* the
earliest seed ”’.

“In the beginning "—what is the significance
of this expression? It obviously does notindicate
a time, for it refers to when night and day, life
and death, had not come into being—when only
“the One” existed. Nor does it refer to a begin-
ning of the “One ”, for that was, and existed “ by
its own inherent force”. I gather, therefore, that
“In the beginning ” is used to express merely the
idea of wultimateness, and with special reference to
the order of causation. If this be so, and if there
is no implication of time, the meaning can only be
that Desire in “ the One ”’, begotten of thought,
was the seed or cause of creation.

Expressing this in words devoid of the time-
conception, it would be proper to say

Atthe  that at the root of all becoming lies the
f::,ﬁn;',?:; desire arising out of the thought of
Desire.  «the QOne” timeless self-subsistent,
Now if I were looking for a ‘Mula-

Mantra’ from which to build up my philosophy—

which I am not—I should choose this.

#1 have quoted from Macdonell’s metrical translation. (‘Herit-
age of India Series’, “Hymns from the Rig Veda”.)
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The conception I find in it appears to me to
be further developed throughout the whole field
of the Upanishads. Again and again the sages
refer to this Desire, as the cause of differentiation
in the Brdhman, and to its further far-reaching
implications. Here are just a few out of the con-
stantly recurring passages that clearly or implicit-
ly refer to this grand conception and what it
involves:

In the beginning, Atman, verily only was here.
(Aitareya Upanishad, 1.1)

He is without beginning or end, unmeasured, un-
limited, not to be moved by another, independent,
devoid of marks, formless, of endless power, the
creator, the enlightener. (Maitri Up. 72 ).

In the beginning this world was Atman alone in
the form of a Person.... Verily he had no delight.
Therefore one alone has no delight. He desired a
second. .. (Brihad-Aranyaka Up.1+4: 1 & 3).

In the beginning, my dear, this world was just
Being (sit), one only without a second.... It be
thought itself “ I1onld that Iwere many!™ (Chando-
gyaUp. 63: 1&3).

He desired *“ [Vould that I were many!” Having
performed austerity, he created this whole world, what-
ever there is here. (Taittirya Up. 2 06).

To him then he (Pippalada) said : “ The Lord of
Creation verily was desirous of creatures (praja). He
performed austerity. Having performed austerity he
produces a pair matter (rayi) and life (prana)—thinking,
“These two will make creatures for me in manifold
ways . (Prasna Up.14),

Verily “Om " is this world-all. (Chandogya Up.
223: 3).
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The sages, searching in their hearts with wisdom,
Found out the bond of being in non-being.*

There have been many interpretations of the
famous Hymn of Creation from the Rig of which
this is a portion; let me give you here what it
suggests to me. ‘In the beginning, when neither
night, nor day nor death, nor life existed—when
no other thing existed beyond the Owne who sub-
sisted “ by its own inherent force "—there entered
that One, as the product of thought, desire—* the
earliest seed 7.

“TIn the beginning’—what is the significance
of this expression? It obviously does not indicate
a time, for it refers to when night and day, life
and death, had not come into being—when only
“the One ” existed. Nor does it refer to a begin-
ning of the “One ”, for that was, and existed “by
its own inherent force”. I gather, therefore, that
“In the beginning ” is used to express merely the
idea of ultimateness, and with special reference to
the order of causation. If this be so, and if there
is no implication of time, the meaning can only be
that Desire in “ the One ', begotten of thought,
was the seed or cause of creation.

Expressing this in words devoid of the time-

conception, it would be proper to say

Atthe  that at the root of all becoming lies the

ol be. desire arising out of the thought of

Desie.  “the QOne” timeless self-subsistent,

Now if I were looking for a ‘Mula-

Mantra’ from which to build up my philosophy—-
which I am not—I should choose this.

* I have quoted from Macdonell’s metrical translation. (‘Herit-
age of India Series’, “Hymns from the Rig Veda”.)
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The conception I find in it appears to me to
be further developed throughout the whole field
of the Upanishads. Again and again the sages
refer to this Desire, as the cause of differentiation
in the Brdhman, and to its further far-reaching
implications. Here are just a few out of the con-
stantly recurring passages that clearly or implicit-
ly refer to this grand conception and what it
involves:

In the beginning, Atman, verily only was here.
(Aitareya Upanishad, 1.1)

He is without beginning or end, unmeasured, un-
limited, not to be moved by another, independent,
devoid of marks, formless, of endless power, the
creator, the enlightener. (Maitri Up. 72 ).

In the beginning this world was Atman alone in
the form of a Person.... Verily he had no delight.
Therefore one alone has no delight. He desived a
second. .. (Brihad-Aranyaka Up.14: 1 & 3).

In the beginning, my dear, this world was just
Being (sit), one only without a second.... It be
thought itself “ Iould that [were many!” (Chando-
gyaUp.63: 1&3).

He desired “ 1Would that I were many!” Having
performed austerity, he created this whole world, what-
ever there is here. (Taittirya Up. 2 6).

To him then he (Pippalada) said : “ The Lord of
Creation verily was desirous of creatures (praja). He
performed austerity. Having performed austerity he
produces a pair matter (rayi) and life (prana)—thinking,
“These two will make creatures for me in manifold
ways "', (Prasna Up. 14).

Verily “Om " is this world-all. (Chandogya Up.
223: 3).
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There are, assuredly, two forms of Brahman the
formed and the formless. Now that which is formed
is unreal ; that which is formless is real, is Brihman, is
Light. ... He divided himself threefold. “Om’ is
three prosodial units (a-u-m). By means of these the
whole world is woven, warp and woof, across Him,
(Maitri Up. 6.3).

This pair is joined together in this syllable “Om"".
Verily when a pair come together, 2/¢ two procure eack
other's desire. (Chandogya Up. 1.1: 6).

To him then Ajatasatru said. .. ““ As the counter-
part—thus, verily, I reverence him. ... as the insepa-
rable Donble—thus, verily, I reverence him. (Kaushitaki
Up. +: 11 & 12).

This has been sung as the supreme Brihman. 7/
it there is a triad It is the firm support, the Im perish-
able. (Svetasvatara Up. 1.7).

With the one #nbdorn female, red, white and black,
who produces many creatures like herself, there lies
the one unlorn male taking his delight. Another
unborn male leaves her with whom he has had his
delight. (Svet. Up. 4.6).

When one recognizes the enjoyer, the object of
enjoyment, and the universal actuator, all has been
said. This is #he three-fold Brilman. (Svet. Up.
1.12).

That, verily, is the Brihman-unity, for therein all
desires are contained. (Maitri Up. 6.35).

He desired: ““ Would that a second self of me
were produced! ... Whatever he brought forth that
he began to eat. (Bri. Aran. Up. 1.2: 4 & 5).

This is that great unborn Atman who eats the
food. (Bri. Aran, Up. 4.4: 21).

This whole world is his food. (Maitri Up. 7.7),
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This whole world verily, is just food and the
eater of food. (Bri. Aran. Up. 1.4: 6).

This .\tman is honey for all things, and all things,
are honey for this Atman, Bri. Aran. Up. 2.5: 14),

Oh, wonderful! Oh, wonderful! Oh, wonderful !
I am food! I am food! I am focd'

I am eater of food! I am eater of food! I am eater
of food !

..... I who am food, eat the eater of food!
(Taittiriya Up. 3.10: 6).

“ Brihman is food " thus some say. This is not
so. Verily food becomes putrid without life.

“‘Brahman is life "' thus some say. This is not so.
Verily life dries up without food.

Rather, only by entering into unity do these
deities reach the highest state. (Bri. Aran. Up. 5.12).*

I could go on quoting such passages for pages
but I have given a sufficient number for you to be
able to appreciate some little of the significance
that this line of thought, running like a thread
through all the most revered of the ancient scrip-
tures of India, has for the position that I am try-
ing to place before you. As I go further you will
be able to see this more clearly still.

There is another point about Indian philoso-
phic thought I desire to refer to here. In all

#I am indebted for the translations of Upanishad verses used
throughout the book to Prof. Hume (“The Thirteen Principal
Upanishads "), also to Prof. Ganganath Jha and others in the series
published by Mr. V. C. Seshachari, and to Pt. Harinath Bhagvat of
Poona. ’

Passages quoted from the Gita are either my own translations or
chosen from various sources.
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its systems true salvation, has been understood

to depend upon self realization, and
_Salvation  to denote the attainment of perfect
" imbre freedom from the desires and aspira-

tions begotten of Illusion or Maya. This
does not at all mean that the path to spiritual
perfection is one wherein desire is to be progres-
sively eradicated from our conscious experience,
though many in India have come mistakenly
to believe this is the case. Nothing, as I appre-
hend it, could be farther from the real teaching
of the Upanishads. Desire is the great dynamic
force at the back of all advance—spiritual as well
as worldly—and is, as I hope to be able to
show you, the outcome of a deep and ultimate
sense of incompleteness seeking to be completed.
What the Upanishads teach us is that the path
of progress is the path of right desire ~desire for
the real rather than for that which transitorily
clothes it. Desire is an essential factor in the
experience of the conscious self; in itself it is
true—satyakama, Spiritual progress does not
consist in ceasing to desire, but in discovering
what that reality is which will really satisfy the
need of which desire is begotten. The Upanish-
ads teach that, as a result of our limitations and
‘avidya”, true desire is overlaid with a “covering
of what is false”, and that the Soul must learn to
disentangle, as it were, the real from the unreal
in experience and come to apprehend with ever
increasing clearness the ¢rue nature of that which
it desires and now tends to identify with this or
that purely temporary phenomenal expression.
For it is in the realm of the Spirit itself—not in
the ever changing phantasmagoria of name and
form—that we shall find what we really desire,
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and the true and final significance of that which
we desire, and the real nature of cur relationship
to what we desire. As the Chandogya Upanishad
s0 beautifully says:—

“These same are real desires (satyikama) witha
covering of what is false. Although they are real,
there is a covering that is falce.

For truly, whoever of one's (fellows) departs
hence, one does not get him (back) to look at here.

But those of one's (fellows) who are alive there,
and those who have departed, and whatever else one
desires but does not get—all this one finds by going in
there, for there truly are those desires of his which
have a covering of what is false." (8,3; 1&2).

Closely associated with this misapprehension
—that the scriptures demand the elimination of
desire itself—is a further idea that the path
of progress in the spiritual life demands we
should rise above love of those who are naturally
dear tous. And I am bound to confess that this
question has often been treated in Hindu works
in a manner that would tend to encourage such a
belief. Yet, after earnestly turning over in my
mind the whole of the attitude of the Upanishads
toward life and experience, I cannot feel that this
is what the sages really meant.

For example, take that passage in the Brihad-

Aranyaka where the great sage Yajna-

v‘l\{‘;{n-;n valkya teaches his wife Maitreyi about

Maitreyi. the Atman, when she asks him to teach

her the secret of immortality. He

begins his discourse by acknowledging that she

is dear to him. “Dear as you are -to us, dear is

what you say. Come sit down. I will explain to
you.’
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Now Yajnavalkya was about to leave his
home and retire to the forest to lead the life of
a “vanaprastha” in accordance with the rule of
life laid down for Brahmans. Yet did he believe
that loving was unworthy of him? By no means.
On the contrary he saw depths of reality in it
such as are hidden from the purview of those
who confuse the unreal with the real. After
telling his wife so affectionately to be seated, he
continues—

“Lio, verily, not for the love of the husband is a husband dear,
but for the love of the Atman a husband is dear,

Lo, vetily, not for the love, of the wife is a wife dear,

but for the love of the Atman is a wife dear.

Lo, verily, not for the love of the sons are sons dear,

but for the love of the Atmén sons are dear.”

Just what does the sage mean by these words?
In the first place we should clearly appreciatc
that he does not say that husband, wife or
children are not dear to the knower of Brahman.
On the contrary, he says very distinctly that they
are dear—dear by reason of the dear reality that
finds expression through them—the Atman.

I am not at all concerned, dearest, to give
here the usual explanation of Yajnavalkya’s
words, though I have studied it attentively.
Rather I propose to tell you the significance that
his words have to me—and I find a very deep and
wonderful significance in them too.

“Atméan” is usually translated as “Self”’ or
“Soul”. Personally I feel that in general it could
be more suitably rendered “underlying reality.”
The Atmén is that which stands firm after all
that is temporary and accidental has been exclud-
ed from consideration.

Now let us consider such terms as “wife”,
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“husband”, “father” “son”, “mother”, “daughter”,
etc. They are all of them terms indicating dis-
tinctly human or, in other words, animal relation-
ships. This should not distress us, and [ at any rate
am not in the least distressed by the thought that
what is human is as truly animal as what is canine,
Man is an animal - howbeit the highest of them—
and, as is the case with all animals, he lives but a
brief span. “ As the flower of the field, so he
perisheth”. When the sages speak of wifehood
or husbandhood or sonship, I gather that they
mean just what, and all of what, these terms
imply in human relationships. When they talk
of spiritual progress including the renunciation
of wife or children or husband, it seems to me that
they mean in reality that the Brahman-knower is
one who no longer is confused by, or concentrates
his love upon the perishable. He sees husbandhood
or wifehood as fleeting expressions—though by no
means lacking in significance on that account—of
something deeper and more real that lies behind
and finds its clothing for a time in terms of these
human relationships. Before he attained to dis-
crimination he lumped all the temporary and
accidental together with the reality that was ex-
pressing itself through them, and thought of the
whole as an indivisible unity.

Sankara well says of the individual soul that
has not attained to discrimination, that

.The Selfs it, “erroneously considers itself to be
on of itself limited by name and form, and mistak-
witie Ve enly attributes their attributes to it-
self 7. It thinks of thes¢ accidents as

part of its essential nature, and in the same

way it looks upon that which it experiences
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under the guise of human wifehood, or husband-
hood, or sonship. The “dear” is thought of as
essentially Auman —as human son, or wife, or hus-
band, or father. '

But he who has attained to discrimination,
does not see himself as Man, though he knows
that he is at present experiencing in the terms of
human nature. He no longer loves that which is
dear to him, thinking of it primarily as human
wife or son or father. On the contrary, the wife-
hood, the sonship, the fatherhood are dear to him
because they are seen to be expressions in terms
of human experience of underlying dear realities,

Let me attempt to say, along the lines of my
own experience, and in my own way, what I think
Yajnavalkya was saying to Maitreyi: “ Dear one,
I love you; sit down while I try to explain to you
what my love has come to be. This bond that
subsists between us—between me the human hus-
band and you the human wife, with all that is
implied in it of human name and form and asso-
ciation—is very dear to me. But my experience
of love now goes deeper than it once did. There
was a time when I saw you and thought of you as
a human being. What was you included necessarily
those fleeting factors—your face, your form, your
voice, your manner. I felt these to be an essential
part of you, and missing these I should have felt
that you were gone. Had these died, I should have
felt that yor had died. But now I have learned
to see deeper, and have discovered that all these
are but the fleeting human expression—however
vital their significance may for a brief moment be
—of an underlying reality, and that it is this
underlying reality—your inner Self which in
the terms of human experience expresses itself
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through human wifehood—that is dear to me.
This does not mean that its human expression is
not dear; it is, but no longer on its own account.
I'see it as the clothing of my beloved—dear by
association. Thus it is no longer as the shadow
that I love you, but as the abiding reality—as
Atman, as personal, conscious, deathless, distinct
from and in essence independent of that which
temporarily manifests you to me in human
experience.”

I do not, of course, suggest that the sage said
or even mcant to say all this, but that
e dmin what he did say these implica-
tions are present, and that this is
somewhat the form they would take if I
applied his words to my own experience. And
if I should say this it would not for a mo-
ment mean that my love for you had become a
theoretical emotion for some abstract, character-
less, unknown thing. A love of that kind isin-
conceivable to me. The experience of loving is
personal and completes itself—is fulfilled—in
what is experienced as personal. A love such as
I have been trying to express, far from belittling
or detracting from the dearness of human expe-
rience, glorifies it. For it implies that, at the
present stage in the evolution of our growing and
developing personalities, the name and form and
human expression of our relationship has truly—
if temporarily—translated what the underlying
reality of that relationship is, into the terms of
human experience. It has not hidden it, but re-
vealed it. The human expression is ‘what it is be-
cause the underlying reality is what it is.
More than that—as I hope to make clear
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later on, the underlying reality evolves, grows
deeper, richer, through the instrumentality of
this temporary garb in terms of which what it
experiences is presented to it.

Nor, in fact, does what I have been saying
deny reality even to the temporary garb in which
the underlying reality is clothed. It does not
imply that human husbandbood or wifehood have
not any reality—that, to use a word of Sankara’s,
they are (s@®.). Our relation to each other as
husband and wife is the true expression in terms
of fleeting human experience, of a deeper reality
in the Atman. It is only “4sat” (unreal) in the
sense that it is not the thing itself, and that it is
a limited and transitory expression of it.

From what we have just been saying another
point emerges, with which also I expect to deal
later. It is that in the underlying reality in the
realm of conscious relationships—that which in
human experience finds its expression in the
love of husband and wife, cannot be identical
with that which finds its expression in the
love of father and son, or mother and son, or
mother and daughter, or brother and sister, or
friend and friend. All these differing human
relationships are, for the time, expressions of
aspects of conscious communion which underlie
them, and which are as diverse in their texture
as that which here clothes them. Indeed, as you
will see later, I conceive that the progressive
evolution of the conscious under the mode of
personality, at present experiencing through the
medium of human relationships, will be intimate-
ly involved with a progressive exploration of the
deeper implications of personal communion, and
that as we grow more and more cognisant of the
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underlying nature of these relationships, our
experience of them will be clothed in garbs
increasingly adequate to both reveal them and
give them expression.

I know that what I have just written is not
strictly in line with ideas often held about the
implications of the philosophic-thought of an-
cient India. Yet is it not, in fact, closely akin
to what the thinkers of this land have been
telling us? I think so. Does not what I have
been saying also imply that the path of spiritual
growth means a growing beyond the stage where
“uman husbandhood and wifehood and father-
.100d and sonship, and other human relationships
with all their human adjuncts and associations of
name and form, are looked upon as anything
more than the fleeting expressions of deep under-
lying non-human verities in the realm of con-
scious experience? I hope to be able to show you
that it does.

We must not, however, devote any more
space here to the implications of the Upanishads
and the various lines of thought that have subse-
quently developed out of them. Enough has
been said to make it clear as we go on that they
contain much that is apposite to what I am
developing, and you will find their influence
through all that I write.

Paramatman, Purusha, Prakrti.

Let us now return to what I was discussing
before this long digression. You will remember
what I said about the Divine Nature being a
nature infinitely needing, and perfectly able
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to satisfy its need to expericnce its inherent
potentialities for infinite-sided lov.. We saw that
this conception implied that “in beginningless
time” the Divine Nature does so experience,
and finds in the endless diversifications of a
subordinate aspect of reality which it timelessly
sustains in being, the field not only for self-
expression but for the realization of that infinite-
sided potentiality to experience inherent in it.

Love, as I have pointed out, if it is to be
complete in its richest form, implies not only the
joy of loving, but of being conscious that it is
loved by that which it loves. This factor of
mutnality is essential for the plenitude of loving
experience.

The Divine Nature has inherent within it the
means for the perfect satisfaction of its
The Divine e€ssential need, but were it possible to
Nature ot conceive of the Divine Nature as apart
cing. from that which its need impels it ever
to sustain in béing, we should not be
able to think of it as perfect or self-sufficient. In
itself, and apart from that which we conceive of
as essentially associated with it, it could not be
said to experience perfectly. For it eternally
realizes itself—eternally expresses itself-—in its
relations with that. Thus the Divine Nature is
incapable of being conceived as existing apart
from that in which it eternally realizes itself.
From this it would appear that the Divine
Nature alone and apart is not a perfect unit of
experiencing being. The perfect unit of experi-
encing life is the Divine timelessly self-sustaining
Existent One plus that complementary and sub-
ordinate area of reality timelessly sustained in
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being by it. This latter, as I have said, exists by
reason of the essential need for it inherent in the
nature of the former, finds its meaning in it, has
Ho existence apart from it ; but neither of them
is capable of being conceived as without the
other.

Thus, viewed together, these two timelessly
co-existent aspects of being—the one
iho whiee self-sustained, the other relative and
dependent—are the unit of complete
experiencing. There would also appear to be
another element associated with the above, which
has been known by various names in Indian
philosophy—among them *Prakrti”. Personally
I prefer this, and as we shall have to use some
name or other, shall call it by this in future. As
I make use of the term, it would not be permissi-
ble to call this “material” or *inanimate” or “non-
spiritual’”’. All, in fact, that we need to say of it
is that it seems to be a third aspect of what is,
about which we can predicate nothing beyond
the fact that on the one hand we do not experi-
ence it as conscious and personal, and on the
other that our experiencing seems to express it-
self in terms or values of it. (I shall find a better
way of explaining what I mean later). It is—to
make use of a scieutific term—the “stuff” of ex-
perience, its clothing. What it may be in itself,
as apart from our experience of it, we have no
means of knowing, nor is this of present signifi-
cance.
All this, I know, is put very crudely, yet let
us attempt to see what the outcome-of it is.

The Arya Samaj, following in this the
8
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Samkhya modified by Patanjali’s Yog say that
Paraméitman, the Jiva and the Mate-
The three  rial Cause of the World (g wraror)
Categories .. .
of Being. are beginningless. Our reasoning leads
us to somewhat similar but not entirely
identical conclusions. I will here only try to point
out certain of the similarities and differences. Of
course you will remember that, whereas the Samaj
claims to base its philosophy upon the Scriptures,
I seek to base mine upon the experience of the
timeless Spirit the Pdrusha--evolving under the
mode of conscious personality in me.

I am at one with Samaj in believing that there
are three timelessly subsistent modes of being, of
which Paramitman alone stands by His own
nature. (“His” is not really the right word to
use, but neither is “her’” or “its”, and we are
limited to the use of one of them.) I agree with
them that the second and third modes stand time-
lessly in Him (i. e. they are (ararea) and that they
are not in essence identical with Him—that
is, all three are (3a% ).

Upon the other hand I am not led to feel that
the Jiva (“the individual soul”) is timeless as such,
but rather that all Jivis are evolving modes or
modifications (fa®m®) of a more ultimate time-
less substrate, for which I have selected the term
* Parusha’ as more suitable than any of the others
at our disposal. Jivas seem to me to be countless;
their substrate I hold to be one and in essence in-
divisible. It is timeless; they are in time. They,
as Jivds, may cease to be; as Pirusha, never. I
have not said “must” cease to be, but “may”, and
shall later discuss this possibility. On the cont-
rary, 1 feel that though, as individual Jivds, they
have each a beginning in time, the tendency of
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their evolution is towards endlessness in time—a
position no more open to objection, surely, than
that of those who hold ‘ karma’ and ‘avidya’ to
be beginningless, yet believe that it may be
brought to an end by jidna (enlightenment). Time
itself T hold to be a timeless factor in Brihman.

The Samaj holds that Paramitman is the
“efficient cause” (fafirg wwaw) of all change and
evolution, but disagrees with Sankara by deny-
ing that He is the “material cause” (3mgta
srear) of phenominal existence. I have to state
my own position somewhat differently.

Just as the followers of Shankara hold
“Maya ” (the illusory cause of the visible universe)
to be beginningless, and as the Samij holds
Paramiatmén, Jivd and the Material Cause of the
World to be beginningless, so I hold that the
three categories under which being appears to me
to subsist are beginningless. It would seem,
therefore, that so far as our various subordinate
and relative categories are concerned, none of us
are dealing with what this or that was “before ”
—in a time sensc. We are not concerned with
time, but with order in approach, toward the ulti-
mate or basial reality.,

It is from this point of view that I must state

my own position. It is this—that,

a?eowBs;f;“_ though being has timelessly subsisted
man. under three modes, nevertheless the
second and third of these exist time-

lessly by reason of the necessity for them inherent
in the first—in Paramitman., His nature, then,
is the timeless cause of the being of' these other
two. There is no question of what they were

before they were Plirusha and Prakrti; there never
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was a “before”. No question arises of their having
ever been constituted out of the being of Param-
Atman, for the existence of Paramitman is
timeless, and the necessity for their existence is
implicit in His nature. He is, and therefore they
are. He is the self-subsistent, the “Sat”, the
absolutely existent aspect of being. His nature is
self-subsistent—not because it finds within itself
all the factors essential to its self-realization—but
in that it subsists because it is its nature to do so;
it does not exist because of the need of its exist-
ence to any other aspect of reality. Whatever
else is, exists by reason of it, because of the need
inherent in it. Its existence is positive ; the exist-
ence of the other two categories of leing is
relative. It’s is absolute existence ; they are deriv-
itively existent. The existence of Pdrusha and
Prakrti has no significance apart for the need for
them inherent in the Divine Nature (Paramit-
man), and from the desire @®) and the dynamic
will (g@gsq) begotten of that need, that timelessly
sustains them in being. Thus He is their Cause
(wmm) because the implications of His nature
demand their being, and efficient (faf=) because
He ever fulfills the demands of His nature thus.
The question of their “material” (3911A) cause
does not arise. They are not in essence what
Paramitman is. Rather they are timelessly and
essentially what they are because Paramitman is
timelessly and essentially what He is. Their
being is not His but their existence is implicit in
His, and He would not be what He essentially is
if they were not. In the timeless Brahman Param-
atman is the “standing-ground” (amwa) of
their timeless being. Therefore we can rightly
say of Plrusha or Prakrti that it is Brahman, for



PART TWO 61

what they are, in conjunction with what He is,
constitutes that inseparable unity which is Brah-
man. Therefore you, too, are Briahman, for,
apart from what you essenially are, Brahman is
not. Yet you are not Paramitman; He is the
“ Mila ”—the self-subsistent core of Brihman;
He is Para-Brdhman. You, as timeless Pirusha,
are real (@), and your realness rests upon His
reality. That is why the sages have called Him
“the Real of the Real ” (gwaex g:7).

And yet, using the words in a slightly different
sense, it is proper to call both Purusha and
Prakrti unreal (wge1), because they are not self-
subsistent realities. By this we do not mean to
imply that they have not a realify of a kind, but
rather that their existence is of a relative and
dependent nature. By “Sat” I understand the
sages to have implied that which exists of itself,
without reference to anything else. Of the
Paramatman—“the Sat”—I conceive that it is,
and of all else—all other aspects of being—that
they are with reference to and by reason of the
Paramitman. My former familiarity with and
deep interest in the Christian doctrine of the
Trinity has been of immense suggestive value in
arriving at my present position.

I have expressed my conviction that, apart
from its eternal relation with the

The com- Plrusha evolving under the mode of
g}e'gx‘}:;f personality, the experiencing life of the
cneing.  Paramitman is inconceivable. In other
words, its experience is dependent

upon the Purusha. If this be so, it is’evident that
The Complete Unit of Experiencing Being is not the
Paramatman as viewed apart from the Pdrusha,
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Experience implies not only the Paramitman, but
the Parusha and that third element which func-
tions as the clothing and medium of Parusha
experiencing. The eternal relation of these three
aspects of existence makes possible experience-—
makes possible self-realization. It is All-that-is
subsisting under these three modes—-two of
which exist by reason of their significance to the
third (Paramatman)—which is the complete unit
of experience. It is this, any aspect of which is
inconceivable part from the other two, which is
Brihman, both personal, and impersonal existent
and non-existent.

But how can Brahman be both personal and
impersonal, both existent and non-
existent? Such questions as these may
seem far-fetched and useless to you,
dearest, but they have their place. For they
permit me to deal in my own way with certain
questions that have engaged the attention of the
old thinkers of India.

For some pages I have been considering that
ultimate unit of experienceing being, and have
called it Brahman. We have seen it as the sum-
total of existence -the All-that-is, subsisting time-
lessly as a triad. I have also pointed out that
any one of the three modes is incapable of being
conceived as existing apart from the other two. I
have used the term Brihman to indicatc this
indivisible unity which makes experience possible.

Now, considered from one viewpoint, this
Brahman is non-existent. You will wonder how
this can be ; let me explain. Brahman—approach-
ing the question from this particular angle -does
not denote a thing; rather it denotes the three

Brahman
is being.
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aspects of existence in their timeless relation to
each other. It is the name for these three seen
as an inseparable unity. Now each of the three
aspects of being that compose the sum-total of
reality is undoubtedly existent, but the relationship
in which they timelessly subsist is not a fourth
existent something. Indeed, if we attempt to
view it as apart from those three timeless realities,
we find that we are attempting the impossible—
that the relationship is, apart from the related
modes, a mere abstraction. In other words, the
experiencing Paramitmdn /s, the experiencing
and experienced Purusha is, the Prakrti through
which and clothed in terms of which the Ptirusha
experiences -that too is. These are the modes
under which the existing subsists timelessly. But
the essential relationship, viewed in the light of
which Paramitman Parusha and Prakrti are seen
as One—as the indivisibie unit of complete ex-
periencing, any aspect of which is inconceivable
as existing separately—that essential relationship
is a something of which existence cannot in the
same way be predicated.

Hence Brahman—viewed as the three aspects
of being in timeless and inseparable relationship
—is non-existent. It is not only (as a thing) non-
existent, but-—as Brihman—it is impersonal, for
the seats of personality are not in Brihman as
such, but in two of the three modes under which
Brihman subsists.

So far as the question of existence and
non-existence is concerned, I can make my
meaning clearer by a simple example. Take
our own family; viewed as ourselves existing
in relation to one another, we know it is
an important reality—I should say the most
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important reality of our experiencing life. But
the family as such does not exist. We cannot say
that you and I and the children and the family
exist. You and I and the children are the family;
apart from us it is nothing. But the family does
surely exist as you and I and the children, viewed
in our relationship to one another. It is one and
indivisible—the complete unit of our experiencing
life. Yet, as the family, it is neither personal
nor experiences. The seat of conscious experienc-
ing is in the modes under which the family sub-
sists—in you and me and each of the children.

So also we may apprehend the significance
of the term Brahman. It signifies the complete
and inseparable unity of that-which-is. The
categories of existence that compose it are real,
but their indivisible unity has of course no
existence apart from them. Thus Brdhman is the
Real--the “Sit”—the great Reality—when we
view it as this traid subsisting in essential unity.
But Brahman is unreal—*“ Asdt " —nothing--when
we attempt to disassociate it in thought from
those three categories of being under which it
timelessly subsists.

Yet Brahman—the All-that-is—Being—*“ One
without a Second ”-to which I have

T!;:‘ﬂ;el;:st been referring, is not the most ultimate
Patmatman. Teality. It subsists timelessly, and
includes time and change, but its

deepest, inmost reality is the changeless, self-
subsistent Paramatméan, timelessly sustaining in
being all its subsidiary aspects. It is real, for so
far as its essential nature is concerned it is beyond
all time and change. But its reality has its

“standing-ground” in that which is its innermost
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truth—in Paramitman, the one absolutely exist-
ent, “Without Parts”. Heisits Real, and the
Upanishads call Him “The Real of the Real”.
Such is Brahman—the “ All-that-is” viewed as an
essential Unity—and Paramitman is its inmost
reality—Para-Brahman—God, blessed for ever.

Ancient Aryan sages and &achiryas have
stressed the fact repeatedly that our salvation
lies in apprehending—not merely intellectually
but in the inmost depths of the spirit—our oneness
with Brahman. To us what does this mean? As
I later untfold to you my conception of the
evolution of personality, you will see that the
factor of “ Ahamkara’-—the tendency of each
evolving centre of personality in the Spirit
(Parusha) to conceive itself a separate entity, and
to act upon that assumption—plays as important
a part in this philosophy as in other Indian
systems. The constant attempt of the ancient
rishis was to make the thinker realise his oneness
with the existent whole. “ You are not a separate
unit of existence, other than Brihman and
separate; overcome this illusion; learn to know
yourself as one with Brahman”. This seems to
me to be the meaning of the often repeated
admonition to know that “That art thou” “ Thou
art Brahman”.

Let us see the application of thisto the point-
of-view I am attempting to put before you. We
have seen that, in accordance with this concep-
tion, the Divine Nature (Paramitméan) is not the
complete unit of experiencing being, though it is
the causeless eternal cause of all else that is, The
complete unit is Brahman—Paramitman, Pirusha

and Prakrti in their essential relation to each
9 .
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other. As has been said, any one of these aspects
of being is inconceivable as subsisting separately.
That peculiar aspect of divine experiencing which
is rendered possible by the particular evolution
of personality represented by me, would be im-
possible of realization did not 7 exist as one of
the countless realizations of the Plirusha’s capacity
to evolve under the mode of personality. I there-
fore,—that is the timeless Piirusha evolving under
this particular personal mode—am essential to
the completeness of a certain area of the divine
self-realization. There are potentialities for the
experience of love in the Divine Nature that
would be incapable of realization if the relation
with God (Paramitmén) did not exist which my
particular personality makes possible.

What does this mean? It means that apart
from me—apart from you—the divine experience
would lack something in its progressive realiza-
tion—that the divine potentialities would be
unable to perfectly find their fulfilment. Apart
from the conscious relationship which your
personality or mine makes possible, the capacity
for self-realization inherent in the timeless rela-
tionship of the Paramitman Purusha and Prakrti
—of Brihman-—-would not be limitless. My
personality makes possible an aspect of the divine
experience: the relation existing between the
Divine Nature and my personality cannot and
does not otherwise exist. I experiencing am thus
a part of the completeness of the experiencing
whole. In this sense too I-—this personal I—am
Brahman.

And yet I am not Brahman because I am all
that Brahman is, but because Brihman is that
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All-that-is which, apart from me, is not. Apart

from Paramitman, Brihman is not;
| em Brah. apart from Pidrusha, Bréhman is not;
manbuteot apart from Prakrti, Brahman is not;
Brshmenis. apart from what you are, Brahman is

not. For Brdhman is all this.

The last few pages, dearest, have been rather

a digression, and I know you will have

The essen. SOme difficulty over them unless I am

tisl insepa with you to explain. As a matter of

Being.  fact I have chosen this method of

dealing with the subject so that the

affinity of my position to ancient Indo-Aryan

thought may be more easily seen, as well as where
and how I am led to differ from it.

I am especially anxious, however, that you
should not get the impression that I conceive of
Brahman as another Being existing, as it were,
“back of God”. Ido not; He-Paramitmin—
is the eternal, personal, cause and “standing-
ground ” of all else that is—the core of Being. He
is the innermost truth of Brdhman. What I do
want to make clear to you is that the Divine
Nature is not in itself a complete self-sufficient
unit of being, with Ptrusha and Prakrti subsisting
as a sort of unessential “ by-products ”, as it were,
of its activity. They are because they are essential.
The complete, the perfect self-realization of the
Divine Nature is made eternally possible by the
existence of Pdrusha and Prakrti. It is in its
timeless relation with these that the Divine
Nature eternally realizes itself.

With me this conception fills the need which
Christian theology has sought to meet by the
doctrine of the Trinity. And as that theology
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holds that the Divine Nature, subsisting under
three personal modes is yet indivisible—one God,
so Isee Brahman as One and indivisible, For
it is that Whole, apart from any part of which
the remainder is inconceivable. Apart from any-
thing that is, it is not. It is essential existence.
No part of it is conceivable as existing apart
from the rest.

I struggle with my pen to put my thought
before you. It is very difficult, but I hope I shall
be able to make you understand. For, believe me,
it is no question of things that do not matter;
it is vastly important, If whatIhave been trying
to say is correct, it means that God needs you
needs me—and that fullness of experiencing life
is impossible to Him without us. With all my
heart and soul I believe that this is true, and in
the rest of this book I shall try to gather the
threads which will weave this conception into a
complete whole.

Time and Eternity in Creation,

In what has gone before, dearest, I have
striven to give you my conception of All-that-is as
an indivisible entity subsisting from eternity
under three different modes, the second and third
of which find the cause and meaning of their
existence in the first. To indicate these three
aspects of reality we have used the ancient Aryan
terms—Paramatman, Pirusha and Prakrti, and we
have called these three viewed as subsisting in an
eternal, inseparable and essential relationship to
each other, Brahman.

Now before we proceed to the question of
Spirit-Evolution which will later engage most of
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our attention, it is essential for us to consider
what is commonly called “Creation” in its eternal
and temporal aspects. In other words, we must
séek to discover the nature and place of fime in
timelessness, and of change in that which is ever
ParamAtman, Parusha and Prakrti.

I have, it is true, from time to time referred
to the evolution of centres of conscious person-
ality in the Ptrusha, and to Paramatman as fulfil-
ling the need of His nature in them. They have
been hardly more than references and, strictly
speaking, such points should not have been touch-
ed upon until T had reached some place where 1
could deal with them adequately. However, while
it must be admitted that so bringing them in
without due explanation was poor arrangement, I
have simply been unable to help myself. They
had to come where they did without explanation,
and will of course have to be fully explained later
on. I cannot really at this time find a more
orderly and systematic method of putting my
thoughts on paper. All that I would beg of you,
therefore, is to patiently read the whole, and you
will come at last to see the wholeness, and how the
various parts fit themselves together.

Until now our chief concern has been with
what I conceive as timeless --with Brihman viewed
as the inseparable Unity of Paramatman, Plrusha
and Prakrti. That isto say, we have been dealing
with underlying aspects of reality which exist
quite without reference to such factors as fime and
change.

We must now take up the question of ‘time’
and ‘change’. If Brahman is All-that-is, then
‘time’ and ‘change’—should they prove to have
any reality at all—will be found to have that
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reality in Brahman. The problem seems always
to have presented considerable difficulty to
thinkers, but its solution should not be impossible.

With the problem of finding the part which
‘time’ and ‘change’ play in the time-
less being of Brahman, the question of
‘Creation’ is, of course, involved. What is the
nature of the activity which we call by this name?
Does it mean a bringing into existence of that
which had no existence before? Or the bringing
into manifestation of what was before unmani-
fested? Or is it the real or apparent projection
of the Divine Nature (Paramitman)-—a sort of
self-expression in terms of the “world?

If it means—as it has usually meant in the
thought of the West—that God has given to a
concept timelessly latent in His consciousness an
objective existence that it did not have before,
then it implies either that He has called into
being something that before was non-existent—
“created something out of nothing”, to put it
crudely—or that He has, as it were, projected
Himself, or a portion or aspect of Himself, as
creation.

I find myself unable to accept either of these
conceptions. In the first place, a thought or a
concept is always just that; it is, by its nature,
part of the subjective life of the thinker. To give
it “objective expression” can never mean more
than to make or build up outside the conscious self
of the thinker a something that will give expres-
sion to, or correspond with or realize his thought.
That something obviously cannot be made or built
up out of the thought. If it has no other substrate
than thought or concept, it surely can have no

“Crestion”
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objective reality. It must then—assuming that it
has objective reality—be either called into being
out of nothing, or be built up out of something
already existent.

The idea of a bringing into being of that
which previously had no existence whatever,
should only be entertained as a last resort. It
seems to me that the Vedantins and the Sam-
khyas —indeed all schools of Indian philosophic
thought—were profoundly right in holding that
there are no grounds in experience for our assum-
ing that the existent can spring from the non-
existent. That which exists now has presumably,
existed either in its present or some other form,
and will always exist. And, conversely, whatever
has at any time not existed-—had no existence in
any form—neither exists now or will ever exist.

As to the other alternative—that He has, as

it were, projected a portion or an as-

ig:scii:uisu: pect of Himself as what we call “ crea-
divisible.  tion ”—that too is difficult of accept-
ance. For if we hold Paramitman

to be One—* Without parts”—as we must, if
we hold Him to be conscious and intelligent—
we are then precluded from thinking of His
nature as being able to be “split up ”, so to speak,
in such a manner that it could be the conscious
subject in countless forms of limited and mutu-
ally exclusive experiencing. To do so would be
to split up consciousness, and I agree with Rama-
nuja that consciousness must, by reason of its
very nature, be centered in the one subject of it.
For I cannot, with Sankara, accept-the idea of
conciousness as a sort of metaphysical “ fluid”
that is capable of being held in many different
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vessels without losing its integrity. Sankara was,
you know, the greatest exponent of the most
famous system of Vediantic philosophy, and he
and his followers insisted upon the essential
identity of the conscious Self of Paramitméan and
the conscious self of you or me. He held that the
one conscious Self is the only experiencer through
all intelligences (buddhis), and often illustrated
his position by the example of many jars in the
Akasha (ether), saying that it is the one unmodifi-
able ether in all jars, and that its unity and
identity is in no sense affected by the fact that
the walls of the various jars appear to separate
the ether within them from the ether without.
He held that the illusion (avidya) inheres, not in
the ether (i.e,, the all-prevading conscious Self),
but in the jars (i.e., the Buddhis, Antinkaranas or
individuated mentalities, etc.) that for a time, as
it were, inclose it. Smash the jars and the ether
that filled them will be seen to be one with the
infinite Akish4.

As T apprehend it, conciousness must inhere
in a subject of consciousness, and cannot be
treated as though separable. Conciousness as
apart from a subject is unthinkable. If this is
correct then it is impossible for Paramatman to
remain the subject of an integrated all-inclusive
experience and be at the same time the subject
in the limited and mutually exclusive experiences
of such as you and me.

Possibly a homely example will help you to
understand my meaning more clearly. Let us
take the example of our own family. Because of
my love for you all, and deep sympathy and
interest in all that each of you does and thinks
and feels, I am able within limitations to enter
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into your experiencing and, in a sense, make it
my own. But clearly, whatever I experience of
the feeling and experience of you all, it is still
strictly my experience, and is one unity, correlated
and integrated in the consciousness of one ex-
periencer. So I can conceive of Paramdtmdén,
the timelessly conscious, as experiencing in a
manner and with a completeness infinitely beyond
my finite capacity, all that I experience, but
always as His experiencing of what is experienced
by me. The totality of all finite experiencing
would thus be His experience also, in that it
would also be experienced by Him in the terms of
His own timeless and changeless nature. Just as
the content of the experience of each of usisan
integrated whole, unified in one conscious “I”, so
would the content of all experiencing be integ-
rated in the consciousness of that beginningless
and self-subsistent “I” who is Paramatman, by
whom and in whom the being of all subordinate
reality is timelessly sustained.

But to say that He is the only conscious
experiencer in all Buddhis (mentalities), and that
His conscious experience in each of them is—even
for a time—or in any manner—cut off and ex-
cluded from His experiencing in all others, would
seem to imply the absence in Him of a conscious
integrated experiencing life. As consciousness
(Pa'a[) except in the “fluid” sense I have
referred to--He would subsist, not as the con-
scious “I” of a unified and all-including experi-
ence, but as the conscious basis in countless not
merely differentbut mutually exclusive experience-
contents. Thus, though this hypothetical fluid
consciousness might be conceived as retaining

its “ material” unity, it would nevertheless be
10
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unconscious of the totality of finite experience
as a unity.

For surely we cannot say that the Highest
Self experiences an integrated experience through
each individual buddhi, with all the Jimitations
which our own experiencing shows us that this
implies, and is also the one subject of an integrat-
ed universal experience received through all
buddhis, since the experience of one Self--one
conscious “I”—cannot be at the same time
limited and unlimited, inclusive and exclusive.

Any conceptions of “creation”, therefore,
which are based upon the idea that the Highest
Self—Paramatman—either brought into being
that which previously had no existence, or that
He can so divide Himself, as it were, as to be at
the same time the universal experiencer and the
primary subject in the limited and mutually ex-
clusive experience of various individuals, seems
unacceptable for the reasons given.

For another reason too I hold them unaccept-
able. All such views are an outcome of

Divine  the idea that the perfection of the
Self s, Divine Nature necessarily implies its
itisnot.  ghsolute self-sufficiency—self-sufficiency
in the sense of completeness within itself.

My whole philosophy, or attempt at an interpre-
tation of experience, or whatever else you may
choose to call it, is a repudiation of this concep-
tion; it is based upon the conviction that the
perfection of the Divine Nature implies nothing
-of the kind, and that if divine perfection means
this then “ the world ” (#nq) and experience as we
know it are deprived of any very profound signi-
ficance. If that conception be correct then at its
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best “creation” is seen only as a sort of benevo-
lent but unessential side-activity of God; viewed
in a less favourable light, ‘jar-smashing’ must
constitute the highest purpose of life. Surely
neither of these outlooks is much more satisfac-
tory than the old orthodox Christian conception
of “ The Fall 7, in accordance with which God at
the beginning created a perfect world which subse-
quently went wrong, and that ever since He has
been trying more or less—principally less—
successfully to repair the damage.

All conceptions based upon the belief that
“the world” is something evil or unclean, or that
it is a “ Paradise gone wrong”, or that it is an
unfortunate (real or apparent) entanglement of
the spirit from which escape is to be sought as
from something defiling, appear to me to cast a
reflection upon the perfection of God. Nor do I
think that the Upanishads teach any of these
things. As regards questions of this nature it
seems to me that the robust optimism of Swami
Dayanand is far truer to the outlook of the most
ancient Indian scriptures than much of the subse-
quent metaphysical puritanism that claimed to
find its foundations in them.

For I see in “ the world " (sq) —in the expe-
riencing life of the individual—-the reflection, as
it were, of the glory and the power and the good-
ness of God. I see it, not as something from which
we must seek salvation, but as that through which
we are to achieve salvation. And I see yor and
me, dear one,—you and me as conscious experienc-
ing individual expressions of the timeles Pirusha
—not as part of some non-essential side-acti-
vity of God, created for a hypothetical “glory ”,
nor as the unreal pupets of a “lila” (play) spread
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out for mere sport, nor as the poor captives of a
beginningless karma (chain of cause and conse-
quence). I see us rather as needed. 1see God as
needing us—His perfection of self-experience as
impossible without us—your “I” and my “1” as
stimulating and inspiring realities, essential to
Paramatméan’s infinitely unfolding experience of
His inherent potentialities.

I have explained to you before how I conceive
the Divine Nature—Paramatman---tobe
Complete-  perfect and self-sufficing, not because
ness msy . L. .
onlybepre- it has in it that which eternally satis-
dicated ' f fies it, but because it has inherent in it
the knowledge and the power to per-
fectly satisfy its infinite need.

I have tried to make it clear to you that the
realization of perfect divine experiencing depends
upon the correlation of three aspects (9%17) of
reality subsisting in some such relationship as I
have described.

I have also pointed out that though the two
subsidiary aspects of timeless being derive the
reason for their existence from the essential need
of Parmatman, it is impossible to conceive of the
latter as existing apart from them, or of them as
existing apart from Paramatman. As a conse-
quence, while recognizing that Paramatmén isthe
conscious and intelligent cause of the two subor-
dinate modes (9%®) of timeless being, I have
stressed the point that completness—independence
of anything not found within itself -may not be
predicated of any one of the modes under which
that which timelessly is subsists. Completeness—
perfect self-sufficiency, in the sense in which I
have been using the term—may only be predicated
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of the sum of these three modes of reality in
their timeless relation to each other as Brdhman,
the All-that-is. This is the only perfect ONE—
the complete unit of infinitely progressing self-
realization. At its “core”—as its “hub” (arf¥)
is the self-existent, underived, absolutely exis-
tent, in the fulfilment of whose need all else is.
That is Paramatman, the Source (&) in whose in-
herent need all else finds its meaning and signifi-
cance.

Let us now turn again to the problem of

Time i D€&inning in the midst of beginningless

theTimeless —of fime as a factor in the timelesss
Brahman. Bréhman.

Suppose we make a number of dots with a
pencil in such a way that they lie in a straight
line and that each touches the next one to it. If
we make a sufficient number of them, they will
form what appears to us as a straight line on our
paper.

Now were we able to continue adding dot to
dot indefinitely, placing them all in a straight
line we might also extend our line indefinitely.

Let us imagine ourselves as having always
been engaged in adding dot to dot. In that event
the line we were constructing would be without
beginning. This would, of course, imply what
we ourselves were without beginning, and—
if we were engaged in doing what we
would never cease to do—that we were endless
as well. As eternal dot-makers—as engaged
always in the one operation of dot-making—it
would imply that we ourselves, as far at least as
this activity was concerned, were changeless and
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consequently timeless. Yet time would not be non-
existent in our operation. It would exist not merely
relatively but absolutely. The beginningless line
would ever be extending as dot was added to dot;
each of them would follow the one before it, and,
with reference to any given dot, the rest would
have been made either before or after it. So also
with the factor of change: it would be real—an
actuality. The dot-maker would be change-
lessly a dot-maker, but the line would be con-
stantly extending from beginninglessness toward
infinity ; with the addition of each new dot it
would cease to be exactly what it was before that
dot was added. (My explanation lays no claim to
be mathematics, either Euclidian or Einsteinian.)
The dot-maker too might be said to be both
in time and beyond time. Viewing him as “ he
who makes dots”, and dot-making as a process
without beginning or end, he might be considered
as beyond time. Viewing him as the maker of any
specific dot, he is seen to be in time. Were one
able to see any part of the line, he would be able
to say that the dot-maker had made a particular
dot before he had made the one succeeding it in
the direction in which the line was building up.

QOur dot-maker would, as I have said, be
Chenge changeless in that it would be change-
and the  lessly his nature to make dots. To this

changeless-  extent, however, we might say that he
P’.f,:':.'" was subject to change that with each

new dot he might be said to be the

maker of one more dot than he had made before.
Yet obviously the making of another dot would
not imply a change in his nature; on the contrary
his nature would have to undergo a change for
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him #not to make another dot—and another, and
another, everlastingly.

I suppose that you are wondering what all
this talk about dot-making is leading to. It is
a rather clumsy way of making my point clear,
I know, but it will help me to explain how I
conceive Paramitman to be both in time and
beyond time. The line built up of contiguous
dots through “beginningless time” (aafzsi=)
represents the beginningless activity—beginning-
less dynamic willing—of Paramitman. Each of
the “dots” of my example, represents a point
where the will--the active expression of the need-—
of Paramitman is concentrated, as it were, upon
the subsidiary aspects of Brihman, energising
them to mutual reaction and consequent evolu-
tion. Each such point marks the- beginning, so
to speak, of a new “creation "—not the bringing
into being of what was before non-existent, but
the calling into manifestation (saf®) of timeless
realities at a point where they were before un-
manifest (#12gw), unevolved.

In each such operation—in each such pur-
posive concentration of His dynamic will—the
changeless nature of Paramatman may be said to
undergo no change. It is timelessly His nature
so to desire, so to will. Should He not so will,
we should see Him as not changeless. He is
changeless in that He ever makes provision for
the need that is timelessly inherent in Him,

I think you have seen search-lights casting
their long rays out across the darkness, concen-
trating them sometimes here, sometimes there. In
the same way I conceive the Divine. Desire like a
great shaft of light shining forth from the depths
of the Divine Nature into the darkness—into
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the unmanifest (3@afw)—concentrating now here,
now there. Asin the world of our experience
we see seeds waking at the call of the warm rays
of the sun, and plants growing and putting forth
flowers, so I conceive that wherever the dynamic
ray of the Divine Desire falls, the darkness—the
unmanifested—the unevolved—those infinite
potentialities timelessly inherent in Brahman—
begin, as it were, to move and react with
reference to each other, evolving under each
other’s influence that which will become more
and more perfectly the fulfillment of some aspect
of the infinite need of God.

And with each moving there comes another
measure of time and change. Another dot is, as it
were, added to the line representing the begin-
ningless and endless activity of Him whose
nature is timelessly and changelessly such that it
must have this expression. He—Paramatman—
is timelessly what He is, and because of what He
is time and change are timelessly associated with
Him.

Mark that I believe in the actuality of time
. and change. I am unable to accept the
Time and > K
Chenge sre  “ pattern-idea”’—the conception that
Actuslities. 1 ere is no present, past and future to
the all-seeing vision of Paramatman—that in
His sight present, past and future are no more
than different points in the pattern or design that
exists spread out timelessly to Him in an eternal
present. I hold that to the consciousness of Para-
maitman there are “ dots ” that have been placed
and “dots” that have still to be placed—that
which is now evolving and what is as yet only
unevolved potentiality. The present, past and
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future may be seen by Him with equal clearness—
probably are—but the future is seen as that which
is yet to be, as the chess-player with a perfect
knowledge of all possible moves and an equally
perfect familiarity with the mentality of his
opponent would be able to tell the course of a
game to its conclusion, yet would recognize an
actual difference between the move to be made
and the moves that had been made.

A parent taking his little child to a surgeon
to undergo an operation, may be fully familiar
with the nature of the operation, may feel happy
in the certain knowledge of the restored health
of his dear one that he knows will result from
it, but though he has knowledge of what will
follow the operation, the distinction between the
present and the future is by no means eliminated.
The child, conscious only of the present, expe-
riences that only. The father suffers in the
present suffering of his child yet rejoices in his
knowledge of the health to be restored. He sees
further than the child, yet his sense of the diffe-
rence between what is now and what will surcly be
is no wit less clear. .

But I am again getting away from my point.
My purpose during the last few pages has been
to show you how time and change and beginnings
of unfoldings, and evolution may be eternal fac-
tors in the timeless Brahman. Of course in using
illustrations I have had to talk of “dots” and
“points”, but I have used such words only in a
metaphorical sense. As I shall, I hope, make
clear later “ hereness” or “thereness” or “any-
whereness’’ cannot be predicated of Paramit-
man, or of the timeless substrates of time and

change and name and form. Brahman is not in
1
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time and place, but time and place are in Bréah-
man.

I have spoken more than once of the divine

Cen Acti. activity. When I speak of Paramatman
pr‘;iélyc:eed as “active” we are not compelled to
of Parmat- think of Him as “rushing round and
8% doing things”. As 1 conceive it, doing
in the above sense pertains to Purusha and Pra-
kriti in reaction—not to Paramatman. I may be
mistaken but it seems to me that Hisis what we
might call a “passive activity ”--a something
which produces results by reason of what it is
rather than of what it does. Let me try to give
you an example from the world of every-day
experience. There are in Chemistry certain
substances which act as “ Catalytic Agents” -
that is, without apparently undergoing any
change themselves, their mere presence makes
reactions between certain other substances pos-
sible. May it not be that we find herean analogy
to Paramitman’s relation to the activities that
take place in Brahman? Isit not reasonable to
think that if Pdrusha and Prakriti subsist by rea-
son of the necessity for them implicit in Para-
matméan, then the very presence of the Divine
Need willing its fulfilment through them would
act, as it were, ‘ catalytically ’ upon them, impell-
ing them to fulfill the meaning and reason of
their being by undergoing modification through
mutual reaction? If that were the case then the
relation of Paramatman to the activity manifiest-
ed in the subsidiary aspects of Brdhman may be
thought of as “ catalytic”’, so to speak, and that
activity as the product of the mere presence
of His will rather than the outcome of any
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intervention. Should this be so it would not mean
that, lacking His positive intervention, the world
evolves independently of Him. Rather would it
mean that nature evolves with reference to what
Paramitman is and feels and needs and wills
rather than as a result of any active interference
by Him. This then would be “the law of nature”.

A more Particular Consideration of the
Categories of Being

Since we have been using the terms that I
have chosen for the three modes of Brihman
rather frequently in the past pages, Ishould like
now to give a somewhat more particular conside-
ration to each of those modes (¥%) under which
Being—Brahman—timelessly subsists.

Paramat. Of Paramatman I need only repeat
man. what I have so often said before:

(1) He is the self-subsistent (zga#) cause
and reason for the being of the two
subordinate modes of timeless reality.

(2) His need is infinite.

(3) His knowledge of how to satisfy it is
' perfect,

(4) His power to do so is limitless.

(5) His desire (%m:) to do so is eternally
expressed in dynamic purpose (&%sq:)
cencentrated, as it were, upon the sub-
ordinate modes of Brihman in which
infinite potentialities for evolving that
which will be its satisfaction are time-
lessly inherent,
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intervention. Should this be so it would not mean
that, lacking His positive intervention, the world
evolves independently of Him. Rather would it
mean that nature evolves with reference to what
Paramitmin is and feels and needs and wills
rather than as a result of any active interference
by Him. This then would be “the law of nature”.

A more Particular Consideration of the
Categories of Being

Since we have been using the terms that [
have chosen for the three modes of Brahman
rather frequently in the past pages, I should like
now to give a somewhat more particular conside-
ration to each of those modes (#%®) under which
Being—Brahman—timelessly subsists.

Paramat. Of Paramatméan I need only repeat
man. what I have so often said before:

(1) He is the self-subsistent (¥3a®) cause
and reason for the being of the two
subordinate modes of timeless reality.

(2) His need is infinite.

(3) His knowledge of how to satisfy it is
- perfect,

(4) His power to do so is limitless.

(5) His desire (wm:) to do so is eternally
expressed in dynamic purpose (@%eq:)
cencentrated, as it were, upon the sub-
ordinate modes of Brahman in which
infinite potentialities for evolving that
which will be its satisfaction are time-
lessly inherent,
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(6) Though His nature is not subject to
change, He experiences progressively.

In this connection it cannot be too often
pointed out, dearest, that the fact of Paramét-
man’s experience being progressive, does not
carry any implication of progress on His part
toward perfection. His infinitely progressive
experiencing is experience progressively of that
potentiality which is essentially and inherently—
and therefore timelessly part of His nature.
Nothing is added to the nature of Paramitman
by what He experiences; no change is wrought
in that nature by its reaction to experience. It is
a progressive “ stretching forth’’, so to speak, to
find an expression for, and an answer to, the
implications of His nature— implications ever
present, ever the same. Change there doubtless
is; evolution (wRumws:) is eternally going on. But
all.this takes place in the subsidiary and subordi-
nate areas of reality -not in Paramitman. He
stands changeless in the midst of change, and
experiences progressively that which change
brings forth in answer to His need—in fulfill-
ment of the implications of His unchanging
nature.

Let us take love, for example. I conceive
that there is present in the Divine Nature the
capacity to experience love in every one of its
countless expressions and manifestations. As
I see it, there is no question whatever of a progres-
sive capacity upon God’s part to experience loving-
ly. The capacity is there, timelessly, changelessly
—an essential part of His perfection.

Yet think ; the actual cxperience of loving and
of being loved is dependent upon the factor of
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relationship--upon the presence of an element of
mutuality. The “other side”, therefore, of this
relationship which the experience of loving
fiecessitates, must be provided for timelessly in
the divine economy.

To me it seems that it is this very necessity
which constitutes the reason for the existence of
the two subordinate modes of Brahman. Itis in
the Pirusha, ever evolving consciously through
countless centres of personality --centres cons-
tantly forming and developing in the process of
its reaction to Prakrti- -that this “other side ”, so
cssential to the divine experiencing of love, is
cternally in the course of being built up and
cxtended.

Yet here, you see, there is no question of
change in the changeless perfection of the Divine
Nature. There is progressive experience, it is true,
but not because Paramatman is growing in His
capacity for experience. His infinite capacity is
changelessly present; His experience is progres-
sive only because it is dependent upon the build-
ing up of “our side” if I may call it that, of the
relationship that makes the experience of loving
possible.

Obviously here there is no impinging upon
the changelessness of the Divine Nature. The
subordinate modes add nothing to it—that is to
say, they are not instrumental in any growth of
divine capacity. That does not grow ; it is time-
lessly present in changeless perfection. What it
was, it is; what it is, it will ever be.

As to the subordinate modes of Brihman—
the modes that are subject to change (qRong:)—
they are timelessly because Paramitmdin time-
lessly wills their being, that through them He
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may fipnd expression and realize in experience the
implications of His changeless nature,

Some pages back I explained how I conceive
that t/me has an actuality of its own in
Brahman, and in the experience of the
timeless Paramitman. In order to understand
my conception of creation in time it is necessary
for you to get a rather clear idea of the nature of
Purusha and Prakrti. We shall take Plirusha
first.
As I apprehend it, Plrusha is

Purusha,

(1) An essential mode of the timeless
Brahman.

(2) Not self-sustained (¥a7RY), or indepen-
dent (¥3d%) being; therefore not real
(@g) in the sense in which Paramat-
mén in is real (®q);yet real (&) in
the sense that it is, so far as its essence
is concerned, beyond time, and because
apart from it Brahman is not.

(3) Not essentially conscious, but potentially
so, and finding its significance in
Brahman through conscious evolution.

(4) Has inherent in it the potentiality of
reacting in terms of awareness, and
of evolving under conscious mode, when
in association with Prakrti, and in
response to the dynamic will (d#sq) of
Paramitman.

Yet we must be careful not to permit our
minds to think of Purusha as “a thing”. We
use the term to designate an aspect (9%1) of
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timeless being—an existent factor in the Time-
less—in Brahman—concerning which, in its un-
manifested (#sg®) condition, we can predicate
‘nothing save infinite capacity for evolution
in conscious mode. I conceive—though this
view would be considered highly unorthodox
—that the consciousness of the individual per-
sonality (s@) is a modification (RFm) of the
timeless Piarusha—that Plrusha in manifest-
ation /s Ptrusha evolving consciously. I hold
that what is timeless in Plrusha is not concious-
ness, but the potentiality of consciousness.

(As the above is a point where I clearly differ
from those who believe that the individual soul
(shT) is—as individual soul--beginningless, and
that there are countless beginningless individual
souls or “Jivas”, I shall not attempt to go into
my reasons at present. I have them and hope
to go into them fully later, but at present I
would merely state my conviction that you and
I are beginningless, but as Pirusha--not as you
and 1)

I have more than once spoken of the poten-
tiality for evolution inherent in the Pdrusha as
“infinite ”. This is because I hold such potentia-
lity to be commensurate with the necessity for
infinitely progressive experience and self-expres-
sion inherent inthe Divine Nature (Paramatmaén).

“Creation” may then be conceived as the

. .., reaction of unmanifest, unevolved Pu-
,'%';';L?,';e_ rusha (in association with Prakrti) to
the dynamic willing (&%eT) of Para-

mitmén, at some specific point in -the eternally
progressing divine experience. A “creation”
might be said to take place whenever the latent
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potentiality of the unmanifest (wzgw) Phrusha
passes over into actuality, and (in asseciation
with and reaction to Prakrti) begins to evolve
consciously at the point I speak metaphorically

where the dynamic, purposive will (&®sq) of
Paramitman is concentrated.

Making use, therefore, of the rather crude
illustration that I have given, “creation ” may be
visualized as dot-making. Each particular “act”
of creation may be thought of as a dof made at a
given point upon the beginningless linc that is
building up dot by dot through eternity. Each
dot—each creation—marks a point, as it were, in
the divine activity extending endlessly “from
everlasting to everlasting ”, as the Divine Nature
progressively explores its inherent potentialities
for experience. Each marks the point—the junc-
ture in divine experience—where some aspect of
that infinite potentiality to respond to the divine
need that is latent in unmanifest Purusha, passes
over into actuality.

We must not, howevcer, allow ourselves to be
limited in our conception by the nature of our
illustration. We have been thinking in terms of
a beginningless line formed by the constant addi-
tion of dots placed contiguously in one given
direction. Should we cling too closcly to this
illustration, it would limit us to the conception of
single “creations” merely following one another
eternally. We should be limited to what onc
might call a “linear” conception of the beginning-
less divine activity, and be in danger of losing
sight of the probability that it has other cxten-
sions as well. Yet there is no reason whdtwel
for such a limitation.

The plane, as an illustration, will help us to
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avoid this. We may liken the subordinate modes
of Brahman to a boundless plane extending end-
lessly in all directions. The past and present may
be thought of as the area of it that lies in mani-
festation (saf%), and we may envision this area
as a vast extent of contiguous dots -—composed of
them, indeed. To this we can see new dots con-
stantly being added—vast numbers of them
springing simultaneously into view—the dotted
area continuously extending further and further
as the limitless unmanifest (%:4<) springs pro-
gressively into manifestation.

For, having in view the infinite-sided capacity
for experience inherent in the Divine Nature, is it
not presumable that the process of divine expres-
sion and self-realisation has—as far as what we
call “the present”—an infinite “lateral” extension
as well.

The illustration of the plane that we have
just been using, gives us two dimensions. If we
pursue the analogy further we might represent
the third dimension by the evolution Godwards of
Pirusha (in association with Prakrti) at each of
the points of dawning consciousness. This is,
however, a question with which I shall be dealing
later.

In the progressiveness of this creative activity
which we have been discussing the relation which
we know as time is clearly inherent. Each “crea-
tion”” marks a point in a beginningless activity,
but its beginning—its passing over from the
unmanifest into manifestation --has a beforeness
or an afterness or a simultaneousness with refer-
ence to other such beginnings or passings-over or
“creations”. Seen as a whole—as dot-making—the

activity of which endlessly extending creations
R
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are the manifestations is as eternal, as timeless,
as ParamAtman Himself. And yet, though this
creative activity is without  beginning, neverthe-
less each of these creations—each of these spring-
ings into manifestation—had a beginning.

Before passing on to a consideration of
Prakrti there is one other thing to

o’;‘iﬁ,;i‘;’éﬁi% which I wish to call your attention.
the idea o s . .
Externality. The illustrations which we have been

using have their value but they also
have one defect. They tend to give the impres-
sion of an external Paramatman. That is always
the dangerous side of the use of words and word-
pictures; we must keep their limitations always
in view or they will get usinto trouble. The same
difficulty is also apparent in the Upanishads.
When the sages speak of Paramatman as saying
“Tet me enter into’ this or that, the mind
promptly paints a picture of His being outside.
And yet we know that this is just what the
Upanishads do not teach.

And so, when I liken the dynamic purposive
willing (§%s7) of Paramatman to the long ray
which a search-light casts out across the darkness,
concentrating it sometimes at one point and
sometimes at another, or to the dot-making of an
eternal dot-maker, there is danger of our think-
ing of Paramatman as influencing the subordinate
modes of Brihman from without. This is a
dangerous conception and has always shown
itself so in religious experience.

Certainly it is not mine. As I have so often
said, Paramitman is the ‘“Core”--the central
self-subsistent verity ot Brahman. Brihman is
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Paramatman and Paramitmin’s essential impli-
cations. Brihman is the timeless—as
Parsmat- . A ’

manthe timeless as Paramadtmin. But the
,:,‘:ﬁft‘ﬂ‘f terms “Paramidtmian” and “Brih-
Brahmsn  man” may not be used interchangeably.
ParamAtman is not Brihman, but Brihman is
Paramatman plus that, the existence of which is
necessarily implied by the terms of Paramatman’s
nature. Paramitman is not because Brahman is.
But Brihman /s because Paramitman is, and
Paramitman is the innermost, most ultimate
verity of Brihman. “Brahman”, as I use the
term, is Apara-Brahman; Paramatman is Para-

Brahman, the deepest truth of existence.

We must therefore grasp the conception of
Paramatman—God-—not as influencing us from
without, but as deep down at the centre—Himself
the centre—of that Brihman in which we “live
and move and have our being”. We must feel
Him as the inmost self-subsistent (¥7a®y) verity.
We must realize that our spiritual progress
depends upon our seeking within—of turning
inward rather than outward.

W: must envisage the eternal purposive
volenting activity of Paramatman as a surging
up of divine desire from the innermost depths of
infinite Brahman, as the vast hidden forces
within the Sun tear their way up through its
successive envelopes.

- Paramitmain is the life of Brahman. Para-
matman’s need is the urge begetting desire (FT#:).
Desire finds its expression in purposive willing.
This is the “creative energy”—the dynamic
power (&%, aq8) that calls forth answers eter-
nally from the subordinate modes pregnant with
infinite potentiality,
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Thus you can see, dear one, that the path to
the meaning of Life turns inward. We must
seek the meaning of the Individual Self—your
conscious personality and mine—in the Pirusha
(and Prakrti). And the meaning of these in
Paramitmin in Whom stands their existence.
In so far as we can apprehend this, we shall
discover the meaning of ourselves in Brahman.

Now what shall I say to you of the third mode
(wrw1r) of being—of Prakrti? I con-
fess that I feel more in the dark as yet
about it than about the others. Here is how
Ramanuja describes it in his commentary on the
Vedanta Sutras (2.2.43): --

Prakrti.

“ The nature of Prakrti consists therein that she
is non-sentient, lor the sake of another, eternal, ever-
changing, comprising within herself, the three gunas
(i. e. the three qualities of sattva, rajas, and tamas),
and constituting the sphere of action and experience
for the agents.

With her the soul (ptirusha) is connected by the
way of inseparable association, that soul (purusha) is
known to be truly withoutbeginning and without erd.”

The “ three gunas” referred to by Ramanuja
are the qualities of goodness, passion and dark-
ness of which, in unstable equilibrium, the
“prakrti” of the Samkhya system is held to be
constituted. They have always played an import-
ant part in Hindu speculation, but --possibly be-
cause my approach to the problem of life’s mean-
ing is somewhat different—they make no appeal
to me. They represent a line of thought for
which at present I can find no place in my
philosophy.

Apart from this I am inclined to accept Sri
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Ramanuja’s definition of Prakrti as sound so far
asit goes. Iam at one with him in believing
that it is ‘“non-sentient”, “for the sake of
dnother”, “eternal”, “constituting the sphere of
action and (at any rate partially) the sphere of
experience for the agents”. I would also agree
that, in the timeless unity of Brahman, Prakriti
and Pidrusha are “connected by the way of
inseparable association ” —-an association which
ceases to be of a negative and passive nature
wherever Pulrusha passes over from the unmani-
fest (:9%) to manifestation (saf=).

But, having said this much of Prakrti, I
cannot feel that enough has been said if I am to
give you at all a clear conception of the part it
seems to piay in Brahman.

What further then can be said of Prakrti?

The term cannot certainly be trans-

ﬁgcslgi;ﬂ- lated by the English word “ matter”.

search bas- For, as I see it, matter is a word that

:;’S“‘t,i’;::;:.',‘ belongs of right to science, not to
philosophy.

Scientists, starting upon the assumption that
whatever is grasped by the senses has objective
reality, proceed to examine material phenomena
as facts real in themselves. The assumption is
that things are in themselves as they appear in
experience. I am not, of course, opposed to
scientific research; on the contrary, it has a great
fascination for me. What I would point out,
however, is that—though both in Science and
Philosophy the field must of necessity be the
experienced—the Scientist starts with a basic
assumption which it would not be safe for those

to make who set out through philosophical
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speculation to arrive at the meaning of things.
They are not dealing with “things"” but with
experience.

Every investigator of natural phenomena
upon entering upon any line of work, either does
or should begin with some such thought as this,
“ Assuming that what I am about to study hasa
reality of its own as apart from my experience,
and that the reaction to it in terms of conscious
experience corresponds to what it is in itself
apart from the terms in which it is experienced,
I shall now proceed with my investigation”. If
scientific men would keep this reservation living
at the back of their minds throughout those
wonderful researches that so fill us with admira-
tion and interest, I think they would save both
themselves and humanity in general from many
of the materialistic misconceptions and conclu-
sions that tend to mar the beauty of modern
experience.

Science thus starts with an assumption—or
rather a double assumption, and thereafter tries
as far as possible to “stick to facts”. Philoso-
phical speculation must pursue a different course.
Since, in its subsequent development it must
perforce attempt an interpretation of “life ”—of
the content of experience, that is to say—it can
hope for no success in arriving at any intelligable
conclusion unless it avoids starting with assump-
tions. As far as possible, therefore, it must place
the first stone of its foundation upon certainty,
and then seek to build with the apparent implica-
tions of that certainty as its bricks and mortar.

Hence it must necessarily be that the values
in philosophical speculation will differ from
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those used by the scientist engaged in the study
Philosophi. Of “natural phenomena.” The philo-

‘"',“’,‘e“'“ sopher’s method of approaching his
- different.  problem, however, should be scientific.
To the scientists, water is water. His task is

to find out what consitutes it. He pursues his

investigations and finds it composed of certain

gases. Next he seeks to discover what these
gases are made of, and pursues his search as far

as observation and deduction will carry him.

To philosophy, on the other hand, water is
not necessarily water. All that can be
ehilosophy said is that there is experience which is
qdoes not  expressed in terms of water. Expericnce
assumption. g 3 certainty; there is consciousness—
awareness—of it; but of existence of
water (as a thing in itself)—or of earth, sky,
stars or sea—we are not justified in speaking with
equal assurance. All we can say-—to start with—
is that cxperience is a fact, and that water—and
all other phenomena of which there is awareness
—have reality in experience. They are recal
factors in experience--real as ex perience. Whether
they exist as apart from consciousness, or whether
existing, they exist in the form and nature in
which they are present in the content of experi-
ence—that is quite a different matter.

Thus to philosophy water has a reality ; it is
real in the only world that philosophy knows—
the world of experience. In that world water is
real--real as experience ; what it is—or what any-
thing is--apart from experience, philosophy
tannot claim to know.

What is known, is known only in terms of
experience ; experience is that whereof there is
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consciousness or awareness. That which is cons-
cious or aware—the “witness” of experience—is
known in India as the experiencer. It is also
known as the “Self ”. Its “world” is whatever
is present to it in terms of experience. It is this
expericnce-world of the self which must be explored
by philosophy. But all the values in it must be
accepted and examined—not asthings in themselves
but as experience-values.

Now please do not get the impression, dear-
No denist  €Sbs that I am denying the reality of
of g:ye:feal- things in themselves and apart from the
things in  consciousness of the experiencer. If
themselves that were so what would be the point
of my trying to put you in possession of life's
meaning? You would be merely one of my ex-
perience-dreams—non-existent as apart from
them. With all my heart and soul I believe in
your reality, existent quite apart from my expe-
rience of you. Even my reason, struggling with
things too great for it, is convinced as a result of
its study of the implications of experience that it
is logically necessary to admit the existence of
differentiated reality quite without reference to
any consciousness of it. It is a fundamental
principle not only of philosophy, but of all science
as well, that the same causes always produce the
same cffects. Were the cause of experience un-
differentiated, then the reactions in experience
would be undifferentiated also. The fact that
experience is present now in terms of chair and
again in terms of table implies that the causes
which produced these different reactions in con-
sciousness could not be identical. That cause to
which consciousness reacts in terms of you must be
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ufterly different to that which results in door-
awareness or floor-awareness. It must be so, not
only because the terms of the reaction in consci-
‘ousness are different, but because the nature of the
reaction and its emotional concomitants are so
utterly different,.

And yet, after having said all this so positive-

ly, I say again that I know you only as

Butthey yOU are expressed to me in the terms of

semmot be  this experience-world of which this “I”

such. is aware. So far as this “I” is concern-

ed there is no knowing of you except as

you find expression in terms of that experience-

content that is correlated in it. It can never

know God except so expressed; only in so far as
He is manifested in experience.

This must sound the most awful “stuff” to
you, but believe me it is not, dear wife. I am
really trying to get at something—something that
matters. What I want you to appreciate is that
all the “things”, “ persons”, etc., that we are in
the habit of assuming we know in themselves, we
really only know in the terms of our experience-
reactions., The world in which the “I”—the
witness—lives, is not what we casually assume it
to be—a wo1ld of things in themselves, the mutual
relations of which are external relations—but a
world of conscious experiencing, centred, correlated
and unified in an experiencing subject. Its world
—the only world it knows or can ever know—is
not something outside it, and to which it stands
in the relation of separateness; it is something,
on the contrary, that has its being as a unity in
the consciousness and stands knit together in the

“I”. For the world of the “I” is not the totality
13
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of what things may be in themselves, but the
totality of what they are in experience.

My meaning is that if we would rightly
approach the problem of the signific-
[Philesophy  ance of “Life”, we must first divest
of ‘Things ourselves of the idea that we are en-
in Them- . . . . R
selves'. gaged in an examination of things in
themselves—external things—and come
to realize that we are engaged in a study of
experience, and nothing but that. We must come
to appreciate the fact that the facts and factors
with which alone we can deal, are facts in an
experience and factorsin an experience centred in
the conscious subject of it—not facts in themselves
and factors in themselves.

It seems to me that this is at least one of the
meanings of the ancient sages who wrote the
Upanishads, when they directed us to turn inward
to discover the meaning of things. I know it is
not the only one. Man imagines that his con-
scious life consists in a continuous looking-outward
upon what is outside himself.

The Rishis did not teach that there was no
existence of that which was not present to con-
sciousness. What they did teach was that what-
ever is to be known is to be known by looking inward
—by “seeing all things in the self "—by appre-
hending that we cannot know “things” as them-
selves, as externals, but we can know them as
expressed in experience, and in experience find
their significance, because as experience they are
part of a unity—the unified and integrated ex-
perience-world of the Self. If Brahman is to be
found, it is to be known there—“all true desires
are to be found by turning in there.” It is in
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there that the implications of whatever is are to
be found.

Here is no denial, as I have said more than
once, of the existence of things in themselves and
apart from our conscious experience of them. It
is rather a pointing out of the fact that, even if
things have a reality apart from our conscious
experience, that reality is not what we know.
What we know are the terms in which conscious-
ness’s reaction presents itself. We know nof the
things as such, but the sort of reaction they pro-
duce in experiencing consciousness. What the
“thing ” actually is, the reaction to which in con-
sciousness is in terms of a chair, we do not know.
All we know is that if there is some cause existing
outside and independent of consciousness which
produces a chair-reaction in consciousness, then
the reality of that cause or * thing” in experience
is a chair. Our “world ”—the only world we
know—is the aggregate of the reactions present
in consciousness, #ot what produces the reactions.
Or rather, we should appreciate that whatever
other reality it has is only to be arrived at by a
study of it in the aggregate of consciousness-re-
actions correlated in the unity of an ever-present
“1”—the world present in consciousness.

My own feeling is that the recognition of this,
and the consequent turning of our scrutiny upon
it as something within, is the essential first step
toward the rediscovery of its reality outside of
consciousness. We must first learn to “scrap’’
all our usual conceptions of its reality outside our-
selves and accept it purely as a conglomoration of
consciousness-states. Having done so, and having
studied its implications as such, we shall be ina
position to reappropriate its reality, both as
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expressed to consciousness and existent apart
from consciousness, upon a sounder basis. We
must first lose it, as it were, that we may more
truly discover it.

But even then—even when we have achieved
a justifiable conviction of its realness in itself—
we shall know it only as expressed in experience,
—only in the terms in which it presents itself to
consciousness. We shall know it only as we find
it in the Self. Allits values will be experience-
values. They will be the real expressions of
what is otherwise unknowable, in the terms of
the Self’s experience. They will be known
within, and seen within and experienced within.
In other words, “that which is to be known” is
not a multitude of disconnected entities outside
and apart from us, but g unity—a conglomorate
experience centered in consciousness about a
single “I”. Though knowing that whatever is
experienced has a reality of its own, we shall
appreciate that for the “I” it has its reality in
experience and its place and significance in that
which is a unity, and can be studied and examin-
ed as a unity--as One.

All this discussion about things in themsclves

The Resls and t/u:ngs in e.fperiencc’ ‘has been with
of the one object. It isto remind us that we
wiverld”  are not engaged in the study of a
Philosophy number of externals but of experience
as a whole to see how much it can teach

us of “the meaning of life”. We are looking at
the content of consciousness as we look at the
ground-glass in a camera in which the lights and
shadows, rustling leaves, moving figures, etc.,,
appear though in reality we see none of them.
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In studying this “ ground-glass” of consciousness
we must constantly refer to matter, organisms,
names and forms—to the whole prakrti of our
-experiencing—and refer to them as if to external
realities. What we want to remember is that
though we are not dealing really with externals,
we are nevertheless dealing with reals —reals in
the experience-world—reals in the content of the
consciousness of the self. What “matter” is in
itself, and apart from consciousness, [ do not
know; what name and form and colour arein
themselves 1 do not know; what the realities of
coming and going and the various other forms in
experience are in themselves 1 do not know; what
atoms and electrons and sound-waves and electri-
city are in themselves 1 do not know. But real
experience associated with these terms I know
well. There -in the world within the Self—rocks
and sticks and lands and seas, all the beautiful
colours of nature, all sounds and voices--all the
prakrti of experiencing-—are reals in conscious-
ness.

This having been said, in future I can deal
with the various reals in experience as though
dealing with externals, for, though they are
known in the consciousness-content of the Self,
they are known there with an expression of
externality about them. And this sense of exter-
nality is also a real in experience.

Thus the Self is the research worker. The
content of consciousness is its laboratory stocked
with the materials of multifold experience. The
criterion of reality is reality in experience. The
importance of the various experience-factors is
to be gaged, not by whether they are experienced
as material or otherwise but by their dynamic
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power upon consciousness, for they all belong
equally to the category of experience. The
measure of their reality there is the measure of
their potency.

What then is Prakrti? It is that element in
the experience world of the conscious subject
which clothes and gives form to experience. It
is that in terms of which experience is expressed.
It is, moreover, all.that is experienced as non-
conscious -all in the experiencing of which there
is no sense of coming "in touch with something
that is felt as conscious in the same manner that
the subject of the experience is conscious.

But it is more than this. Not only is it itself
the form in which experience is clothed, but it
functions as the very channel and instrument of
experience, as we shall see later when we come
to study the wvehicle more carefully. Though
consciousness can never be predicated of it, it
plays none the less an essential part in the build-
ing up of the conscious personality of the various
Piirusha individuations, and will ever continue to
do so. For, though the timeless Purusha is the
sole substrate of our individuated personalities,
not one of them is achieved apart from Prakrti,
It is, and always will be, that in terms of which
experience is formulated. From beginningless
time it has been the instrument for the building-
up and progressive evolution of the Purusha's
capacity to experience personally. This is its
function eternally in Brahman, and in this lies
its significance, for I truly believe that the
emergence and subsequent growth of individuat-
ed Parusha personality, with all that this implies,
is the be-all and end-all, the meaning and
purpose, of the subsidiary modes of Briahman,
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and that it is only in Pdrusha, as it comes with
the aid of Prakrti to subsist in personal mode,
that the implications of the Parmitmic nature
“are fulfilled. As Paramitman is the supreme fact
of Brahman, so the ceaseless emergence of
Piarusha under the mode of individuated persona-
lities is ~timelessly—the supreme event. And in
this emergence and subsequent evolution Prakrti
plays—timelessly —an indispensible part.

Hence it is that I look upon Prakrti as in no
sense an impediment—as something
imeiman: from which to become, as it were, dis-
toSelf-Real- entangled—but as an essential factor in
" the continuous divine self-realization.

It is not from Prakrti that we must seek to
free ourselves, but from a wrong conception of our
relations with it, and from our tendency to iden-
tify it with ourselves, and think of it as an
essential part of our personalities and those of
our dear ones.

How haltingly, how stumblingly all this has
been written, dear one! Isee so clearly, and yet
when I try to write what I see mind and hand and
pen serve me so poorly that at times they almost
drive me to distraction. However it is the best
Icando, and so I shall bring this section to an end.

Referring to Brahman as the “True” “Real”
—*“Satya”—-the Chandogya Upanishad
proceeds to devide that name into syll-
ables and give to each a mystic significance.—

Brahman

“ These are the three letters—Sa,/ and yanz. The
Sa is the immortal, #/is the mortal, and by the yam
one binds bath.”
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Using this old method of exposition, I'too
might say, “Sa is Paramdtman, self-subsistent,
changeless, deathless; ¢ Parusha standing
timelessly in Paramitman, subject to experi-
ence through birth and death; yam is Prakrti
the instrumentality of that conscious experience
in which Paramatmin, and Purusha (evolving
in conjunction with Prakriti under the mode of
conscious personality) are timelessly bound to-
gether.

And—again to quote the Upanished—* Brih-
man is all this” for whatever /s is Brahman—is
Being — beyond time, changeless in essence,
inseparate.
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Beginningless Time and Change in Brahman,

In the first part on this book, dearest, I
attempted to put before you my conception of
Paramitman as the self-subsistent—the timeless
cause and “ standing-ground” () of Ptlirusha
and Prakrti. I tried to picture to you these three
categories of reality in their essential unmity as
“ Brahman ”.

But I would not have you think of “Briahman”
as a fourth catgory of being. It is not
Brshman SO ; NOT is it the source or the substrate
notsFourth  of the three modes of being, for it is
Being.  only under these three modes that I
conceive of being as timelessly subsist-
ing. Nor is it “back of them” or more ultimate
than they. They themselves, seen in their essential
non-separateness, are seen as ONE—as Brahman.
As Brdhman it has no being ; it has no existence;
itis what the scriptures call “non-being”, Its
being is the being of Paramitman, Piirusha and
Prakrti. It is the great final truth of them—
their Oneness; it is they seen as One Complete-
ness. Therefore, though Brahman is the plenitude
of conscious, experiencing being, we do not say
that Brahman is conscious, but that it is conscious-
ness. Paramitman is essentially conscious;
Purusha is potentially conscious under the mode
of evolving personality ; but Brihman is not
conscious nor experiences. | wondef if you get
© my meaning.
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Possibly it will make it clearer if I apply this
same line of thought to the Christian
The Chris. conception of the Trinity. According
Hen or“tk. to this doctrine One God subsists time-
‘Trisity'  lessly under the three modes of Father,
Son and Holy Spirit. No one of these
three modes is all that God is. Nevertheless the
doctrine is that there are not three Gods, but One
only, and that God is Love.
* This seems to me to imply that according
to the teaching of Christian theology, God
viewed in His oneness is a whole in which is
implicit the necessary implications of a nature
which is declated to be Love. Those impli-
cations include the loving subject and the
object which alone can render love more than a
inere abstraction. They also include individuality
—that which marks the difference between
subject and object—and personality because an
impersonal lover in an impossible conception.
But obviously in this conception, though God
is the One—the Whole, the Completeness—it
(I use this pronoun advisedly) is not, as One God,
the seat of personality. It is not Loving, because
to be loving it must be personal, and if God were
personal and loving it would be dependent upon
that which was not God to realize itself. There-
fore it is not written that God is loving, but that
God is Love—that is to say, the entity in which
the experience of loving is implicit.
This real and timeless Wholeness—God—is
a wholeness of parts. These parts or modes
(" hypostases”’) of the being'of God—not the whole
«are the seats of personality and of conscious-
ness. You will remember the reasons I gave why
T hold that one consciousness cannot be divided
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among various experiencing subjects. Therefore
it is that the Father is called loving, the Son is
called loving, the Holy Spirit is called loving .
but only God—the One God—is called LOVE.
And Love is a quality, in itself abstract and
impersonal.

The doctrine of the Trinity is that the Father
is not of the Son or of the Holy Spirit, but these
two are of the Father timelessly. He is the
eternal fountain-head. As He 7s not, without
them, so they are not apart from Him.

Here again are close analogies with my
conception of the nature of Brahman, for as
Paramatmadn, is the “core”, the inmost ultimate
verity of Brahman, so the Father is the ultimate
verity of the One God—the self-existent, consci-
ous, personal “standing-ground” of the being of
the Son and the Holy Spirit, from Whom they
timelessly “ proceed”’.

But the One God is not something different
from and beyond the Father—a more ultimate
mode of being---but the Father plus the essential
implications of the Father’s nature. Thus the
Father, in the Christian doctrine of the Trinity,
is the innermost truth of the One God.

Let us carry the analogy one step further,
and then I will leave it. As Briahman has no
existence except in Paramitman, Purusha and
Prakrti, so the One God of Christian theology
has no being as apart from the Father, Son and
Holy Spirit. They are that One God; their time-
less and personal relation, standing ever in the
being of the eternal Father, is that LOVE, and

_the implications of that love, which is God.
% Here the analogy ends, for along with the
i@hristian doctrine of the Trinity, is the doctrine
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of the establishment of a relationship with a
previously non-existent something which is not
an essential part of that timeless, unchanging
Wholeness which is the One God of Christian
theology. I refer to the doctrine of Creation, of
course. My conception of Braihman permits me
no place for anything that has not timelessly its
standing-ground in the timeless being of Brahman.
For I hold, for reasons which I think I have
already given, that whatever /s, in its ultimate
essence lies beyond time. Whatever is has in
essence always been and will always be; whatever
is not, never was and never will be. This, at least,
is my conviction. As the Gita says—

The unreal hath no being ;
The real never ceaseth to be.

Though in the preceeding pages I have

touched upon many aspects of my

The ‘world’ conception of the meaning of “life”

with which — and experience, I have especially been

deal. . occupied with two — the timelessly

existent categories of being as Brahman,

and the “world” seen as the content of experience
in the conscicusness of the personal Self.

As regards this last question, you will remem-
ber that I made no denial of the independent
existence of that which is experienced; I did not
take the position that the world (swqg) has no
objective reality. What I did call to your atten-
tion, and earnestly desire youto keep in mind, is
that whatever “the world” may be in itself—
whatever ‘“things” in themselves may be—it is
not with such a “world ” or such “things” that
we have to do. We cannot know them as such—

as lying outside ourselves, Granted that they
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have an existence of their own, quite apart from
what our experiencing of them may be, still our
world is the sum of the reactions of consciousness
to them in terms of personal experience.

I have laboured this point so much because
of the vital importance of our realizing with what
we have to deal in our investigation if we would
attain to a true philosophy. Those who
imagine they are dealing directly with things
outside themselves, fail to find the meaning of
life because of its apparent multiplicity. Look-
ing “outward” they become bewildered. But
those who appreciate that they are dealing with
one thing only—with the “stuff ” of experience—
and that its content is correlated in one con-
scious subject, know that they are dealing with
a unity.

Such an appreciation does not prevent us
from accepting the reality of “the world” and
all the numberless “things” which compose it.
He who sees all things “in the self "—as experience
present to consciousness—sees each of them as
real. Each is a real in the content of the experi-
ence-world of the conscious subject. The world
with which he has to do, which he has to study,
and of which he has to find the meaning, is
composed of these reals. Here he finds mountains
and rivers, sunshine and shadow, good and evil,
beauty and ugliness, man and God-—all reals.
Here I find you, my beloved, as real and dynamic
experience, to which this conscious subject reacts
with joy and the sense of need fulfilled. Here
in this world of the self you are known and felt
as a dynamic personal reality, enriching and
ﬁglorifying it. In the experience of you this Self,

Monscious and personal, feels itself in touch with
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the conscious and the personal. You are ho
shadow there, but tense reality.

Of course I do not mean that you are only my
experience—that you do not exist as
No demial apart from it. Did I so believe, my
°§,p',":d,:,‘:' joy in what you are to me in this world
;;;:23 ;’j would be destroyed utterly. With all
themselves. my being I believe that you are and
that my experience is the truth of you as
expressed in the terms of this conscious experienc-
ing at the present stage of its evolution. What I
see and know is the truth of you —your true ex-
pression—in so far as it has entered into this
world of the personal self. And as that world
grows and broadens and deepens, so shall that
which you are find deeper and more glorious ex-
pression in it.

It is the sense of this truth, felt so keenly,
grasped so dimly, expressed so vaguely and
clumsily, that makes the real difficulty in stating
one’s philosophy—one’s vision—of the meaning
and significance of that experiencing which we
call “life ”.

Sankara felt it. Iread it between the lines in
all his work. It is that which makes the whole of
his exposition so difficult-—all those laboured
attempts of his to keep unconfused the ultim-
ate (yearT:) and the realistic or “working”
(sqagifi®) treatment of the questions with which
he had to deal in expounding his philosophy.

Though I may appreciate that in dealing with
a chair I am not dealing with a chair itself but
with experience that clothes itself to conscious-
ness in chair-terms, and though to me a clhair is
only a real in the world of the self, 1 still have to
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treat it—treat all experience-reals—as externals.
I have to write this book as if I were dealing with
a world and phenomena that I know outside
“myself.

So I write of life, and of the evolution of
Piarusha and Prakrti under the mode of person-
ality, as if dealing with things in themselves and
apart from what they are o me and iz me. But
always, always bear in mind, dearest, that it is the
conscious personal Self at work in its experience-
world—its laboratory—examining experience, in-
terpreting experience, comparing experiences,
trying to find their relation to each other and
their combined implication.

In this third part we shall consider those
changes (wRumw) which from eternity to eter-
nity take place in the timeless being of Brahman,
and I shall try to make clear to you what I con-
sider to be their nature and significance.

You will recall that upon more

Purushe  than one occasion I have spoken of

P°l::g‘i:{)‘3'- Plrusha as potential!y conscious but

essentinlly 10t essentially so. This seems a fitting

COSEIONS: place to attempt to make my meaning
clearer.

My position arises out of the conviction that
we are not justified in thinking of consciousness as
capable of existing as an independent entity—a
sort of psychic fluid. To me the existence of con-
sciousness necessarily implies the existence of a
-basis or subject in which consciousness may in-
here, and an object of which there may be aware-
ness. Should the subject alone exist, withqut an

-object, I would be able to admit the existence of
15
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potential consciousness but not its realization as
an actuality.

Now this is how my thought stands as regards
Parusha. The term represents to me a category
of being in which there is timelessly and essential-
ly inherent the potentiality of consciousness—of
awareness. In so far as that consciousness-pot-
entiality attains realization as a consequence of
the presence of an object, Pirusha is the Experi-
encer since it is in it that the capacity to be aware
is inherent.

But what is experienced is personally experi-
enced. Here we are confronted by an
What isthe important question. The basis of con-
Basis of . . . . :
Persomality. SCiousness is Purusha ; what is the basis
of Personality? When we speak of
Conscious Personality do we mean something
which is not essentially Pirusha—a complex, root-
ed in both the subsidiary categories of being, with
its basis of consciousness in Pirusha and its basis
of individuation in Prakrti? Or is Parusha not
merely the basis of consciousness, but itself that
which evolves under differentiated personally
conscious modes as a result of its reaction to
diverse forms of experience?

In the first event Pdrusha would be merel:

the consciousness-centre of individuat

o re,. €d personality, and that which gave i
sidered and  jtg individuality would be Prakrt

rejected. . .

Personality would be a unity, but

‘unity brought about by the conjunction of the tw
"subsidiary modes of being in experience. T}
line between the nature of consciousness and t!

form present to consciousness would be sharp
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drawn. Not only would the Vehicle (Buddhi,
manas, etc.) and the “ Field” (Kshetra), through
which or in the terms of which experience is
‘presented to consciousness, be Prakrtic, but what-
ever reaction there was to experience would be
purely Prakrtic also. The Self—consciousness—
would be merely aware. A very similar view has
been held by many Indian thinkers.

It is not, however, without its difficulties, For
one thing, it compells us to the position that ypon
the dissolution of the Prakrtic vehicle the Self is
just where it has always been—in which case
“gpiritual progress” is reduced purely and simply
to an evolution of the vehicle of conscious experi-
encing, with its dissolution as the supreme goal.
And even the continued evolution of the vehicle
only becomes possible if, in addition to the “gross
body ” (including whatever is specifically depend-
ent upon its individual brain and nervous system),
there be postulated another “subtle ” evolution of
the Prakrti that survives physical dissolution and
continues to function as an individualizing factor,
sustaining across all births its association with the
pure consciousness that experiences through it.
This is commonly known as the *“Subtle Body ”
(ggw o) of the Self, and in it the individua-
tion is sustained until its final dissolution.

The necessity for the survival of this in-
dividuation-factor is maintained on the ground
that “actions” (karma) must work out their con-
sequences. The doer must reap the fruit of its
deeds. But if the Self is pure consciousness and
pothing more, then obviously it is not the doer—
‘only the experiencer of that which-is done by the
Lrakrtic individuation-unit in terms of which it
pxperiences, The deeds are, then-the deeds of
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Prakrti; the “fruit” is as obviously fruit to
Prakrti; the joy and pain are Prakrti’s, and the
Self——pure consciousness--is merely conscious of
them. It is quite natural, following this line of
reasoning, to assume that the highest aim is to
free the Self from the reflection of pain and joy
by the dissolution of the Prakrtic individuation-
unit, and that consequently we should strike at
that which sustains this unit--karma and its fruit
and the “4vidya” (not-knowing) that produces
them-—by “jnana” (knowledge), or the “ bhakti”
(loving-devotion) that begets it.

Aside from the fact that, following this line
of thought, we have to postulate a division of the
Prakrtic evolution along lines “subtle” and
“ gross"—the one sustaining its association with
the timeless Self through its (Prakrti’s) various
births, and the other in temporary association in
each birth—this conception involves a further
difficulty. If the basis of the association of the
infinity of Prakrtic individuation-units with the
Self is karma, how did that association first come
about? The answer given is that it had no begin-
ning ; each of the individuations has existed from
«peginningless time”, The karma of each is
beginningless. _

But if the Self (Atman) -pure consciousness--
is not a doer, if Prakrti alone is the doer, then it
seems impossible to conceive how that which in
association with Atman, has from eternity sustain-
ed itself in individuation by karma, under the
mode of Jivas, could bring about the dissolution
of the beginningless association. It would seem
that what had always been would always continue
to be, unless some exiraneous factor should
interfere to break the continuity. If the Self is
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conceived as changelessly pure consciousness and
nothing more, then what remains in accordance
_with this theory to function as the extraneous
factor?

Of course, in this vision of life’s meaning that
I have been trying to put before you, you will also
find something existing beginninglessly and yet
at a given point undergoing a change of mode.
Purusha is conceived as standing timelessly in the
being of Paramitméin, but as only potentially
conscious apart from the focusing upon it of the
dynamic willing of the Paramatmic desire begot-
ten timelessly of His essential need and willing
its association with Prakrti. But it is just here
that we have the extraneous factor essential to the
breaking of the beginningless continuity of
mere potentiality that is absent in the other
conception.

The difficulty with which I have been dealing
is an intellectual one. There is another and --to
me at least -a deeper one. In this world of the
Self’s experience I find “Ananda ” (joy) reach its
highest in experience —in that solemn feeling of
need drawing ever closer to its fulfilling through
the sense of communion with that which is experi-
enced as conscious and personal, even as I am. 1
am personally conscious of being nobler, better,
reaching higher, going deeper, in those aspects of
experience where thought of the self is lost in
thought of the beloved—in you, dear wife, in the
children. Even though this experience be inter-
woven with pain, it is high joy in which all
thought for self is lost. I am conscious that in it,
Eam at my bast—my highest, and that as this
aspect of experience widens and deepens, so I
become more worthy. This | can test in the
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laboratory of exp:rience. Here I se2 the growth
of joy in experience, the sense of deepening and
of “spiritual well-being” in and through experi-
ence. This being so, I should require very
substantial reasons indeed to convince me that
the road of spiritual growth has as its high-
est consummation a state of non-experiencing
in which the Self—pure consciousness—might
be likened to a mirror turned up toward
the cloudless sky, reflecting nothing. The
nature of the road is no preparation for such
an end. The end is less noble than the road.
This is not the joy—the Anand4 —that I envisage,
bereft as it would be of all sense of mutuality.
For I see the goal not as need-removed but as
need-fulfilled. Iam conscious of the deepening
and enrichment of personality in the unselfish-
ness and self-forgetfulness begotten of true love.
Is there then, in reality, nothing to love? Is all
this joy and sense of need-satisfied but the result
of that which has only a temporary and lower
reality ? Is it something for the dissolution of
which I am to work? Am Ito realize my true
anandi by the vanishing from consciousness of
all that which has made me conscious of an ever
deepening joy?! That would indeed be a poor
consummation.

I do not want you to think that I understand
the broad teachings of the Upanishads have these
implications, but it does seem to fairly represent
the tendency of certain of the commentators on
them. My point is that if we hold the Conscious
Personality to be the Self--pure consciousness—
individuated merely by a terminable association
with a non-Self (Prakrti), then what I have been
saying would logically appear to follow, The
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highest state (qa afa:) would mean salvation from
the consciousness of fleeting pain and pleasure,
and of “birth and death,” it is true, but it would
“also mean salvation from deep self-forgetful love,
from the joy which comes in the sense of finding
one’s fuifillment and completion beyond the “17,
from the joy of the sense of gizing and sharing—
in short, salvation from experience. This I can-
not hold to be a goal worthy of that which is
conscious personally and feels itself growing in
depth and nobility by the path of loving self-
forgetfulness.

Nor, as I have said, do I see it as the goal of
the Upanishads. In that goal is no cessation of
experience, but the fulfillment of the essential
need of the Self. There, stripped of the ephe-
meral and non-essential, “true desires” are ful-
filled, for

“These same are real desires (satyi kama) with a
covering of what is false:---- For truly, whoever of
one's departs hence, one does not get him to look at
here.

But those of one's who are alive there, and those
who have departed, and whatever else one desires and
does not get—all this one finds by going in there ; for
there truly, are those real desires of his which have a
covering of what is false.

This, surely, is not the language of one who
conceives the finding of the goal in the Self to be
salvation from experience.

There is a wonderful old story in the Chan-
dogya of how Virocana and Indra
came to the sage Prajapati to be taught
“the Self which is free from evil, age-
less, deathless, sorrowless, hungerless, thirstless,

Indra snd
Prajspati.



120 SATYAKAMA

whose desire is the Real, whose conception is the
real.”

Virocana soon went away satisfied with ap-
pearances, but Indra persisted. Prajapati would
teach him a half-truth and send him away under
the impression that he had learned, the whole.
Indra would depart joyfully but on his way home
he would see that the teaching he had received
was not the ultimate reality, and back he would
come.

I cannot tell the whole story here, but the
last return of Indra is of special interest. He had
served Prajapati for ninty-six years and the sage
had dismissed him saying

“Now, when one is asleep, composed, serene, and
Anows ne dreaim --that is the Self | that is the immortal,
the fearless. That is Brahman.”

The narrative continues

‘““Then with trapquil heart he went forth. Then,
even before reaching the gods, he saw this danger.
Assuredly, indeed, this one (i.e. the Self just taught him
by Prajapati) does not exactly know himself with the
thought Zam ke', nor indeed the things here. He
becomes one who has gone to destruction. I see noth-
iny enjoyable in this.”

So he went back to the sage, who admitted the
validity of his objections, and after another five
years of discipline taught him of the Self-rising
from the body and reaching “the highest light ”
which he describes as replete with experience.

You will appreciate why I have given so much
space to this story. What can be more obvious
than that the sage Prajapati’s conception of the
“highest light ” was not I-less or experience-less.
The substance of Indra’s objection was, “Such a
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ong as you have pictured as in dreamless sleep,
would not know the “I”—would not be personal;
would not know things here-~would not experience.
He would be as one destroyed—his consciousness
would be equivalent to unconsciousness.”

The sage agreed and carried him farther. So,
whether I am in agreement with Prajapati as
regards other dctails, we are at one—and I am
convinced that the Upanishads taken as a whole
are with us---in holding that the Self is not merely
pure consciousness, but something which in ‘““ the
highest light,” as well asin this transitory phase,
is conscious, personal and experiencing. Such a
self must be viewed as a conscious personality.

“And,’ says the sage in summing up his
teaching to Indra, “He obtains all worlds and all
desires who has found out and understands that
Self.”

Personality a Mode of Purusha,

At one time I inclined to believe that indivi-
dualized conscious personality is a complex—
the joint expression, as it were of Parusha and
Prakrti. [conceived that it had its basis of con-
sciousness in Plirusha and its individuation and
form in Prakrti. I thought of it as Parusha, but
more than Puarusha; as Prakrti, but more than
Prakrti. It seemed to me that in it Ptrusha and
Prakrti achieved, so to speak their joint consum-
mation, that in it each brought about the highest
fulfilment of the other, and that (though they did
not mix like the waters of two rivers) they to-
gether formed one true conscious.and'individuat-
ed personality, fitted to be the fulfilling of the

timeless need of God.
16
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I have been trying to tell you in the last few
pages why I was led to discard this conception.
It was not based upon the vision of the Pirusha
as that which is potentially or actually conscious
—that in which the potentiality of consciousness
is essentially inherent. It rose out of a lack of
clarity in thought which caused me to think of
Piarusha as that of which necessarily nothing could
be predicated but potential or essential conscious-
ness. There is a vital difference in these two
conceptions. In the first, consciousness is a
guality of that something in which it is inherent,
and its presence does not preclude the possibility
of the inherence of other potentialities. In the
second, consciousness would be the pure essence
of Parusha, and the Pirusha could only function
as that in which individuation is reflected. For
reasons I have already given, and for others that
will appear later, I had to reject this second con-
ception.

I would not have you confuse the conception
for which the term Piirusha stands with
Paramat-  that which I have denominated Indivi-

man essent- . .
islly con-  duated Conscious Personality. As we

e . proceed you will see that I use the latter

to describe a mode \afzoma) under which
Parusha evolves through the instrumentality of,
and in reaction to evolving Prakrti. I do not hold
Purusha to be essentially conscious or essentially
personal, but only potentially so until its mani-
festation (saf%). Here, if at any point in my vision
of the meaning of life, I am at variance with the
usually accepted thought of thisland. Remember
that Piirusha is not, of course, Paramitmin in
the view that I am placing before you. I hold
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Paramitman to be in essence both conscious and
personal ; in whom there is no change of mode, no
growth or evolution, but who progressively finds
through the instrumentality of us and our ex-
periencing the expression and fulfilment of that
which is timelessly present in His nature.

But to return to the Pdrusha. AsI have said,
I cannot conceive of consciousness as more than
a potentiality apart from experience. Therefore,
if I accepted the idea of Purusha as essentially
conscious, I should have also to conceive of it as
experiencing from beginningless time. I should
also have to conceive of that beginningless ex-
periencing as in personal mode, for it is in that
mode that there is consciousness of it.

When I get to this point I must draw one of
two conclusions: Either the “I” represents a
conscious and personal subject of experiencing, or
the “I” is nothing more than a part of the ex-
perience present to an impersonal consciousness.
In the latter event it is Prakrti and extraneous to
the Self (pure consciousness). Here the personal
is unconscious and the conscious is impersonal. I
have said why I cannot accept this position.

The conception of Ahamkira (individuated
self-consciousness) plays, as you will see shortly,
an important part in my interpretation of life,
but it does not stand for a Prakrtic process of
“I7”-building. The “I”, as I apprehend its
significance, is not the “I” in experience but the
conscious and experiencing “I”. It is not Prakrti
but Pirusha realizing its inherent potentialities
personally. ’

If this be so then conscious individuated Per-
sonality is in its ultimate essence Purusha,
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But personality is undoubtedly something
which grows and develops. I am quite

Why conscious of my personal growth and
curuhs  development in reaction to that small
essentislly  area of experience of which there is
orpersonal. memory. There appears to be evolu-
tion of Personality—not merely evolu-

tion of experience. The reaction to an identical
experience is quite different now to what it would
have been thirty years ago, or ten, or even five.
I appreciate, of course, that the significance of
every experience depends considerably upon the
colour it receives from the whole content of
memory, but memory (I will discuss this more
fully later)is an essential factor in personality,and
the growth of its content does not influence me
against belief in Personality's growth and evolu-
tion; on the contrary,it strengthens my conviction.
But if Personality grows, if it becomes clearer,
more defined as the basis of character, then can we
doubt that—as Personality --it had a beginning?
If it is more clearly cut now than it was five years
ago—I am using time-values to express a sequence
in evolution—it was at that time less clearly
defined than it 1s today. And going back, there
must have been a day when it was not defined at
all—when there was nothing that could be rightly
described as personality. In other words, that
which becomes more, which grows, must have had
a beginning. But what kind of beginning ? Sure-
ly the beginning of its growth and evolution.
Does this mean that before that it was nothing?
Surely not ; nothing does not evolve as something.
There must, then, have been a something that,
before evolution commenced, was impersonal, and
which with the commencement of evolution
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either suddenly or gradually manifested itself as
personal. That something is what [ have called
Purusha.

Take consciousness in the same way. If con-
sciousness is only a potentiality apart from some-
thing of which it may be conscious, then what
have we? I am conscious of an ever enlarging
experience-content. It was less yesterday than it
is to-day. Pursue it backward and we reach a
point when the experience-content of conscious-
ness must have been #il. At that point conscious-
ness is conscious of nothing; it is only a potentia-
lity. But can a potentiality be inherent in
nothing? Of course not; it must inhere in some-
thing. That something, unconscious of anything,
but in which the potentiality to experience con-
sciously was inherent, is again what I have called
Parusha.

Now I hope you can appreciate, dearest, why
I think of Pidrusha as in essence neither conscious
or personal, but as having inherent in it the
capacity to evolve under the mode of conscious
personality. Therefore I see you—I see myself—
even after we have stripped off that “ covering of
the false” (i.e. the purely temporary and non-
essential)—as still personal and conscious, and
withal Parusha. And as such, I hold that we too
—we as consciously experiencing individuated
centres of personality—are Brahman, evolving
modes (fwrc) of one of the essential aspects (S%T¢)
of timeless being.

We are Comforting Arjuna who was filled
“.;.?n‘i““Y with distress at the thought of the
imeless . R . .
but person. impending slaughter of his kinsmen at

lly inTime. Kurukshetra, Krishna said—
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“Not at any time, verily, was I not, nor thou,
nor these princes of men, nor verily shall we ever
cease to be hereafter.”

So I also believe. Not at any time were you
not, nor I, For I hold us to be very Parusha and
as such, beyond time. But as you and as I—as
personal individuations—I think that we are not
timeless, and that there was a beginning.

Yet this does not mean that these personal
individuations must have an end—that as they
are evolutions of that which before was uncon-
scious and impersonal, so they will revert to that
condition of unmanifestation (®=afRF). As you
will see later, I do not consider the dissolution of
a centre of conscious personality and its devolu-
tion into primal unmanifest Purusha, to be
absolutely impossible under certain abnormal
conditions. But the normal course of personal
evolution would seem to be in the direction of
greater definition and more clearly marked in-
dividuation, associated with a progressively
widening and deepening consciousness-content.
This does not seem a path that will lead back to
unconsciousness and impersonality, or to the
fading away of individuality.

My own feeling is that the passing-over of
the Purusha from a state of latent potentiality to
that of manifestation is one that timelessly has its
place in Brahman. It is a beginningless and end-
lessly progressive passing-over into manifestation
of that Plrusha in which is inherent a potentia-
lity for conscious and personal evolution as
unbounded and limitless as the infinite need of
Paramatman.

Nor must we think that this conception of a
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permanent passing-over in time of a timeless
category of being, from one state to another, is
arbitrary, and peculiar to me. The same concep-
tion is present in some of the most important
philosophic thought in this country. Think of
Prakrti subsisting “from beginningless time”
(in association with the Self) under the mode of
numberless “ Jivas”, each of which ceases to exist
as such when Prakrti has become disassociated
from the Self at the time of the destruction of
Avidya. Have wenot here a good analogy? For
we are told in the Upanishads that there is no
return,

The Reality Underlying “ Human ” Experience.

I think, dear one, that you must be getting
tired of so much abstraction, and that possibly
my meaning will become clear if I work it out in
the terms of the life of our present experience. 1
hope to be getting to this before very long, but
there are a few points which I feel we must consi-
der first. I am sure you will be patient with me.

We must, as [ have said would be necessary,
deal with the world we really know only as ex-
perience, as though dealing directly with things
in themselves. This is the practical (swagrRs)
and indeed the only workable method. Moreover,
as I have told you more than once, I believe that
the reals of the experience-world of the Self have
expression there just because of the existence of
corresponding causes independent of the content
of consciousness. The reals of the experience-
world of the Self are the truth in térras of its
experience of those differentiated causal factors
which can be known nowhere else and in no other
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way. Or, to be more exact, they are the truth of
them in so far as that truth has been presented
to consciousness in terms of personal experience.
They are the true expression of them in the pre-
sent terms of an evolving and growing experience.
And obviously it is only on its present terms that
we can depend for our interpretation when we
set out to apprehend the significance of experien-
ce as a guide to the meaning of life. In these
present terms —in luman experience—you are my
beloved wife and dear companion and the mother
of the children in whom our love finds a united
expression. This is the true expression in the
terms of our human experience of a truth—a
reality—which itself lies beyond human nature,
and being human it is only a temporary expres-
sion of that truth. Our relation 4s man and wife
is only a fleeting expression of the truth of our
relationship. But there /s a relationship; that is
why we have a human expression of it. What
you are to me is humanly expressed in terms of
wifehood; what I am to you is humanly expressed
in terms of husbandhood. Deep in the Self--in
yourself, myself—lies the reality so far as it has
evolved, which we know here garbed in the forms
of this human relationship.

Of course I am not referring to the merc
marriage relationship. That may be a mere form
with nothing behind it. I am speaking of what
our wedded life has been to us.

“Not for the sake of the wife is the wik
dear,” says the sage Yajnavalkya to his wilft
Maitreyi, “but for the sake of the Self the wifet:
dear.” The wife—wifehood —the fleeting expres
sion of the reality behind, is dear because it i
an expression of that dear reality. That whid
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you truly are, that which I truly am—these two
conscious and personal modes of the Pirusha—
have realized a relationship with each other so
“precious that the human expression of it is dear
as associated with the reality. It would not be
dear if that did not lie back of it.

The relationship itself is “real ”; the human
expression of it is ‘“false” (#®@g) not in the
sense of being an untrue expression of it, but
because it is neither its permanent or essential
expression. This, for me, is what the Sage means
when he speaks of our desires as “ true, but with
covering of what is false.”

In that real- -that inner life of ours, which is
temporarily interpreted to us in terms of human
experience, we are beloved realities to each other.
Through experience clothed in the terms of
human relationships, a real relationship has been
established there. That relationship we only
know so far in terms of its present interpretation,
but as it grows the human interpretation will not
‘be wide enough to express its implications. Our
evolving life —that real life of Pirusha, conscious
-and personal in its modes of youand me—will, as
it grows ever richer and deeper, reveal to us ever
richer and deeper implications in our relation-
ship, requiring ever richer forms to implement
them. What those forms will be we of course
cannot know, as they will depend upon what we
are. But as my thought carries me forward, on
.down the reaches of endless time, [ see us growing
more and more capable of knowing what we are
“to each other, and ever more capable of being
«more to each other, as we progressively realize
fthe Plirusha’s limitless potentialities for conscious
vand personal experiencing in us. The future

) AR
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alone can reveal the ever richer and more
worderful interpretation in terms of experience
that our love will require to adequately clothe it
as we progressively explore its implications. But
I must not allow myself to be led any further
along this path at present. I would only add that
I see it all as an evolution, orderly, gradual, each
new phase of experience a consequence of what
life has meant to us in the phase before it, grow-
ing out of it, as it were, and linked to it; that
which can no longer express our growing capacity
for experience fading away to be replaced by
what will. As Krishna says—

“ Just as a man casts off worn-out clothes
and puts on others which are new,
So the embodied (Self) casts off worn-out bodies,
and enters others which are new.”

The Two-fold Evolution.

AsI go on to work out my conception of
Brihman and its implications in the terms of the
life of “this world,” we shall see two distinct
(though intimately related) processes of evolution
taking place—theevolution of the Prakrti, arising
from its association with Puarusha, whereby
slowly through the ages ever more efficient
vehicles of experience are being built up ; and the
evolution of the Pirusha under the mode of
conscious personality with evolving Prakrti as
the instrument and clothing of its ever growing
experience,

The story of the parallel evolution of the
two subsidiary categories of the timeless Brahman,
is,.as I read it, the story of the manifestation of
Personality in a world of conscious experiencing.
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It is a story of action and re-action in which the
timelessly inherent potentialities of the Plirusha
and the Prakrti, called into manifestation by the
impelling desire arising from Paramatmic need,
find their realization. Each is seen contributing
its essential share to the elaboration and evolution
of the other. On the one side the vehicle and
the field (8%) of experience are being built up;
upon the other the FExperiencer is having its
capacity to experience evolved. Each process is
strictly dependent upon the other.

The Experiencer is Parusha in mamfestatlon,
realizing its potentiality to evolve under the
mode of conscious personality—that is to say asa
conscious subject of experience.

Its vehicle, as we know it in experience, is
the body and all that the body implies. This in-
cludes, of course, the brain and nervous system,
and consequently the mind.

(We must, however, avoid confusing our-
selves with the thought of the Experiencer asin
the body, which it uses—to employ telegraphic
phraseology—as the receiving and transmitting
station. We very naturally tend to do this
because place is a very important factor in the
prakrti of our experience. But though we may
think of place in relation to that which we exper-
ence as Dody, we are not justified in doing so in
relation to the Experiencer. That may not be
said to be either in the body or outside the body,
or at a distance from it. It is not kere; it is not
there; it is not anywhere. It is Purusha and does
not come within the category to which thé con-
ception of place may be applied. - The most we
can say is that the body is the vehicle for an ex:
periencing centre of personality.
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My body is that through which I at present
experience. The form in which the experience is
presented to me strictly depends upon the idio-
syncracies of the brain, nervous system, and
resultant mentality, which this body has inherited
from the bodies from which it is descended, as a
consequence of their reaction to what other cen-
tres of personality have experienced through
them. But though this is the case, and though
the nature of my experience is vitally affected by
the peculiarities of the body through which I
experience, and [ myself am largely limited asto
the extent of my experience by that body, it must
be clearly recognised that there is no question of
“a bit of Prakrti with a bit of Ptrusha init.,” I
should hold this to be an altogether mistaken
conception. I see the body, rather, as an evolved
and elaborated mode of Prakrti which functions
as the vehicle for the expression and experience
of the Parusha as evolved under personally con-
scious mode in me. Neither is /» the other.

As to what we find in experience as place--
we know it there as the expression of a certain
sort of relationship between experience-reals.
What the independent truth of it is, as apart from
the clothing of that truth in experience, itis
quite impossible to say.)

Let us now return, dearest, to the question of
The Evolu. the two-fold evolution with which we
tion of the were engaged some paragraphs back.
vebicl.  Although they are intimately bound
up with one another, and each is as far as our
experience carries us—strictly dependent upon
the other, it will be convenient to first approach
the subject on the side of Prakrti,
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You will recall how Drummond in ¢ The
Ascent of Man” showed that all the higher forms
of organic life have been slowly developed from
an ultimate form of great simplicity. You will
also recall his pointing out that the process of
evolution is one of progress from the simple to
the complex—from the ultimate undifferentiated
plasmic form to the most wonderful and varied
developments of those potentialities that must
have been present in it. He traced, as you will
remember, the evolution of the single cell ; showed
how it divided and became two; how these two
each dividing became four; the four, eight; the
eight, sixteen, and so on; and also this is the
process by which the highly complex structure of
man’s body has been built up from the tiny
impregnated cell clinging to the side of the
womb.

This building up of the elaborated structure
of the human body—and of all other organisms,
for that matter—has been possible because the
process of evolution has not merely been in the
direction of numerical increase. Had this been
the case our world would have been filled- with
vast masses of simple cells, or—to be more exact
—of the first and simplest life-forms, whatever
they may have been. These forms, however, had
inherent in them the capacity to undergo modifi-
cation in response to differing stimuli, and to
transmit the modifications. We are not concern-
ed with the details of this process, or the exact
manner in which reactions to differing environ-
ments resulted in different realizations of the
potentialities present in the primitive life-forms.
Jt is sufficient for us to appreciate that all the
‘wondrous complexity of organic life is the
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outcome of a process of progressive differentia-
tion from the simple to the complex.

Gradually wave and tide and current distri-
buted that earliest life-form-—the far-off progena-
tor of all the organic life we see about us now- -
so that its representatives were compelled to
sustain themselves under widely divergent condi-
tions of light and darkness, heat and cold and
food. The result was modification. The poten-
tiality was identical in all representatives, but it
was a potentiality to react in one way under one
set of conditions, and another way under other
conditions. Slowly through millions of years the
differences between the evolving forms increased
and were handed on. More and more complex
aggregates of modified cellular life were built up
into organic structures, each of them evolving
from the cell in which was inherent all of its
particular heritage. The modifications transmit-
ted from life to life in each chain of evolution
were gradually added to. Thus the differentia-
tion grew ever greater, resulting in the crowded
organic life of our world today in its endless
variety, divided into its animal and vegetable
manifestations, and these again into various
genera, species and varieties—all of them still
probably more or less subject to modification as
their inherent potentialities are called upon to
react to new stimuli.

Probably a man of science could find fault
Progressive v‘.rith my attempt to describe the evolu-
Diff;::fni-- tloqary process, but I make no pro-

fession to an exact knowledge of
details. Neither am I greatly interested in them;
they are not essential to my purpose here, It is
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the great central truth of Evolution—progressive
differentiation—that has a philosophic signifi-
cance to me, and it is only in this connection that
1 venture to make use of it.

From this viewpoint what does the evolution-
ary process reveal to us! In the first place we
see that it is one which, starting from the utmost
simplicity develops toward an ever increasing
complexity. We also see continuity-—a process at
work whereby the (relatively) permanent type con-
tinues its slow evolution undisturbed by the birth
and death of the countless fleeting organisms that
sustain it. Standing at the beginning of its
evolution in the undifferentiated, gradually
through the ages building up along lines which at
some point become peculiar to itself, the type
transcends birth and death.

As regards these types another thing must
strike us. Some of them evolve to a greater
degree of complexity than others. Some appear
to reach a certain point in their evolution
and stop there. At least there are living
representatives of certain types that appear
to differ not at all from their ancestors of
a million years ago. Nor is there anything
that leads scientists to think such types are all
merely pausing on their road to a higher develop-
ment comparable, say, with that of man. What-
ever the inherent potentialities of the human
type may be—and doubtless it has its definite
limitations—no one imagines that a mud-turtle,
for instance, will ever evolve human characteris-
tics. Some types will probably remain very much
what they are now until their elimiration; others

. may be destined to evolve along their own lines
:in the remote future to a complexity and a level
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of intelligence far above the human. But once
differentiation has come about there is no going
back ; all advance thereafter must be in the direc-
tion of greater difference. Evolution is not
toward a common type but away from it.

So here we have a vast variety of relatively
permanent types, sustained in the countless brief-
lived creatures that constitute the animal and
vegetable life of our world. Some of thesc are
highly evolved, as man; others are in compari-
son extremely simple. Yetin each is the capacity
to function as a vehicle of experience for forms
of experience which must necessarily differ
according to the nature and limitations of thc
types and the individual organisms representing
them.

Each of these types -species, varieties--
represents a specific bodily and mental organisa-
tion. The wmentality of the horse--and by this 1
mean the form which the activity of thinking or
experiencing must necessarily take as a direct
consequence of the structural peculiarities of
every horse’s brain, nervous-system, etc.,—is
definitely different from the mentality of the dog.
The field of experience open to that which experi-
ences through the horse-mind differs from the
field open to that which experiences in terms of
canine mentality. These type-mentalities, as
diverse and as multitudinous as the different
forms of organic life with which sky and carth
and sea are teeming, are all of them differentiated
channels through which and moulded into the
terms of which, the experienced reaches the
experiencer.

In addition to this vast diversity of typc-
mentalities, there are also the less clearly marked
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but very real differences between the mentalities
of the various representatives of the same type.
No two of them—at least among the higher
'organisms—are probably exactly similar.

I hold all these “ mentalities” to be purely
prakrtic, the product of organic evolu-
fol:ea:eojzit. tion. What the mentality, or “mind”,
ing thecon. (the two words mean the same to me)
cepien uol is in any type or individual representa-
Body™.  tive of a type, seems to me to be entire-
ly dependent wupon the structural
peculiarities of the organism. If this view be
correct, it naturally follows that each mind is as
short-lived as the organism ; the dissolution of a
body would necessarily involve the dissolution of
its mind.

Of course I do not claim that this is an
orthodox conception. The Manas and Buddhi
(intellecting faculty) in the various Indian systems
are also considered to be Prakrtic, but here they
are associated with a “ Subtle Body” (wgw @)
which survives the dissolution of the gross body,
and, as included in the former, maintains its'asso-
ciation with the individuated Self from birth to
birth until the final illumination (the #wg: or
&9: of the Vedanta.)

If T could bring myself to think of “ Pure
Consciousness’’ as the Self, and all individuation
as of the non-Self, I should doubtless be compelled
logically to postulate a “Subtle Body”, or an
“ Upadhi” transmigrating from one gross body
to another. Without it continuity would not be
possible; for otherwise the dissolution of the
gross body would immediately “release” the

Self from the consciousness of individuated
18
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experience, and actions would fail to produce their
fruits. The believer in the Self as Pure Consci-
ousness-—and not as That which is conscious—had
to postulate the “Subtle Body ” as the instrument
of continuity, just as the Christian believer that
God is Love was compelled to postulate more
than one “person” in the Godhead. Had the Self
been conceived of as conscious, instead of as con-
sciousness, it seems to me that there would have
been no need to postulate a subtle body. Had the
object of God’s love been conceived of as time-
lessly existent by and with reference to the
Divine Nature, there would have been no neces-
sity for developing a doctrine which appears to
militate against the unity of Divine Personality.

But for my part, as you will see more clearly
when I attempt to interpret life in terms of my
vision of it, I see Paramitmin—God- -as One,
Personal and eternally experiencing; and I see
Conscious Personality—yours, mine, all others -
as essentially one in substrate, since they are
modes (qfconar) of the timeless Piarusha, perman-
ently roused to consciousness and set evolving
through the medium of experience upon a path
of ever-growing individuation. At the starting-
point of each such evolution, where timelessly
existing potentiality under the impelling urge of
the Divine willing (&%7) emerges from unmani-
festation into the path of progressive realization,
1 see the Purusha as One and unindividuated -
undifferentiated -just awaking to conscious ex-
perience. And at the goal I still see it as One, but
with a Oneness of infinitely deeper and richer
significance. But it is not the time for me to go
into that yet.

Tt will be safer, however, for us to keep in
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mind that the usual conception of the * Jiva”-—
the individuated Self- -and my conception of the
individuated conscious personality are far from
identical. In the conception of the Jiva, the
individuation is only of the non-Self--the upadhi ;
it disappears from consciousness with their dis-
solution. But the individuated Conscious Per-
sonality which looms so importantly in my view
is not one thing plus another. 1t is Piirusha in the
process of realizing its essential and timelessly
inherent potentialities - Plirusha and nothing
more. It is Purusha consciously realizing itself in
the mode of personality along various paths in
response to differing aggregates of experience.
For I hold that the fexture of Personality under-
goes modification in reaction to what is experi-
enced, that Personality (using the term in its
widest sense) and consciousness cannot be
separated, and arc qualities characteristic of
Pirusha when the latter is in the process of
unfolding or realizing its inherent potentialities.
In the first conception it is the upddhi which is
evolving up to the point where it is eliminated;
in my view it is the Self -my very self, timelessly
and changelessly Plarusha—which is evolving
personally and consciously under the stimulus of
experience.

It is because the cvolution is in the Self that
there is no necessity for its being accompanied
by a subtle body in order to sustain the continuity
of the process from birth to birth.

But if it is Pdrusha itself that is in evolution
under the mode of conscious Personality, indivi-
duated in me, in you and all other subjects of
experience, it would seem to follow that the
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various centres of conscious personality are not
equally evolved. How should they be if that
which differentiates them is the modification of
texture (as personality) which each has undergone
as a result of its reactions to a differing aggregate
of experience? Some would be more defined,
more evolved and individuated than others,
and each would be able to experience effici-
ently only through a vehicle properly adapted
to its needs at the level it had reached. To me,
at least, this last seems obvious. For example,
take my own personality, with its deep capacity
for feeling, sympathy, yearning, love, its urgent
sense of need to reach out for the truth at the
back of phenomena-— feelings deeper than
thought and at present only capable of a slight
appropriation in terms of the intellect. Let us
suppose that this deeply feeling Personality with
its consciousness of need too great for thought
to interpret, or even human nature satisfy, full
of an urge for self-expression before which the
mind reels and tongue and pen are well nigh
impotent, were dissociated from its present
vehicle of experience and expression - from this
particular human brain and nervous system with
their inherited capacity to function as the channel
and instrument of the experience-life it knows
at present, and were compelled to depend for the
terms of its experience upon a less complex
vehicle—say the body etc. of a rat. Ican imagine
the agony—the sense of frustration and limitation
that would result. The apparatus of experience
in a rat, strictly limited as to its potentialities by
the structure of its brain etc., is, as compared
with that of my present vehicle of experience,
extremely simple. It would be utterly incapable



PART THREE t41

of functioning as the adequate instrument of my
present experiencing life. It would not supply
the mental form for more than an insignificant
part of what I feel or seek to express. The
situation of this personal Self under such condi-
tions would be in some ways similar to that of
an old friend I remember who had been stricken
with paralysis. Before the stroke I recall him
as a strong, intelligent, self-reliant man. I saw
him afterwards when he could hardly speak and
his movements were feeble and uncertain, He
would try so hard to express himself, and when
he failed the tears would come into his eyes and
he would look so pathetic that my boyish heart
was filled with intense pity. The analogy, of
course, cannot be pressed; I find it, however, in
the agony and sense of frustration manifestly
experienced by one who was compelled to depend
upon an inadequate vehicle.

No; the organs associated with the processes
of thought and expression in a rat could only
function satisfactorily for a conscious Experien-
cer whose needs were proportionately simple.
The evolving centre of Personality for whose
experience the terms of rat-mentality are adequate
must obviously be less complex than mine. My
conclusion, therefore, is that each body with its
specific faculties is only capable of functioning as
an efficient vehicle of experience for an evolving
centre of Personality at a specific stage in the
evolution of the latter.

When the matter is viewed in this light it
Sicarts becomes apparent that the nroblem of
nce . . :
of n:r:«.iitcy. heredity is concerned purely with the

structure of the body, brain, nervous system,
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and with those faculties that depend upon them..
There is no place for “spiritual heredity”.
There is no handing on of personality from
parents to offspring in the organic evolution;
the two evolutions, though inter-dependent, are
distinct and dissimilar. Heredity is a matter of
the vehicle—not of the Experiencer. In accord-
ance with the laws of organic evolution the
Prakrti which functions as the vehicle of ex-
periencing, is what it is because of the peculiar-
ities and modifications embodied in its physio-
logical forbears.

My body, for example, is a link in a long line
of evolving organisms. It 4s what it is just
because they were what they werc. Its mental
faculties, capacity as an instrument of thought,
nervous idiosyncracies, etc., are due primarily to
a certain specific combination of factors inherited
from a net work of preceding organisms. What-
ever development is taking place in it as a result
of environment—or, in other words, of external
stimuli—is the expression of the reaction of this
particular bodily inheritance tc such stimuli.
The wsature of the reaction is strictly dependent
upon the nature of the heritage. Later I shall
attempt to show that among the most potent of
these external stimuli is the texture of feeling and
willing of the centrc of Personality experiencing
through it.

We should be able to appreciate, then, that
from this standpoint the whole significance of
the process of organic evolution lies in the fact
that it is calculated to build up vehicles for
experience of great variety and differing degrees
of complexity, each of them fitted to function
as an instrument and channel of experience and



PART THREE 143

expression for Plrusha evolving under the mode
of individuated conscious personality. .

Viewed thus the question of heredity acquires
a new significance. If organic evolution is en-
gaged in building up vehicles of experience for
the Plrusha, together with the sustained cultural
and idealistic environments which its continuity
renders possible, then it is of vital importance
that these vehicles should realize their highest
potentialities. Were it appreciated that the pro-
gress or retardation of Purusha-evolution is
dependent upon it, the duty of working for the
progressive ennoblement of the vehicle would
become clear. There would be a new and nobler
conception of the function of Kugenics.

Could we but envision organic life as the
noble and wondrous vehicle built up through the
ages with limitless travail and pain, we would
treat it more reverently. We would not lightly
or in passion mutilate and disintegrate it for
selfish ends. The “survival of the fittest” and
“birth-control” would no longer be preached
merely upon grounds of petty national or indivi-
dual expediency for little immediate ends. We
would seek to control and influence the vehicle’s
evolution that it might become ever a more effi-
cient instrument for Piarusha whose further pro-
gress is so strictly dependent upon it. For to
misuse it is to be a traitor to Pirusha.

Hitherto I have been discussing the evolution
of the vehicle, without special refer-

The Evolu. .
tionof the ence to the influence of the evolv-
Purushe.  ing personal mode of the Pirusha
upon it. Yet, as I have said more than once, I
conceive that the evolutionary developments
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of the two run parallel and are mutually
dependent.

Of course it is not difficult to describe the
evolution of the vehicle; the work of scientists
has revealed so much of this that I need go into
no details. But what of the evolution of the con-
sciously experiencing centre of Personality as
distinguished from its vehicle? Are we in a posi-
tion to say that this too undergoes evolution? I
think that we are, though of course it is not so
easy to describe it, for here we are dealing with
that which lies back of the senses, beyond the
mind, more ultimate than thought. How are we
to describe it with the means at our disposal?
All I can dois to flounder on as best I may and
hope that somehow or other I shall find a way to
put something of what I see into words. Indeed
I never realized the weakness of words till I tried
to use them for such work as this.

The question before us is whether the texture
of personality undergoes a change as a result of
its reaction to experience. Let us see. Have you
ever heard it said of some one that after a certain
experience “ he was a changed man ”? What was
changed? The same man was there, the same
bodily and intellectual constitution. Of course
the experience may have been of such a nature as
to produce some great functional alteration, in
which case it obviously should be attributed at
least in pari to a modification in the vehicle. But
sometimes one becomes a “changed man” or a
“different man” as a result of experience which
could have entailed no functional disorder pro-
ducing abnormal conditions in the vehicle. I
remember such an occurrence in my own life—the
hearing one Sunday in my boyhood of a hymn
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that I had not only often heard before but knew
by heart. There was no question of the hymn’s
having wrought a sudden intellectual change; I
was familiar with the sentiments it contained,
intellectually, from childhood. All I can say is
that on that occasion it was experienced in a
manner that produced a profound change in me,
I was the same youngster, with the same mental
and physical capacity, but I felt somehow differ-
ent (not merely differently). I was the same and
yet not the same. The world was the same old
familiar world I had known, but my relation to it
seemed to have shifted. There were all the old
things, all the interests just where I had left them
a couple of hours before, but I experienced them
differently, and willed differently in relation to
them.

This was, of course, what James calls a ‘variety
of religious experience’, and not an uncommon
one. I am convinced of one thing, however: the
change took place, not in my physical or mental
constitution, but in feeling. It was not that I felt
a different life, but that I felt life differently. I
took up life at the same point, and it was not the
life but the 7 that was changed. There was no
shock to the system, no sudden intellectual illu-
mination ; the change was in something other
than these. I hold that here was no change in
the vehicle of experience, but in the Experiencer
in reaction to experience; the texture of this
personality had undergone modification-as to the
character of its feeling and willing.

I have taken this example from my own life,
and because “religious conversions” are among
the commonest and most striking illustrations of
how deep changes are suddenly brought about -in

19
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that feeling, personal something which I call
personality, and hold to be a mode of Parusha.
Yet why confine ourselves to such examples?
Does not all that we know -you and [---show how
personality undergoes modification in reaction to
experience? Would you the conscious, feeling
you—be what and as youare, had not love for me
entered into your life? Has not each great ex-
perience that we have met left us the same yet
different than we were before?

Of course, those who believe that the
Self is pure consciousness would say that the
change had taken place in the antdhkarana (i.e.
seat of thought and feeling in the vehicle) and
was present to consciousness. I, on the contrary,
—holding consciousness to be a quality, not an
independent entity—would say that Pirusha,
evolving in personal mode, is conscious of itself
as “I” and conscious of that “I” as progressively
undergoing modification as to the terms of 1ts
personality in reaction to experience. Nor do I
hold that it is only the profounder reactions that
give rise to modifications in it; rather, it is
steadily undergoing modification and evolution
in the texture of its personal feeling and desire
(formulated through the vehicle as purpose) as a
result of its progressive reactions to all sorts
and forms of experience, each of which exercises
its influence in drawing into manifestation
the potentialities timelessly inherent in the
Pirusha.

We see, then that the personality undergoes
modification in reaction to experience, and this
necessarily implies differentiation as between per-
sonalities that have evolved in reaction to differ-
ent experience-aggregates, but it might be object-
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ed that when the intellect, mind, temperament,
etc, are assigned to the Prakritic vehicle,
what is left as conscious personality is such a
tenuous thing that it is hard to see what place
remains for individuality. I think our difficulty
here lies in our circumstances—in the fact that
our experience-life is so completely dependent
upon our vehicle that we tend to largely
identify its highest manifestations with ourself.
This is not only natural but to some extent
almost inevitable. If the processes of thought
are prakrtic, if the garb in which our conceptions
are clothed belongs to the non-self, if the factors
to be compared and distinguished must be
presented to us prakrtically before theintellect
can be instrumental for their apprehension, we
can hardly be surprised that the conception of
Conscious Personality, as apart from these, seems
dim and hard to grasp. Fortunately there is no
reason for our attempting to do so except in an
investigation such as this, unless we believe that
the goal of personal evolution includes severance
from dependence on Prakrti.

Though I strongly incline to believe that the
conscious centre of evolving personality must
always have a vehicle, this does not incline me
to confuse the one with the other. Even if such
a conjunction is permanently essential to endlessly
Personal life, the Self and the non-self will never
merge in each other. The evolution of the
Personality will be sustained and continuous but
its vehicles many—put off like worn-out garments
as each in turn ceases to adequately implement
its capacity for experience. Our only alternative
is to accept the idea of the “subtle body” and
that the individuality of the personal self lies
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only in its vehicle. My reason for not accepting
this, I have already given.

But dispite the difficulties that confront us,
let us try to grasp as clearly as our limitations
permit us, the nature of these personal modes of
Piirusha, and see how the differences in the
texture of each would make themselves felt in
the world of our experience.

~ When dealing with the centre of Personality
as apart from the vehicle, I conceive
puribe . that we are dealing with that which
That whick  foels, Of course it is also that which
Feels . . . . .
thinks (the subject in intellection) and
the user, but here we see it in connection with
its vehicle. So it is as that which feels, as apart
from thought, etc,, that we must attempt to
study it. '

Now feeling is also experience, but the area of
feeling to which I refer might be described as one
very real and deep but without form (w#&T). That
is to say, it is not feeling in terms of this thought-
form or that thought-form; it is simply feeling.
For example, there might be a deep sense of in-
completeness, of need, of yearning, quite apart
from any formulation of ideas. Such experience
might be very real, very poignant in conscious-
ness quite apart from any mental image. As we
proceed you will see that the conviction of the
presence of such experience as an ¢ssential element
of Plrusha in conscious mode plays a most im-
portant part in my vision of the meaning of life.
I
., Sense of incompleteness, need, yearning 1 hold
to be static experience in conscious Pirushs,
and the dynamic factor in its evolution when
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once Purusha has been brought into relation

) with Prakrti by Paramatmic volition.
Expeieye  But this, what I should call primary
- experience ever present to Purusha in
consc1ous mode, cannot itself be the basis of
differentiation between the various centres of
Phrusha personality, for it is common to them
all. If we wish to discover where the differentia-
tion lies we must look further.

I hold, as I have said, that the sense—the
feeling—of incompleteness, need, yearning was
primary experience, present from the dawn of
consciousness in Ptirusha at the point where
its evolution begins. They were present to cons-
ciousness from the first, independent of thought
or form, as immediate experience. It was their
presence that “started everything going” in the
world of thought and concept and formulated
purpose. It was the first dim groping for their
satisfaction that started the great adventure of
Personal growth through formulated experience,
and resulted in differentiated modifications in the
feeling of the Experiencer.

For I do not conceive that there was either
personality or individuation immediately upon
tbe dawn of consciousness. There was a dim
sense of incompleteness, need, yearning—nothing

more.

Starting unindividuated with the as yet
unformulated essential experience of in-

.35.‘:“‘2‘:.,. completeness, need, yearning, I hold
Textareof  that modification in the texture of feel-
' ing took place in reaction to formulated
non-essential experience. We all of us, as I said a
little while ago, are aware that our whole feeling
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toward life has undergone modification in the
course of our experience of it. As a rule this
modification is gradual and imperceptible, but
most of us can point to definite experiences which
have produced profound changes in our whole
emotional attitude. Great joys, great sorrows,
spiritual victories and defeats, associated with
formulated experience, have left their definite
marks upon our fecling toward life. We would
not be what we are had we not experienced them.
Qur feeling of life is just what it is because of the
nature of the experience we¢ have had; each
experience, great or small, has been felt and has
modified to a greater or less degree the texture
of feeling. Conscious Personality is that “/” that
feels, and different experiences have produced
different reactions in feeling; it follows there-
fore that one “I” feels in one way and another “I"”
in another. If this is true, it means that there is
at least as much differentiation between the
feeling “I”’s as we see in the different bodies, or
vehicles, which have also been modified and
diversified by a somewhat analogous process.

How would such differentiationin the feeling
“I”s affect them in their association with their
vehicles of formulated expericnce ? Profoundly, it
seems to me. What we are to each other what
we purpose toward each other-—depends primarily
upon how we feel toward each other. It is in our
feeling that we are attracted or repelled by what
we experience. We may be brought up in the
midst of the same environment and tradition but
it will be felt differently by each of us. This will
be partly due to differences in the vehicle, but
more to differences in the texture of fecling in the
experiencing “I”s.
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I admit, of course that what we feel depends
to a considerable extent upon our environment,
up-bringing, intellectual and nervous equipment,
etc. What it is that we feel-—the form in which we
receive what we experience—doubtless depends
on these, so far as non-essential formulated ex-
perience is concerned. I hold, however, that how
we feel what is felt or experienced depends much
more upon the texture of the centre of persona-
lity—the feeling “I”. Different centres, because
they feel in different ways, will feel differently
what may be presented to them in the same
formulation. Their reactions will be different;
their very intellectual processes will be made to
subserve the feeling of that personal something
which is the subject in thought, and yet is beyond
and other than thought. The form in thought,
just as the form in visual experience, will without
doubt determine the nature of the reaction and
consequent modification in the texture of the
feeling “I,” but only to this extent—that the
reaction and modification will be inevitably what
would result when that particular form of ex-
experience was presented to that particular
development of feeling personality. Also, what
the reaction to that which has been experienced
will be when expressed as purpose in terms of
thought or action through the instrumentality of
the prakrtic vehicle, will depend always upon the
texture of the feeling “I” behind. As the Upanishad
has said, ‘ Buddhi’ (intellect) is ‘the driver of the
chariot, but it is not the Master; and it isin
accordance with the desire of the owner of a
vehicle that the driver uses his knowledge to
shape the course. .

If what I have been saying is correct, it is
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obvious that feeling is the deepest and most
dynamic forcein life, the master of thought and
action, the final determiner of the nature of
experience and of the expression of the Exper-
iencer’s reaction to it. If then, the seats of
feeling are the personal modes of Purusha, if that
which constitutes the difference between personal-
ities and individuates them is the different way
in which each of them feels and wills with
reference to what is presented to it, it is clear
that we are not justified in thinking of them as
lacking in individuality. As I have said, the
difficulty lies in our situation, as dependent upon
the intellect, senses, etc., for our experience. Yet
these are externals-—the ‘“covering of the false”
referred to in Chandogya; external, in that they
are not an essential part of the personality; false,
in the sense of being transient, ever giving place
like worn-out garments to new ones.

But if our dependence upon these “externals”
—a condition quite natural, and about
which we need not worry - impels us to
seek for the expression in familiar experience of
that Conscious Personality -the feeling “I” that
lies beyond thought and the senses--I think we can
say that it has its expression here in what we
may call Character. In doing so, however, we
must remember that Character should not be
confused with things that do not essentially
pertain to it. Character is not the character of
thought, but the character of the feeling back of
thought; it is not the character of action, but the
character of the feeling that finds its expression
in action. Though we are probably more or less
eonfused as to what we mean when we speak of

“Character”
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‘a man’s character,” it seems to me that in the
main we are referring to his feeling as it expresses
itself in his relations with life —to that factor
swhich, more than anything else, determines what
he is to life and what life is to him. It is that too
which, in each of us, is loved for itself ; whatever
else is dear to us in one we love is dear because it
expresses or is associated with this.

So I conceive that in speaking of one’s
“character’” we are referring especially to the
individuated feeling personal self. Character
is the character of the centre of Parusha per-
sonality -of the “1" feeling and willing. (I am
conscious that in making use of the word feeling,
I lay myself open to misinterpretation. But I
am not referring to the surface moods and
states of mind ~the “ Vrittis” of the Vedanta—
though I hold that these wavelets of feeling
clearly traceable to experience, have just the form
and expression that they do because of the
texture of feeling of the personal experiencer).

We have seen that the Experiencer—Purusha
in conscious mode as the feeling “I”—
Theinfle- yndergoes a progressive modification
ence of the X X 5
Experiencer Of the terms of its personality as it
"\}’:;fictlh:, reacts to experience. It remains to be
seen how this modification affects the
vehicle of experience itself and the whole deve-
lopment of organic evolution. Let us first
consider the individual vehicle.

A modification in the texture of a personality
results to put it crudely —in its feeling differently ;
this change soon affects the .fo.rm‘ of t.hought;
purpose is oriented afresh; activity receives new
expressions; and as a consequence the vehicle is

20
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subjected to new environments and stimuli. It is
the feeling of the “I” which, other factors per-
mitting, will lead the vehicle into a Leper
Asylum or a luxurious home. It is feeling which
determines both our interests and the direction
of our efforts. The mind and body stand ever
ready to go anywhere and do anything at the
call of the feeling of the “I”. Had there not been
that modification in the feeling of this particular
“I” to which I referred some time ago, its vehicle
would have been subject to entirely different
environment and its mental and physical poten-
tialities would have been drawn out upon different
lines.

Again, it is the texture of feeling that
determines the development of the mental poten-
tialities in the individual vehicle. Were the
feeling of this “I” not what it is, the intellect
would not have been driven so remorsely to seek
an answer for its yearning. Among other things,
this book would never have been written, for it
has not been undertaken as an intellectual amuse-
ment. Can we believe that the constant use to
which this intellect has been put would have no
effect upon it- -that it is exactly the same instru-
ment of experience that it would have been had
no such demand been made uponit? I do not
think so. Thus it would appear that the precise
texture of feeling of a centre of personality
profoundly affects the lines upon which the
vehicle developes its inherent potentialities,
placing it in situations where it may find its
highest expression or the opposite. Feeling will
drive it to do its best, or let it “eat its head off
till its inherited capacities degenerate by lack of
use or by misuse.
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So much for the influence exercised by the
The infla. feglir?g “I” upon its own vehicle. Does
_ence of  this influence extend beyond that to
wneais¥,  the organic type as well? I shall deal

Orgenic  only with the human but what is true
Type. . |

of that is probably true in greater or

less degree of all other vehicular developments.

Not being a scientist, I am rather diffident
about touching the question of whether the
modifications in an individual vehicle, for which
the character or texture of the feeling of the “I”
is responsible, can be transmitted to the off-
spring. Those who are engaged in the study of
heredity at present seem of the opinion that
acquired characteristics probably cannot be
handed on. But this need not necessarily mean
that what a body has become as a result of the
conditions it has been subjected to, will have no
relation to the form in which it hands on its
heritage. Will it have no effect on the develop-
ment of an organic type if its heritage is handed
on through debauched or stunted vehicles, or the
reverse ! Surely the type or species will realize its
highest potentialities to the extent that its indi-
vidual representatives realize the highest poten-
tialities of their inheritance. Will they be able
to hand it on in its entirety if a majority of them
over a considerable period are stunted by mal-
nutrition or impaired by disease?

Yet, in the last resort, it is apparent that the
texture or character of the feeling of an “I”
experiencing through a human vehicle is the
primary factor in determining the condition of
the vehicle through which the heritage is to be
handed on. The essential sense of incomplete-
ness, need, yearning of the Plrusha in conscious
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mode, formulated in the terms of the texture of
feeling of the individual “I”, will be implemented
by thought in purpose, and find its expression in
activities which, subject to certain limitations,
determine whether the vehicle that hands on the
heritage of the type is sound and healthy or
diseased and unfit.

But the feeling context of the individual “I”
does not merely affect the vehicle of its own
experience. This particular “I” has been fortu-
nate in having a healthy and well-developed
vehicle for its experience-life ; it might have had
one that was less efficient—one, for example, that
had its development in the midst of an adverse
environment. And why were not squalor, neglect,
and the other conditions responsible for mental
and physical stunting, the environment of this
vehicle—this body—during its growing-time? For
one reason only. There were loving “I'’s imple-
menting feeling through the instrumentality of
thought and action, expressing feeling in loving
purpose, that created the environment in which
this body could realize its potentialities mentally
and physically. Here have we not an example of
how the character of the feeling of an “I” deter-
mines the nature of the development of the
vehicles of other “I’’s? For remember that though
love is born through experience presented in
terms of the vehicle, it is in feeling and represents
a modification in the fceling-texture of the “I”.

And this has far wider implications. All
loving acts, all helpful and uplifting efforts -
efforts for the amelioration of conditions un-
favourable to the development of the highest
potentialities of the vehicles—the minds and
bodies of men—have their initjation in feeling
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beyond thought and form. All unloving deeds,
all selfish activities too, find their source there.
The determining factor is the feeling-texture of
‘the “I” or aggregate of “I'’s. In obedience to
that, thought is called in to give form and action
to give expression. (An interesting feature is
that the higher evolved the personality--the
nobler and more loving the texture of its feeling
— the more it “takes a hand ” in the fortunes of
the vehicle. What the implications of this may
be for the future of the latter’s evolution, or for
future vehicles of the evolving personality, who
can tell ?)

If you think the matter over you will
appreciate how truly the feeling “I” is
“ngtLeord the ‘Lord of the chariot’--the master
Chariot.  Of the vehicle—and that thought and
action are the instruments that imple-
ment what it feels. True, the vehicle evolves in
accordance with its own inherited potentialities,
but those potentialities are called into expression
by the sense of incompleteness, need, yearning of
the feeling “I” experiencing through it and
making demands upon it.

Not only do I feel that the feeling “I” is
“lord of the chariot,” but that it is for Purusha
conscious under the mode of personality that the
vehicle exists. For it and by reason of it,
and with reference to its needs I see the whole
web of organic life spreading itself out, and
passing on its heritage of potentiality through

the ages.

And the “I”s that experience through
and in terms of it are not vague colourless
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complexity does not necessarily mean progress
in the better sense, and may mean just the
opposite. For me, however, the significance of
evolution lies in its progressive differentiation.

Though I believe that much is yet unsettled
as to the manner, there are no schools of scientific
thought which do not accept the broad fact of
organic evolution. Where it is still opposed the
resistance isby the ignorant o the narrow-minded
who think—it seems to me quite mistakenly
that such a conception of the development of
life would undermine “faith”. Such people really
show a lack of faith when they live in constant
fear of having their beliefs “upset”. True faith
is above fear, and confidently welcomes whatever
light research can throw upon the nature and
relationship of the factors that are present to
experience, strong in the belief that whatever is
true will sooner or later reveal its relationship to
Him who is the Truth.

Copernicus and Galileo had a hard time of
it for suggesting that the Sun does not rotate
around the Earth, but the movements of the solar
system could not be made to conform to the
demands and prejudices of men. As the Shastras
have said, it is the truth that eventually conquers,
and you may rest assured that before long no
educated person will doubt that all the manifes-
tations of life we see about us are the product of
a process of evolution extending over millions of
years, and that all are derived from a form or
forms of the utmost simplicity.

It is, of course, not impossible that the
ultimate form from which organic life has been
evolved was not in each case identical, though
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I understand that such a theory has not at

present the support of most autho-
:3'!!::'::15‘:! rlt‘les. Yet even if it should prove that
Life.  this were the case—that all organic life
had not one progenator—it comes to
the same thing in the end. For the first life-form
in each case would have been the product of the
same cause—the result of the same law working
through the instrumentality of somewhat different
conditions. That is to say, different conditions
present in the constituants forming the physical
basis of ultimate life-forms, or the same consti-
tuants in somewhat different environments would
have reacted differently in obedience to the same
natural law. So far as the processes of organic
evolution are significant to my vision of the
meaning of life, either view is equally acceptable.
Whether there was originally a single life-form
from which the whole elaboration of organic life
in the world has been evolved, or several some-
what different forms, all products of the same
law working under slightly different conditions,
or even a general flowering of such simple life-
forms upon an extended scale, I would see the
one or the many as the first vehicle or vehicles
of the one Ptirusha as its awareness of “this
world ” came to the dawning.

(“ You will have noticed that I have been
speaking unreservedly for some pages past of
vehicles, organic life, evolution, species, varieties,
animals, vegetables, etc., as though I knew them
directly as things in themselves. 1 said that I should
find it necessary to deal with the prakrti of our
Pirusha evolution as if it had in reality exactly
the nature, form and properties under the moc:le
.of which our perceptions interpret it to us in

#
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experiénce. But this is only a working (sagerfts)
method. It is because organic evolution is an
experience-real that I conceive its expression
there to represent the reaction of this conscious
Self to a causal reality independent of it. Iam
not concerned with what it is owtside the terms
of my experience; it is sufficient for me that in
the experience-world, which alone I know, its
reality has this expression, and expressed thus I
experience it as affecting both the vehicle and
the field of my conscious and personal evolution.
It is from the deductions which we are able to
make from experience as it interprets itself to
the experiencing self that we must judge its
significance, for we are cognizant of it only to the
extent and in the terms in which we experience
it. What it is there is the truth of it for us—a
fruth that will progressively unfold itself in the
terms of a progressive experience; what it isin
itself is what it is to Paramatman.)

The multi-personal Evolution of the one and
Indivisible Purusha.

As I have said, it is immaterial to me whether
there was one ultimate life-form or many. How-
ever, for the sake of convenience I shall assume
‘one common “protoplasm” as back of all
subsequent variations, and that all living organ-
isms whether animal or vegetable have been
évolved from it by a process of progressive modi-
fication.

" Now I conceive that a somewhat analogous
process has been taking place in Parusha. It too,
‘from the point where it entered a state of aware-
‘iess, has been undergoing an evolution from
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simplicity toward complexity of conscious mode.
—from sameness toward variety or differentiation.
This road of Parusha-evolution is one wherein its
Dotentialities for feeling are unfolded through the
instrumentality of experience toward the goal of
ever more defined and ever richer personal life.

I believe that just as all organic life has been
evolved from the simple, undifferentiated “pro-
toplasm’’, so simple and undifferentiated Prusha
is the starting-point and the basis of all the
countless differentiated conscious and personal
modes of it with which we are familiar in our
experience-world.

In describing this evolution of the Pidrusha
from the point where, through the urge of Para-
matmic need willing its association with Prakrti,
it is rendered capable of proceeding to realize its
inherent potentiality for evolution under con-
scious and personal mode, we must bear carefully
in mind that its course of evolution is n#ot one of
disintegration. Purusha, having begun to evolve
personally and consciously, does nof split up, as it
were, into a number of evolving entities. The
evolving centres of Personality are nof separate
units of Plirusha each pursuing its separate exis-
tence. No: we are not dealing with “fragments”
(srm) of Pirusha, but with conscious and per-
sonal developments in Plrusha—with feeling “I”s
each having Puirusha as its essential being. To
use the language of Indian philosophy, Pitirusha
is their material cause (3urgt@ ®rur). The Param-
atmic willing is their efficient cause (fifra o).
(This may sound strange but my meaning will
become clearer as I proceed).
~ The vital point to remember is that we are
go ing to study the evolution of the Pirusha ong
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and indivisible, taking place under the mode of
evolving centres of personality—of “I”s—the
texture of whose feeling is constantly undergoing
modification in reaction to experience. It is the
one Pihrusha which is evolving and achieving
personality through these countless centres of
progressively personal experience. Just as in the
conception of the Trinity the seat of the quality
of personality is not conceived to be in the divine
essence as such but in the modes or “ hypostases ”
under which it is thought of as subsisting, so in
the evolving Pilrusha the seat of personality is
not in its essence as such but in the modes under
which it comes progressively to subsist.

Don’t bother if this is not clear at present; it
will become so. Keep only in mind that in all
that I am going to write about the evolution of
personality, the evolution is of one undivided
Piirusha under its many personal modes not of
countless separate plirusha-entities each evolving
an independent life of its own,

We shall now attempt to interpret
The two- . . .
fold Gos! the meaning of life—our life as we
*boiurebs  know it in experience—in the terms of
my vision of it.

I look upon this “ world” as the medium in
which evolving Piirusha progresses from blind
groping to awareness, from awareness to self-
consciousness, from self-consciousness to ever
more clearly defined and clear-cut personality,
from personality to a multi-personal unity. I
see its evolution as a process which, beginning
with the oneness of undifferentiation, carries it
to.the richer, nobler unity in which its oneness is
multi-personally realized.
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What we experience as * organic life ”)in its
all but endless variation of type and individual,
is its vehicle to which it reacts and upon which it
impresses the results of its own progressive
modifications, dragging it ever higher through
one or other of its types or individuals and there-
by preparing it to function as the vehicle of more
significant experience.

It is under the mode of Conscious Personality
that Ptrusha is ever evolving in the direction of
greater capacity for self-realization by the road
of experience.

I see two goals, the one dependent upon the
other—our goal as Piirusha and our goal in the
timeless Brihman. The first probably, and the
second certainly, will never be completely realized,
though ever more closely approximated as the
evolution of Personality progresses and Purusha
as the feeling “I” becomes increasingly conscious
of the implications of its essential and non-essen-
tial experience.

Let me first attempt to show you what I
conceive to be our path and goal as Piirusha,
largely omitting for the time being the goal of
Purusha in its relation to Parmitman, except in
so far as the first reveals itself as dependent upon
the second.

Perhaps a diagram will help me in explaining

. my conception to you, as to the manner
aorclizi in which the evolution of Pirusha
syssion of  ¢7)es place, and the end toward which

isgram. ! ) .

that evolution is tending. The one

that I have given here does not attempt.to
explain anything as regards Purusha’s relation

with the Divine Nature (Paramitman), nor does
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it show the relation of this specific evolutionary
activity, in which you and I have a part, to the
infinite-sided and limitless manifestations of
progressive experiencing that “from beginning-
less time ” constitute the response of Ptrusha to
the Paramatmic need. I only hope to be able to
explain very crudely with its assistance the
nature and the significance of the evolution of
personality and experience as we know them
“here ”. And, of course you will have to re-
member, dearest, that for purposes of this nature
diagrams are at best imperfect instruments, and
able to give us very limited help.

You will notice at the bottom of the
diagram a point marked X. This represents the
point at which Purusha-potentiality passes over
into actual realization under the impelling urge
of the Paramitmic will (&®s1). (As I have
already pointed out, the particular act of willing
which resulted in the evolutionary rlevelopment
of Pirusha to which you and I belong, marks but
one point in the infinitely extended volitional
activity- -an activity as extended as the Divine
capacity for many-sided experience and need for
self-expression are infinite.)

Let us consider Purusha at the point X.
What can we say of it? In the first place, it has
become conscious, yet its consciousness-—or aware-
ness—is of the most rudimentary character,
unassociated with intelligence, unevolved, im-
personal. X represents the precise juncture it
which, awareness dawning, Puarusha begins 0
experience. Probably there wasa sort of blin'
groping so faint, so primitive in character, that
we are quite unable to picture it--a feeble
flickering, nothing more. Yet (so far as this
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particular development is concerned) the great,
the glorioys adventure of #ime is about to com-
mence in the timeless being of Purusha ; begin-
ningless potentiality is emerging as actuality, and
endless evolution is about to begin. Conscious
Pirusha at X is, as it were, spirit protoplasm—
undifferentiated, but having inherent the capacity
for evolution from its primitive simplicity to
limitless complexity and modification. (This
analogy, like all others, must be used cautiously.)

The question now arises: why did not
conscious Ptrusha evolve as one centre
The Cause . . .
of Personal Of experiencing personality? Inasmuch
Individus- a3 it was one Experiencer at X, how did
it come about that this conscious and
experiencing one evolved its personality in more
modes than one? In order to understand this it
will be necessary for you to give me your closest
attention.

As I have said before, I hold that conscious-
ness is non-existent as an actuality unless there is
something of which there is consciousness.
When, therefore, I speak of Purusha as conscious
at X, I admit that there was awareness of some-
thing. The awareness of that something was un-
doubtedly the first experience and conscious
Parusha was the one subject in this act of
experiencing (as of course it always is in all
experience). I hold that even that first incon-
ceivably simple experience must have had its
effect upon the experiencer resulting in modifica-
tion, but it would not have resulted in differ-
entiation for there was up to then but. the one
vehicle and therefore but one mode of con-
sciously experiencing. We see then that the
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mere fact of experiencing cannot be held res-
ponsible for differentiation, but merely for
modification. Conscious Pdrusha might have
gone on experiencing and its conscious evolution
might have had its expression ina single centre
of personality (though, I imagine, a very weakly
one) had it not been for the intrusion of another
factor.

That factor was the particular process by
which organic life builds itself up and multiplies
its forms.

" You will remember my describing the manner
in which the ultimate undifferentiated life-form
is supposed to have begun its evolution—how the
single cell divided and became two; how the two
became four, etc. I pointed out how various
units of this “protoplasm” must have been
carried by wind and tide and current, and in the
course of time so distributed that they had to
make their fight for existence under widely
differing conditions of light and darkness, heat
and cold, with the result that they underwent
divergent modification as they adapted them-
selves to the different surroundings in which they
were called to live. It appears to me that it was
the differentiation of organic forms resulting from
reactions to divergent experience that was in the
first place responsible for the multi-personal
'mode under which the evolution of the conscious
-‘Ptirusha has taken place.

But, though we see the ultimate life-form
" parwsha  Which functioned as the vehicle of the
' ﬁ:;::;; first experience, undergoing division

Disintegra- and being multiplied by the process
MR- referred to above, it must nof lead ws
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multiplication and modification of the primitive
The relation life-form was of vast i.mporta’nce to
pnrin?::it?.i.c the gvolutlon of conscious Purpsha.
tion' tothe Had it not taken place differentiated
Dersomal  experience would have been imposs-
tionofthe jble and consequently the evolution
Purusha, . e s

of individuated personal modes under
which the conscious Purusha could extend its
awareness.

All formulated experience reaches the Ex-
periencer—conscious Purusha— through and in
terms of the vehicle. This latter is Prakrtic;
that is to say, it is not a real part of Plrusha.
More particularly, it is the prakrtic mind—by
which I mean the whole apparatus that functions
for' mental processes—upon the evolution and
elaboration of which the evolution of conscious
Pirusha in the mode of Personality is dependent.
The formation and building up of the mind or
mentality is the result of experience. Let us
consider how it comes about.

The nature of experience depends upon the
mind, etc. in terms of which it is presented to
the experiencer. You and I might be conscious
of the same thing, but your experience of it would
be in the terms of your mentality and my experi-
ence would be in the terms of mine. Our experi-
ence would not be the same, and as a consequence
the reactions to it in our respective personalities
would be different. But though our minds, etc.
are the instruments through and in terms of which
the experience is transmitted to us, we must
vremember that it is not the mind or intellect that
experiences, but the personality—the feeling “I”
—that experiences through them. The conse-
quence of an experience is two-fold: first there is
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the reaction of the feeling “I” resulting in a
greater or less modification in the texture of its
personality ; then the modification that has taken
place in the centre of feeling makes new demands
upon the vehicle and causes new adaptationsin
it. The changed mode of feeling demands a
changed conceptual implementing, gives rise to
modified processes of thought and different ex-
pressions of purpose in bodily activity. Thus we
see that the secondary consequence of experience
is modification of the vehicle—the mind, etc. But
I have gone into this more fully elsewhere.

What bearing has this double reaction to
experience, with its accompanying modifications
in the texture of the Experiencer and the vehicle,
upon the problem of building up differentiated
modes of the conscious Ptrusha? A very
important one surely. We have seen that por-
tions of the as yet undifferentiated “protoplasm”
were forced by the agency of wind, wave, etc,
into environments so dissimilar as to subject the
conscious, but as 'yet personally undifferentiated
Purusha, to experience through them as vehicles
of differing experience. Now just to the extent
that the as yet undifferentiated Pidrusha was
capable of reacting differently to the differing
environments of the various protoplasmic vehi-
cles through which it experienced, there would
have resulted modifications in its texture, and
also differentiated modifications in the various
vehicles. ‘

- Thave just said that there would result
differentiation in the hitherto undifferentiated,
unevolved, impersonal, dimly conscious “spirit
protoplasm ”. Pirusha experiencing through one
vehicle would experience differently from Pdrusha
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—the same Puarusha — experiencing through
another. The reaction to experience through
one vehicle would produce one modification in
the texture of Purusha feeling ; the reaction to a
different experience through another wvehicle
would produce a different modification.

I conceive that the point where each of these
modifications took place, each differing somewhat
from the others, marks the juncture when the
first steps, as it were, were taken for the differen-
tiated evolution of Pirusha. At this point the
feeling of the hitherto undifferentiated conscious
Pﬁr,usha toward the object of its awareness, would
cease to be uniform. Purusha would feel in one
way as a result of the modification that it had
undergone as the Subject of experience through
one vehicle; and Purusha would feel in another
way as the result of the modification it had
undergone as the Subject of a different experience
through a different vehicle. It would not merely
feel in two different ways as long as the two
different experiences lasted, for the differentia-
tion in feeling would be the consequence of two
or more actual modifications in the hitherta
uniform texture of Purusha feeling.*

If the process of differentiation was as I here
describe it, then, in the terms of each of these
different modes of feeling, Puarusha would have
“looked out on life "—felt its object—differently.
And because each mode in which Piirusha felt
would undergo progressive modification in re-
actlon to subsequent experience, we see one Ptru-
sha becommg the differently feeling Subject in all

* For a much fuller development of this thought, see the appen-

dix. . I should, however, advise its being read after the reading of the
haok has been completed.
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experiencing. You, dear—the feeling you—are the
Pirusha actually, truly evolving under one mode
of progressive feeling; I—the feeling “I"—am that
same Phrusha evolving in another mode of pro-
gressive feeling. We are one, and yet we are
definitely and permanently not identical. In what,
then, do we differ? I answer that we differ in
mode as Plrusha fesling--Phrusha conscious—and
that it is in these modes that Pirusha attains
personality, not apart from them. These are the
grounds upon which [ speak of us as one Pidrusha
but different personalities of Pirusha. When I
sp2ak of a “centre of Phrusha personality” I
refer to one of these modes under which Pirusha
feels personally.

In the Vedanta philosophy there is the
lndividus.  theOry of the “sheaths” (@), one
ed Persons-  within the other, which inclose the
lity nota - , .
“Sheath”, Atman, and must be successively
s stripped away by the individuated self
Purushs  geeking liberation. But I do not hold
that the differentiated personal modes, of which
I have been writing, are “sheaths” of Purusha,
A sheath is extraneous to that which it encloses,
I hold, on the contrary that the individuated
personal self is nothing else whatever than the
Piarusha. Ican hold this view because I believe
that the Parusha actually undergoes evolution—
actually develops consciously and personally the
potentialities timelessly inherent in it.. This
being my conception, obviously no question
arises of “freeing” Pdrusha from individuated
personality. On the contrary, I hold that it finds
its consummation and the reason for “its peing

under these modes] only, and that evolved
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Pirusha—Puarusha differentiated personally—is
as beginningless a mode as Purusha unevolved.
For as the necessity for Piarusha is timelessly
inherent in Parmitman, so is the need for it to
realize itself under the mode ot personality. It
is as personal—not apart from personality—that
Purusha is timelessly the fulfilling of Paramat-
mic need.

One often hears laughter at the “ presump-
tuousness” of tiny man, member of
lamnot one of the animal species upon an
Man, but N .
Purushs.  insignificant planet of a third-rate sun,
because he dares to dream of an im-
mortal destiny and of communion with God. His
relationship to the apes and probable descent
from some marine worm are pointed out to him,
and he is told to stop dreaming. If I thought of
myself as man—as human—I should agree, for
surely man is “as the flower of the field ”, and
like all other species he must fulfill his time and
pass away.

But 7 am not man ; I am the timeless Purusha
evolving under the mode of this particular per-
sonality, experiencing in the terms of human
nature. '

Not for me—man, but for me—~Pirusha—the
sun shines and the stars roll on their courses in
the shoreless ocean of experience. Iam a mode
of that Puarusha to whose multi-personal experi-
encing life this little world is -but a moment in
eternity. ' '

You are that Parusha which, conscious in the
innumerable modes of personality, sees with all
eyes, hears through all ears, experiences in the
terms of countless ‘minds, and through countless
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vehicles from beginningless time “looks out on
life ”,

It is not the descendent of the sea worm but
Purusha that in the terms of human experience
seeks fo express its yearning and find its goal.

And we shall find it, dearest, despite all
scoffers, in each other and in God.

But I must not allow myself to be led away

_ from the subject with which we are at
Recapits-  present dealing. Indeed the view of
the process |ife that has been taking possession of

whereby

Personsl e gradually during these years of our
Individua- . . . . ..
tion of the Mmarried life, is so full of inspiring
ke olme. SUggestion, that I could start at any
point in this book and find more than
enough to fill another and greater one.

At the risk of some repetition—and you must
have accustomed yourself to that long before
you have read so far—I should like to go over
again what I have been writing about the initial
differentiation of Purusha in conscious mode.
This matter is so important and the thought it
represents so far from our usual way of thinking
about these questions that a repetition will
probably help you to grasp it better than you
otherwise would.

As I said, representatives of the as yet un-
differentiated ultimate life-form—* protoplasm ”’
—were driven by the agency of tide and current
into surroundings so dissimilar as to subject that
conscious Purusha which experienced through
them to differing experience. Now just to the
extent that primitively conscious Piarusha was
capable of reacting differently to the diverse
conditions confronting these various separated
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tepresentatives of the primitive life-form through
which it experlenced there would have resulted
modifications in it, and also modifications in the
extremely elementary apparatus of experience—
the - rudimentary mentalities—of the various
separated life-forms.

I conceive- that at the point where these
differing modifications took place in that dimly
conscious, hitherto unmodified, as yet impersonal
“gpirit protoplasm”, the foundations were laid
for the evolution of the Purusha by as many
different paths of conscious experiencing life. In
a manner so primitive that it is quite impossible
for us to appreciate it, the “ attitude ” of Plrusha
at and in consequence of these differentiated
experience-situations, ceased to be uniform.
Various centres of differing feeling, at each of
which Pirusha “looked out at life ” in a different
way and consequently experienced it differently,
were established. The deflections resulting from
primary differences of experience must, of course,
have been minute in the extreme, but it would
take no more than the slightest deflection to
ensure progressive differentiation. It isin some
such manner as this that I conceive differing
centres of evolving and conscious individuality
as brought into being in the Parusha, or—to
express it somewhat differently—the conscious
Pirusha began to evolve by differing roads of
experience, and in each evolved individuality—«
personality—differing from that evolved in any
other,

You have doubtless noted that according to
this view, though you are timeless as Ptirusha
your personality has definitely had a beginning.

In this connection there -is only one point
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that I am anxious to stréss again before we pro-
ceed further. Assuming that my view, as given
above, is correct, upon what grounds do I consider
that.after the disintegration of the rudimentary
mind, at the dissolution of the primitive vehicles
through which the differentiated experiences had
been undergone, the modifications in the Pirusha
will remain? Why are we not justified in assum-
ing that the variations of experience having
come to an end with the disintegration of the
vehicle, the variations in the conscious mode of
Piirusha will cease simultaneously?

In the first place it should be remembered
that I do not conceive the Parusha at
Experience X to he a cognizant and intelligent

results in . . . .
Real Modi-  expression of the divine consciousness

Jeadionin at all, but look upon it, rather, asa
of P“if;f"“’" subsidiary category of reality at a
. juncture where, under the urge of the
impelling need of the Divine Nature it evinces
awareness and starts upon the path of its self-
realization through experience. As a consequence
‘I do not see the mind as a sort of prism which
deflects its pure and ineffable light, or feel that
by the removal of that prism the light will shine
clearly again and undeflected. No; thisis not my
view at all. On the contrary I see the Piirusha at
X as the Piirusha started on an endless evolution
of its own inherent potentialities. I therefore
look upon the differentiated experience that it
- underwent through its various vehicles of experi-
ence as resulting in actual modifications, These
modifications in the conscious mode of Pirusha,
though brought about by variations in experience,

having once for all taken place must. haye
%
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continued to exist without reference to that

peculiarity of “matter” which we associate with
death. :

For what after all is “ death”? Isit not the

_ state to which matter is immediately
yestit, reduced, if in organic form, when it
ceases to function as a vehicle for
Phrusha? Why should we think that just because
inorganic matter is for ever building up into the
complexities of organic life when associated with
Pidrusha, and as constantly falling back into its
inorganic constituants when that association
comes to an end, this peculiarity is characteristic
of the Parusha as well? There is no such thing
as death; there is this characteristic or trait of
matter. When built up organically it is seen
undergoing a purely temporary change but always
falls back into that which it originally was.
There is here no actual or essential modification.
But the conscious Piurusha through the in-
strumentality of the vehicle and in its reactions
to differentiated experience through different
vehicles, undergoes actual modifications in the
mode under which it subsists. Obviously, then,
the mere fact that matter under its influence is
constantly building up and subsequently sinking
back into its original condition, has no signifi-
cance with regard to the modifications produced
in the Purusha through its instrumentality. They
‘have come about, and there they are, quite with-
out reference to how “matter” may behave
itself when not functioning as a vehicle of
Parusha. (I am here treating this whole area of

experience quite externally, but you know my
position.)
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Our conclusion is, therefore, that through its
Permaneat ﬁrst. differentiated experience, coming
Modifies-  to it through different vehicles, per-

thIlQ . .

. manent modifications were produced—
not in its essence as Pirusha, but in the mode or
modes of feeling under which it evolved con-
sciously.

These various permanent modifications in the
mode under which the conscious Pirusha subsists
—each of them a development of the conscious—
are the beginnings from which clearly defined
centres of Personality are gradually evolved in
reaction to progressive experience. Whether the
beginnings of these were simultaneous or not, we
have, of course, no means of knowing, but a con-
sideration of the phenomena of “the organic
world ” as we know it in experience, would not
lead me to think so. Possibly new centres are con.
tinually being formed through life-forms so low as
to be far beyond our ken, which open up the door
of conscious evolution to Pirusha. This is, how-
ever, mere surmise,

We now have for our study two distinct
evolutionary processes, as I have already pointed
out. They are entirely dissimilar; indeed they
necessarily would be, since one is of the Ptrusha
and the other of the Prakrti; and yet they are
absolutely inter-dependent. Neither would be
possible without the other. By the evolution of
the conscious Purusha persenality is achieved ; by
the evolution of the Prakrti the vehicle of ex-
perience including the whole apparatus of thought
is built up.

The whole meaning of organic evolution,
viewed in this light, is the building up of not
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only all kinds and conditions of minds (and

bodies) but, up to the limitations im-
Iff;,-’;?':, posed by the nature of the organisms,
z?«:ﬂ?;:. ever more claborated minds, fitted to

function as efficient vehicles of exper-
ience for countless centres of conscious and
individuated experiencing. Everything animate
'that I see is significant to me because I see it as
a vehicle capable of functioning as the channel
of experience for a feeling “I” at some stage in
its evolution toward full personality.

The exact manner in which the thing experi-
enced presents itself to the experiencing personal-
ity, depends upon the nature and idiosyncrasies
of the particular mind through which, and in
terms of which, it experiences. But this is not the
only thing which enters into the determinaion of
what the experience will be to the experiencer.
In the last resort it is the terms in which the
experience reaches the experiencer plus the exact
texture of the personality experiencing that must
determine what the experience is to it.

One more word before we discuss the dia-
gram. All the paths of variation by
Signifi-  which different types of mental ap-

cance of the
various  paratus are evolved do not lead to

"f}‘;;‘:“" equal development and elaboration.

If we study the organic developments
in this world of our experience, we shall see that
certain paths only lead a short distance before a
species or type is evolved that appears to remain
stationary over vast periods of time. Other types
represent a far greater evolution of physical and
mental characteristics. In the case of the human
we appear to be in touch with the highest type of
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vehicle yet evolved in this particular evolutionary
development.

What is the significance of these divergent
types, genera, species, varieties? I conceive that
the apparatus of thought, sensation, etc., of each
of them is suited to act as a vehicle of.experience
—as an adequate interpreter—for the conscious
and growingly personal at some stage or other of
its evolution. In each insect, bird and beast, high
or low in the scale of living things, in vegetable
as wellas animal, I conceive that a particular area
for experience has been opened to -the conscious
Parusha, and that through each—as one of the
stages along its way-—a centre of personality is
finding a vehicle for its evolution.

If you will now turn back to the diagram you
will see that I have divided it into

Furthee  zONes, or areas, separated from each
considera  other by dotted black lines, except in
Disgram.  the middle where there is a thick line,
by which I have written the word
Ahamkara (Egoism). You will notice that, start-
ing from the point X, thirteen lines, ever getting
farther apart from each other, run up to this line,
Now of course you understand, dearest, that
with such a diagram I can only very roughly
represent my meaning. For example, in reality,
from X as many lines should run toward Aham-
kara as there are evolving centres of Personality
~countless millions of them. Obviously it would
be impossible to put them down even if I knew
how many of them there are, so I have taken these
thirteen simply to show my meaning. ‘Each line
represents the course of a centre of evolving
persanality from the point where it starts as
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simple, unevolved, conscious Piirusha. The zones
t'hroqgh which they pass represent broad stages
in the organic evolution of vehicles,

The zone lying just above X issupposed to
cover the lower stages of organic life. (WhenI
use the word “life” here I am referring to that
quality of the organism that manifests itself when
the latter is functioning as a vehicle for Pirusha.
It is a condition or state of the Prakrti—not of
the Piarusha.)

In this zone lies plant life and the lower
animal stages. Even at the lowest stages these
organisms are obviously living—obviously in some
utterly primitive manner far beyond our ken
acting as vehicles of experience, but the experi-
ence presented by them can hardly be in other
terms than simple hunger—the field of activity
afforded by them merely a blind groping for
food. The Experiencer would also experience
their faint reactions to heat, cold, light, etc,

Here a most interesting fact comes to light;
the initiative in the earliest stages of

The Initis.  this double evolution seems to lie with
tiveinthe Dokt rather than with Parusha. In

earliest .
stages lies  the first place, it was the method by

prdei.  which the primitive life-form multiplied
itself that made available differentiated

areas of experience for the conscious Piirusha,
thus rendering possible its differentiated reactions
and consequent modification. Again, it would
appear that throughout the earlier stages of its
evolution the essential feeling of completeness,
need, yearning, in the conscious Pdrusha was
completely implemented in terms of the physical
hunger of its vehicle. It was thus the physical
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needs of the vehicle that dictated the path of
progress and forced the Experiencer to new
experience. It would almost seem that in those
early stages, when self-consciousness and the
capacity for personal experience had not been
developed in any degree, the conscious Plrusha
had to depend quiescently for its modifications
upon the dynamic furnished by the material
needs of its vehicle, together with the reactions
of the latter to such environmental factors as
heat, cold, etc. Thus “Nature” was the first
teacher of Purusha; the needs of Nature as
embodied in its vehicle were its first lessons, and
its own dim sense of incompleteness and need
was identified with that of its vehicle. At this
early period in its evolution the “ germ ” of what
would ultimately be personality might be likened
to a babe at the time of its first faint movements
in the womb of its mother.

What I have been saying above does not
apply exclusively to the lower stages of the
evolution. Almost up to its highest development
through the terms of human experience the evol-
ving personality not only is dependeat upon its
vehicle for experience, but is largely, if not
entirely, influenced in its conception of what is to
be desired by the needs and peculiarities of the
vehicle itself. Owing to the fact that it tends to
identify itself with its vehicle, the evolving per-
sonality assumes its own inherent sense of incom-
pleteness, need, yearning to be the body’s, and
that in the satisfaction of the body’s needs and
demands that yearning will be satisfied. But I
shall deal with this aspect of the questicn later.

In the lowest zone and in the least ¢volved
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organisms blind hunger thus seems to be the chief
force that urges to activity. This hunger
Hg;}‘;e:‘"d is probably the first form in which ex-
Instinct. . perience is presented. This is the garb
in which we probably learned our first
lesson in the school of individuality. It is in this
lowest zone that the foundations of all future
differentiation are laid. Here too “instinct”
seems to play an important part; the higher
expressions of purpose in which intelligence and
thought increasingly influence action, are little in
evidence here. Exactly where the sex instinct is
first evidenced biologists may know; I do not.
It appears, however, long after hunger. 1t would
be interesting to show you, though I have not
space to go into it here, how great a part these
two forces play in the evolution of the develop-
ing Personality throughout all but the very
highest stages, where first Ahamkara and finally
LOVE assume in turn the supreme control. And
even in these highest stages associated with the
finest terms of human experience we know—and
it is nothing to worry about--both hunger and
the sex instinct continue to hold an import-
ant place. Here, however, they are no longer
the mastering factors, but servants and under
control.

The zone lying below the line of Ahamkara
represents the whole area of evolution in which
individuated conscious Plrushais experiencing in
the terms of all the higher sub-human vehicles.
It will be worth while for you to read what I have
noted about it on the diagram.
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Ahamkara,

At the top of this zone you see the line of
Ahamkara—Iliterally, the “I”-Maker. This word
has a rather different significance for me than it
usually has in Indian philosophy. There it
stands for an illusion that must be overcome
and eradicated before complete illumination is
attainable. I, on the contrary, view it as a stage
upon the road to self-realization that must be
achieved by the evolving. personality in its
progress toward illumination. It does not appear
to me that it is the experience of one’s own
individuality that is to be overcome; it is the
failure to grasp its true implications that giveé
rise to so much trouble,

The first great step in the evolution of the

Pilirusha was the dawn of consciousness
Emergeace _awareness. The second was when
f"ﬂ'ﬂs of uniformity of feeling in the conscious

'ness.

Pirusha was broken up and centres of
differentiated feeling established. The attainment
of the Ahamkiara stage by the evolving centres
of personality may be considered the next great
step, for it is at this juncture that we may say
Ego has at last been fully achieved—the self-
conscious personal individuvality for which all
the lower stages of Purusha evolution have been
preparing through the ages. Here the feeling
“1” first becomes fully capable of experiencing
itself as “1”—of, as it were, turning thought in-
ward upon itselt and through its vehicle mtelll-
gently regarding itself.

And yet this stage may well be considered

the most  troublous, the most full ‘of painfyl
u o
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experience, of any that has been encountered
upon the road of Purusha evolution.
nimhe Grest Eor with the achievement of Ahamkara
comes the great illusion. The centre of
personality having achieved the sense of itself ds
“I”—its self-conscious individuality—and not yet
apprehending itself as a personal expression of a
reality infinitely greater and more inclusive, feels
itself a separate entity with a separate good and a
destiny exclusively its own. This is that great
illusion (#tg) that keeps us from passing on
promptly to nobler personal life, “binding us to
the wheel of birth and death’”’. This is the great
obstacle to our setting our feet upon the path of
“Eternal Life”—an obstacle not to be surmounted
by the intellectual mastering of this philosophy
or any other, but by the feeling “I1”s own inner
experience of its oneness as Parusha with all other
“I”s. I shall later attempt to show you what I
believe to be the road to the attainment of that
experience ; for the present I would merely point
out that it is not the feeling of self-conscious
individuality that is to be overcome, but the
illusion of its separate and independent existence.
Under the influence of this misconception—
this “ Moha ”—selfishness (a1, Anar) with all its
painful consequences, becomes the controller of
thought and action. The “I” at this stage dreams
of a good that can be exclusively its own; it
goes even further and dreams of a good that
it can have at the expense of other “I”s. The
essential sense of incompleteness, need, yearning
inherent in it as conscious Purusha, and as yet
not conscious of where completion is to be
found and need satisfied, stretches out here and
there and everywhere among the “things” of
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experience presented to it by its vehicle, seeking
in first one and then another that which may
satisfy its yearning. Where the “things” upon
the acquisition of which it mistakenly pins its
trust'of happiness are experienced as belonging
to other “I’s, it seeks to wrest them away. Why
should it not, since it believes its good is in-
dependent of the good of other “I’’s ? Why should
it not concentrate upon its own welfare, its own
salvation, while it feels itself alone—an indepen-
dent and separate entity with interests that may
be in conflict with other entities? That such a
conclusion outrages all that is deepest and best
in us, dear, is because dimly, vaguely we have
become conscious of the untruth of separateness
(r°gar).

During this stage of illusion, while on the one
hand the feeling “I” fails to realize its essential
oneness with all other “I”’s, on the other it tends
to identify its vehicle with itself. It thinks of
its body as a part of itself, or even of itself
as a conscious body. Out of all this confusion
arises the selfish struggle of the world of our
experience where one thinks to profit by the loss
of others, and where one is satisfied and com-
placent with the thought of his own salvation
(material or spiritual) in which other “I”s have
ho share.

Now it is that the unilluminated Personality
fully conscious of itself as “I”, and not knowing
that “I” as the Parusha personal in all other “I”s,
implements its essential yearning—seeks to fill
itsessential incompleteness—in the fleeting forms
that clothe experience. Unenlightened yearning
finds expression in selfish acquisitiveness; from
the consciousness of “I” comes the dream of
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“My”, “Mine”. As the Gita so tersely puts the
feeling framed in terms of the mind—

“ This have I obtained today; this desire I will
obtain ; this wealthis mine; and this also shall be
mine ; this foe have I killed; others too will I
destroy------" i

Out of this illusion also arises all the sorrow
and despair associated with “death”. It is
natural when the body is identified with the Self
to think of its dissolution as something very
terrible and final. If I think of myself as Man
what right have I to hope for survival when the
human organism exists as such no longer? IfI
think of myself as having a “human soul” it
seems to me that I am in no better case.

How are we to escape from this illusion—
how gain the true apprehension, “By which”
as Krishna says, one sees “one indestructible
Being in all beings, inseparate in the separated ”?

The way pointed out by the Vedanta lies
through the destruction of Ahamkara. Holding
(as I do not) that the whole of the individuation
is illusory, Sankara likens the individuated self
to the ether enclosed by an earthen vessel. There
is no individuation except that which seems to
be made by the vessel; destroy the latter and
whatever individuation there seemed to be will
have disappeared. Sankara says to destroy the
conception” of individuation by realization and
you will see'that no individuation exists, or has
ever existed. It is of the Upadhi. and therefore
of Maya—illusion. )

My solution is, of course, different, and
Abamkara has a different significance, as have
explained. To me individuation i8 not illusory;
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it is a real state of the timeless Plirusha in the
process of a real and endlessly progressive
evolution. There is no question for me of
smashing the vessel—of the elimination of the
individuated personal modes of Pirusha. Illusion
is there, and is to be eliminated, and must be
eliminated before further progress is possible,
But it is the illusion whereby PtGrusha personalized
in each centre as a feeling “I”, feels itself under
each separate mode to be a separate entity of
being, independent of the rest. Again it is the
illusion whereby the feeling “I” tends to identify
itself with the temporary vehicle of experience.
Finally it is the illusion whereby the as yet
unilluminated personalities seek to find the
answer to their feeling of incompleteness and
reed in what will never satisfy. Thus it is not
the personal individuations of Purusha that are
to be eliminated or proved unreal, but the illusion
under which Parusha labours at a certain stage
in its evolution in the mode of persenality.

But to 1eturn to our diagram.. In the lowest
Fanhe, | ZOTE WE see the faintly modified centres
considers.  Of individuated feeling driven almost
o orme  quiescent along the path of experience
by the urge first of hunger and later of
sex-impulse begotten of the needs of the various
animal organisms which function as their respec-
tive vehicles. Gradually, as the dimly defined
centres of differentiated Purusha feeling react to
varied experience, we see increasing variatiom,
the growth of individuality, and the laying of the
foundations of what will later develop into
clearly defined personality. At thé same timge
higher and higher forms of organic life age
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evolved, each fitted to function as the vehicle of
experience at some stage in its evolution for
Pirusha in one or other of its countless personal
modes.

(I do not conceive that all the evolving
modes of Purusha have travelled the same path,
undergoing progressive modification in reaction
to exactly similar experience or through an
exactly similar series of vehicles. Indeed, the
fact that no two personalities are exactly alike
would incline me to believe that no two paths of
experience have been exactly similar.)

In our diagram we see the lines representing
the various centres of individuated Purusha-feel-
ing each following its own path, each achieving an
ever more complex and more clearly defined in-
dividuality, each developing increasingly its
capacity to be thesubject of intelligent experience,
and finally at the Ahamkara line (reached by some
sooner, some later) we see these various centresof
personality become conscious of themselves, as I
have already said.

At this line each of the evolving centres of
personality has reached the point where it is
clearly conscious of itself as “1”. Its awareness
also includes a sense of itself as an “1” entirely
distinct from the other “I”s of its experience.
From this arises the illusion about which I have
been writing, whereby the Parusha under each
of these modes experiences itself as a separate
entity of being essentially independent of the
others.

+  As I have pointed out, the achievement of
this stage was essential. It had to be reached
and—so far as the illusion is concerned—passed,
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by every centre of evolving personality before

higher evolution was possible, The
1;?:16;:::- manifestations of egotism and selfish-
plsyed by ness associated with it are the natural
Egotimin  expressions of the feeling “I” at this
Horoniee point in its development. They are,

none the less, the product of illusion
and the sooner the centre of personality frees
itself from that illusion the better for itself and
others.

Now it is in human nature at its lowest—
whether found in a cave or a palace—in Man
“out for himself” and acknowledging no good
but his own, that the evolving Personality at the
line of Ahamkara hasits manifestation. In him we
see the personality as a distinct and clear-cut in-
dividuality but steeped in a misconception of its
own significance. The attitude of the feeling “I” at
this stage, functioning through the mind suited
to it, is the cause of all the sin, the violence,
the pathetic mess of things that we witness in
the world of experience. Or, to put it another
way, in so far as evolving personalities are
approximate to the line of Ahamkara, they are
individually or collectively the cause of the sin
and violence and sorrow that is experienced.
Not apprehending that all other personalities are
nothing less than different personal expressions
of that which is personalized in it—not realizing
that all its deep sense of incompleteness, need,
yearning is for that which will only find its joy
of completion and need satisfied in other “I”s,
and with them in Paramitman, the egotistical
personality—the “I” as it emerges at the line of
Ahamkara—is constantly in conflict with that
which is its very self.
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The Unifying Factor.

Were all “I”s to remain entangled in this
great illusion of essential separateness, and were
the evolution of each of them to continue in-
definitely along the links it would naturally
dictate, we-should have what would amount to a
progressive disintegration of the Parusha. Up to
this point the function of the evolution has been
to -establish differentiation and individuation;
beyond this point the process is one of unifica-
tion. The instrumentality for the achieving of
this umification is a factor in experience which
we have seen making its influence increasingly
felt in the latter part of the evolutionary process
in the zone of experience acquired through the
medium of the higher sub-human vehicles. That
force is Love.

(At this point I should like you again to
carefully study the diagram and what I have
written in the several zones) '

We saw the first signs of this influence far
Love. back upon the evolutionary path in the
short-lived love displayed by animal

mothers for their young, and in the love of
animals for their mates. It undoubtedly becomes
-more marked, more sustained, and more approxi-
mate to Love as experienced in the terms of
human nature, in the higher sub-human vehicles,
byt the limitations of even the highest sub-
human minds obviously would prevent Lowve
from becoming the wondrous force that we see
it in human experience. For itto become so, fully
developed self-comsciousness and a personality
capable of being the subject in complicated
processes of thought, comparison, etc. is essential,
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together with a vehicle fitted to implement
them. It is in the human stage of experience
that Love first reveals itself as a force potent to
take complete control of the destinies of evolving
Pirdsha. Here first begins to dawn upon the
“1” its supreme significance.

Let us take our own case, dear one. Youand
I are each of us personal modes of the Ptrusha.
Your personality and mine are each of them the
product of ages of evolution through experience.
And yet we are not two separate beings existing
independently ; we are two personal expressions
of the one Plirusha. Our personalities are distinct
and non-identical, and will be so for ever; our
being is one. Having passed through the lower
non-self-conscious stages of our evolution toward
full personality, we have both of us crossed the
line of Ahamkira and are become fully conscious
of ourselves,

Now had no other force come into play after
we had achieved self-consciousness, the process of
individuation and differentiation begun far back
at X would have proceeded, and we should have
continued to grow further and further away from
each other. This is illustrated by our diagram
where we see the lines that start from the point
X, and cut the Ahamkara line at A, B, C, etc.
Obviously the further they are extended the
greater will the distance between them become,
unless some factor arises to deflect them from
their original course.

My position is that at some point after
the evolving centres of personality have crossed
the Ahamkara Line, such a factor does begin to
‘make its presence felt and brings abcut a pro-

gressive integration of what would otherwise
%
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become more and more disintigrated. That factor
is the strange force which we call Love, and from
the point where it first makes its appearance it
occupies a more and more important place in the
experience-life of the evolving personality.

Let us suppose that the path of the evolution
of your personality is represented by theline XA,
and that of mine by XB in the accompanying dia-
gram. Now at some point after each of us had
crossed the line of Ahamkiara and achieved clear-
cut personality we began to love each other. We
shall represent that point by R on each line. You
can easily see that up to the point R on each of
our lines of personal evolution we were drawing
farther and farther apart; our experience-life
was having, and would continue to have less and
less in common the further we progressed. The
dotted lines up from R show what the directions
of our respective evolutions would have been,
were it not for Love. The further we advanced
along them the less capable we should have been
of entering into each other’s experience, and of
the sympathy which is the essential' adjunct of
true love.

The Great Illusion of separateness and an
independent good would have naturally carried
us in the diverging directions represented in the
diagram by the dotted lines, thus taking
us ever farther apart from one another,
had not Love intervened at some point re-
presented here by R. Love was the deflect-
ing factor that stood in the way of further
divergence—Love such as had only become
possible after we had achieved self-conscious
individuality. With the advent of Love the
paths of our evolution began to be deflected
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toward each other. Webegan to share experience,
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become more and more disintigrated. That factor
is the strange force which we call Love, and from
the point where it first makes its appearance it
occupies a more and more important place in the
experience-life of the evolving personality.

Let us suppose that the path of the evolution
of your personality is represented by theline XA,
and that of mine by XB in the accompanying dia-
gram. Now at some point after each of us had
crossed the line of Ahamkara and achieved clear-
cut personality we began to love each other. We
shall represent that point by R on each line. You
can easily see that up to the point R on each of
our lines of personal evolution we were drawing
farther and farther apart; our experience-life
was having, and would continue to have less and
less in common the further we progressed. The
dotted lines up from R show what the directions
of our respective evolutions would have been,
were it not for Love. The further we advanced
along them the less capable we should have been
of entering into each other’s experience, and of
the sympathy which is the essential' adjunct of
true love.

The Great Illusion of separateness and an
independent good would have naturally carried
us in the diverging directions represented in the
diagram by the dotted lines, thus taking
us ever farther apart from one another,
had not Love intervened at some point re-
presented here by R. Love was the deflect-
ing factor that stood in the way of further
divergence—Love such as had only become
possible after we had achieved self-conscious
individuality. With the advent of Love the
paths of our evolution began to be deflected






—

VAVAHAVHY

xS




PART THREE 198

toward each other. Webegan to share experience,
and as our love for each other grew we entered
increasingly into each other’s experience-life.

S in the diagram represents the point in our
evolution when by Love we shall have completely
entered into and appropriated each other’s ex-
perience-life. I have put X” in brackets with a
question-mark because I think it probable that
this completeness of mutuality will only be
reached at X” of our first diagram. That may be
never, in spite of the fact that we shall be ever
approximating it. If the infinite potentialities of
our Purusha-being are not only to find expression
in an infinite number of personal modes, but
their whole expression in the terms of the per-
sonality of each of the modes—as seems to me
far more probable—then indeed the path of
progressive experience of what the Purusha
potentiality is in the terms of each of us would
be an endless path.

As we proceed, the significance of what I
have been saying will become clearer.

Lovedoes There is only one point that I would
not brisg  call your attention to at present. The
merging of lines representing the cgnverg‘ing paths
ties. of our personal evolutions meet at S
and are onc at that point. From this

you should not get the impression that at S our
two personalities merge into each other and
become one; nothing can be further from the
truth. At S all that you feel, all that you ex-
perience I shall feel and experience too, but I shall
feel it as it finds reaction in the specific terms of
my own differentiated personality. It will be the

same as regards my feeling and experience fully
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present to you. What it is to you will depend
absolutely upon what you personally are—upon
the texture or character of your feeling “I”.
And the same in my case. Personally you will
never become merged in me or I in you. As
Piirusha we are and always have been one. By
perfected Love all that I personally am and exper-
ience will be yours, and all that you personally
are and experience will be mine.

There are various forms of experience called
Diference by the name of‘ “love”. All of them
between  have their root in the essential sense of
Lovesnd  jncompleteness, need, yearning of con-
scious Purusha. But not all of them
may be termed true love; some are only of pre-
paratory significance, since, having brought about
modifications in the texture of the feeling “I”
experiencing them, they are forgotten ; others are
the sad and evil expressions of the selfishness
arising from the Great Illusion. Of such is passion,
though it is often mistakenly called “love”. The
two are as different as light and darkness. They
may be distinguished by this—that though both
spring from the sense of incompleteness and
yearning inherent in the Pirusha under conscious
mode, Love is forgetful of self, delighting to
sacrifice itself utterly in the interest of its beloved ;
but passion is ready to sacrifice the welfare of its
object upon the altar of its desire. Love ennobles
its object ; passion destroys it.

Now, in the light of what I have just been
saying, let us turn again to the consideration of
our love for one another, and examine the bond
that binds us together.

© Before we loved we did not miss each other
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the eye? What if our love continues to grow
deeper and fuller,and with it our mutual sympathy
as we have felt it doing in the past? Isit not
reasonable to expect that as our love grows
and our communion becomes deeper, the ability
which we now sometimes momentarily experience
of entering directly into each other’s inner life,
will likewise increase? Certainly it is reasonable,
if our ability to sense feeling and thought has a
connection with the mutual sympathy arising
from our love for each other, for with the growth
of love should be growth of sympathy and
intuitive perception. The fact that the less love
there is, the less this sympathetic intuition is in
evidence, would indicate that the reverse is also
true—that the more the love the more this
capacity will be present. It seems to me, there-
fore, that this capacity which we now so feebly
and fleetingly possess, points on to a stage in the
evolution of our relationship when the thought
you think, the joy you feel, the hope you entertain,
the whole content of your experience-life, will
be present to me; when whatever is mine of
feeling or experience will be experienced by
you also.

My personality will, through perfect sym-
pathy with yours, be enriched by all your feeling
and experiencing life, and in like manner yours
by mine. And yet this inter-living of each other,
and our mutual enrichment, will not be at the
expense of our respective individualities. During
the last ten years we have advanced some way
along the road and are conscious of the fact that
neither your personality nor mine is being
sacrificed. We have also before us the example
of others who have lived long lives of ever
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increasing devotion to each other and of progress-
ive self-forgetfulness, and we know enough to say
that their increasing unity has not been at the
expense of their personalities. My own parents’
devotion was a case in point; from it and many
another I feel justified in inferring that the one-
ness toward which Love is taking us, is not a one-
ness that eliminates personality or individuality.
The “love” that weakens or undermines the
personality of its object will be found impure—
grounded in selfishness. True Love, valuing above
all else the personality of its beloved, will be
instrumental in enriching and ennobling it.

But you and I, dearest, as our love and feeling
for each other grows, will approach
One Life eyer closer to that perfect relationship

lived in the . .
terms of when we shall perfectly inter-live each

fyo Person- i ther’s lives—perfectly enter into each

other’s most inner experience. We
shall have one life -one content of experience
constantly building up and becoming richer by
the contribution that each of us makes to it. It
will no longer be, as at this stage, a matter of two
experience-contents largely shut off from each
other, between which there is only occasional and
relatively feeble inter-penetration. It will no
longer be dependent upon the mediation of
vehicles—hearing, or seeing, or the mind—to be
known. Our mutual experience will be immediate;
it will be felt when perfect love brings per-
fect sympathy and perfect intuition. Whatever
you experience will be formulated in consci-
ousness to your personality through and in the
terms of your vehicle at that stage of your person-
al evolution, but once present there, no vehicle
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will be necessary for me to experience it. It will
be immediately present to my consciousness, but
it will be present as the feeling or the experience
of my beloved, and re-experienced in the terms
of my own personality. In the same way the
whole of what I feel and experience will be pre-
sent to you—as present to you as it is to me—but
present as the experience of your loved one, and
experienced by you in the terms of your persona-
lity. Thus the experience-life of each of us will
enrich the content of our common, growing and
progressive experience. In us the oneness of the
Pihrusha will be realized bi-personally.

But what we are to each other will, I am sure,
become increasingly independent of vehicles for
its realization. Probably throughout eternity the
Prakrti and its vehicles will be the instrumenta-
lity whereby the evolving centres of personality
realize ever more and more their infinite potenti-
alties for progressive experience, but when once
they have achieved a certain stage in their perso-
nal evolution, and have come by great love to
immediate experience of each other, then the
relation subsisting between them is a purely Puru-
sha relationship, no longer dependent upon
Prakrti. This does not however mean that the
Prakrti is no longer indispensable. That purely
Parusha relationship will grow deeper and
richer, and its implications be more perfectly
realized in proportion as the evolution of the
centres of personality progresses; and the pro-
gress of that evolution will doubtless be still
largely dependent upon the instrumentality of
Prakrti. But the immediate relationship of two
feeling “1”s, when once it has been achieved, will
‘through all subsequent stages of experience be a



PART THREE 20F

purely personal relationship of the Purusha,
though constantly further enriched through Pra-
krtic instrumentality. B

I wonder if I have made my meaning clear.
Yowcannot imagine how difficult it is to turn
such thoughts as these into words, because they
are about that which lies deeper than thought.
But even if you do not entirely grasp my mean-
ing, I beg you not to be discouraged; read
through to the end and understand as much as
you can, and then read the whole book through
again. Gradually what I am trying to express
will emerge to you. And if you find the attempt
to grasp what I have written exhausting, I can
assure you, dear, that the attempt to express it
has not been less so. .

I think that in those marriages where the
love is deep, mutual and unselfish, the

Ausinment  bodily expression of that love is the
of Oneness oy bression of emotions which explain

not at the : : : . A
expense of ip ap jlluminating manner the aspira-

hdliivt;f“- tion of which the unity discussed’in

the foregoing paragraphs is the fulfil-
ment. What is the highest ecstasy associated
with the bodily expression of deep love? Is it not
the sense of utter oneness—of mingling and be-
coming, no longer two, but one? To me it has
always been that, dearest. And yet, though it is
that very sense of oneness which is the joy, it
would cease to be joy—it would fail to be ecstasy
—were it a oneness which excluded the sense of

mutuality.

To me this experience is a great help toward
understanding the nature of the oneness which
2% '
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loye will work between us. The great sage
Yajnavalkya saw, I am sure, its signi-

Yajaeval.  ficance, and used this aspect of the
kya's Illus-

“gration.  relationship between man and wife to

illustrate the relationship that would
subsxst between the individuated self and the
Divine Self* when the former had attained to
perfect union.

“As a man when in the embrace of a beloved

wife, knows nothing within or without, so this person,

- when in the embrace of the intelligent soul, knows

nothing within or without. Verily that is his true form

. in which his desire is satisfied, in which the Soul is his
. desire-+-"

L

Yajnavalkya was the loving husband of a
beloved wife, and as such knew full well the
nature of the truest and noblest ecstasy expressed
in ‘the bodily relation of marriage. I am quite
confident, therefore, that he would never have

* [NOTE :—It is apparent from the Upanishads that many of the
sages were mystics as well, and it is by no means impossible that
lesser and more literal-minded men of subsequent periods have mis-
apprehended them when they spoke of oneness.

The mystical experience of union with God lies beyond the
province of the mind and those who attained to it have often tended
to describe that Oneness in language that laid them open to misinter-
pretat\on by those who had not shared their experience.

Christianity is not without its own examples. For mstance,
Bernard of Clairvaux while writing to a friend of the highest state of
love for God says, “ Then oblivious of himself he will pass to God
and become one spirit with Him ”, And again he says of the same
state “ This is to be made God” (deificari).

In fact he makes use of similar expressions repeatedly, and one
could-easily gain the impression that he believed in the soul’s losing
all personal identity did not a further study of the writings of this
great saint and mystic make it abundantly clear that he is never
referring to a merging of personality but to a complete merging of
will- in the divine will, “ when God only is loved, and we love our-
selves only for His sake ”’.] .
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chosen it to illustrate the nature of the relation
-of the individuated self to Paramitman, if he had
wished to teach the attainment of a oneness that
destroyed the sense of mutuality.

~Yajnavalkya was, of course, dealing with the
nature of the oneness which the individuated Self
is to attain with Paramatman. We are not ; our
present concern is the nature of the oneness which
you and I-—personal modes of the timeless
Pdrusha—are to attain as our love for each other
grows with our growing. But in both cases it
seems to me that the goal is a oneness attained
by the achievement of perfect mutuality ; in neither
by the loss of individual identity.

That goal of perfect inter-living lies far
ahead—far beyond our present personal limita-
tions and the limitations imposed by the terms of
our ‘human’ vehicles. We have only begun to
discover what Love is and does, but we have
learned enough to know what effect its.increase
has had already upon our relationship, and con-
sequently to understand what that relationship
must necessarily become if Love goes on increas-
ing. {

And the question of its increase lies largely
with us. There is a Prema Yoga—a discipline of
Love—just as there is a Jidna Yoga (discipline of
Wisdom) and Karma Yoga (discipline of Action).
When Love comes it must not be treated care-
lessly or taken as a matter of course. We often
find people expecting to see Love grow and flour-
ish in the face of a neglect that would destroy
anything else. The wonder of Love is that it
often does so—but never in the neglectful and
careless. How many there have beert who, taking
‘their little love for each other carelessly and asa
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matter of course, have seen it gradually dwindle
and die.

For love is a thing to be reverenced, to be
meditated upon, te be given conscious and thought-
ful expression. Its implications are to be studied
in all our relations. What are they in sonship,
fatherhood, wifehaod, for a husband, a brother,
a friend ?-

' There is a personal relationship—a relation-
ship between two feeling “ I”s—the
The truth of which, as expressed in the
Immediate .
Problem. temporary terms of human experience,
is your wifehood and my husbandhood.
How can we give that personal Pirusha
relationship the highest, richest noblest expression
that the values of human experience make
.possible ? How can we implement human husband-
‘hood and wifehood to most beautifully express
the relation of the feeling “I”’s as they experience
in terms of them? How can we utilize the
humanly experienced so that it will enrich our
non-human personalities and minister to the
evolution of their mutual love? Such is the
problem as Isee it, and for one who sees it in this
way, that which we know as “death” has no fears,
for he does not identify the Experiencer with
the vehicle.

My darling, [ am here in jail, while you are

~ far off in our home. And yet it is only
Quigrowing  pecause of the limitation we have not
as yet outgrown that we seem distant

from each other. I am confident that as we grow
deeper into each other’s life and experience, the
limitations that now seem so real will become
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more and more shadowy. The factor that we
experience as “distance ” will play a less and less
important part as our inter-personal life is built
up. For distance is a prakrti-value, and that life,
through achieved through the instrumentality of
Prakrti, will exist independently of it. There
time will be sequence in memory, and the “near”
and the “far” will be equally present to consci-
ousness. There “death” will be seen merely as
an episode in the growing experience of that
which never dies.

But as yet we have not reached that stage and
distance is still painfully real. Nevertheless I am
firmly convinced that neither time, nor space,
nor death can adversely affect that which has
been realized in terms of true love. I pray daily
that youand I may live tiis phase of our experi-
ence-life to a “ good old age ” seeing our children
grow up and themselves become happy fathers
and mothers, and that we may be permitted to
spend our declining years in the quiet of the
forest, by prayer and meditation and loving com-
munion preparing for our next stage upon the
beautiful road to the heart of God. But if this
should not be, my wife —if 1 should pass on before
you—remember that by love I shall be ever near
you, that my love will envelop you, and that I
shall be still living and experiencing in you whom
I love more than life. We must never permit that
which we experience as “death” to make either
of us imagine that we have lost the other.
Rather let us confidently think of our love for
one another in terms of eternity.

For I do not think that an “I” of “Pdru-
sha, having entered upon the endless road of
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everlasting life—life made one by continuity of
The «1" tha  €XPerience—life ‘that has become free
ht':eyg:':ed from that round of “birth and death”
Desth’ not which is recurrent forgetfulness—will
separe®® e separated by the “death” of its last
loved ones.  hyman vehicle from the dear ones who
are still living in terms of human experience. Its
“eternal life” was entered upon while it still ex-
perienced through that vehicle—not subsequently.
Its relations with those “I”s it loved had assumed
an eternal significance before it had cast off the
“outworn garment ”; they area part of its eternal
life in communion with God. This is true whether
those who are dear have as yet entered upon
eternal life or not.

It would seem obvious that those who had
not yet passed beyond the terms of human ex-
perience could not be in a position to enter into
the experience-life of the loved one whose life
had become vehicled in higher terms. This would
sufficiently account for the fact that the passing
on of one we love cuts us off for a time from
conscious communion} for few or none of us at
this stage of our evolving relationship have grown
to so inter-live each other’s inner life that we
can experience it without the mediation of the
vehicle. The feeble beginning of that immediate
relationship which true love achieves here is
significant by reason of its implications for the
future, but it is not so developed at this stage
as to render us independent of the vehicle for
communion with those we love.

But I do not see why the “I” that has passed
beyond the human phase of experience should
cease for a moment to be in touch with the feel-
ing and experiencing life of its loved ones—those
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who had become dear to it in the course of that
phase of its experience during which it entered
upon eternal life. For are not its relations with
them a part of that life? Indeed, if the Personal
evolution is a deepening and enriching of the
capacity to feel and experience personally, and if
“eternal life ” is a sustained continuity, it would
seem reasonable to believe that the feeling “I”,
having entered upon it, will be closer to all that
that its dear ones feel-more deeply in touch
with what is present to their consciousness than
before.

Of course, the “I1” which has not as yet pass-
ed beyond the terins and values of human expe-
riencing will not be able to participate in experi-
ence expressed in different values and through
higher vehicles, but from this it does not at all
follow that the “I” whose experience-life has
become vehicled in terms higher than the human
would be equally cut off from experience present-
ed in human terms. If those higher terms of
experience are still a closed book to us who have
not passed beyond the human, there is no reason
why the terms of our experience-life should not
be understandable to the “I ” which had travers-
ed them and passed beyond them.

Moreover, if we assume that the ‘opening
chapter’ of its eternal life had come to the “I” in
the terms of human experience, then that life
would necessarily include the experience content
of that human ‘birth’, or phase of experience, in
the course of which it entered upon eternal life.
If I have entered upon that life—and I am
confident of it—then you, and all those dear ones
the relations with whom form an-integral part
of this new life of mine, cannot be separated
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from that life without my being separated from
it also.

More than this. If my love for you all is one
of the deepest and most illuminating aspects of
this new life—and I know that it is—then I can
well imagine that the ‘activities’ of this “I”s
higher experiencing life will be largely related to
you. After all, I should have to become other
than I am for this not to be the case. The
problem of your entry upon that higher phase of
experience and of the re-establishment of mutual-
ity in my personal relations with each of the
“I”s that I love would probably constitute my
greatest interest. Indeed, it seems that this must
necessarily be so, for if the personal relations
with those it loves constitute the deepest and
noblest aspect of the experience-life of this “I”
revealing to it ever more deeply, as they deepen,
its need of and dependence upon God, then its
further evolution along the road of growing
personal life will be largely dependent upon the
entry into, and advance along that road, of those
in relation with whom it is to ever more deeply
realize its implications in Brahman. Thus, even
if T should pass on before you, there can be no
question of my leaving you far behind, for I must
take you with me if I am to advance myself. For
it is by what our love for each other progressively
reveals to us that we are to grow in capacity for
ever deeper experience.

- But let us return to our diagram—the first.

Viewing it as a whole we shall be

Alfudther ot ruck by the fact that the progress of
‘I‘,‘;:‘B‘;"g“ the evolution is from X to X”—from
- acpeoint to ar point, from eneness to
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oneness. Another thing to be hoted is that,
although all the evolving centres of Personality
are differentiated personal expressions of the one
Parusha, their essential unity with each other
appears to be absolutely repudiated at the line of
Ahamkara. At this stage in its personal evolution
each feeling “I1” feels itself as a separate and
independent entity.

Yet, although the attainment of the Aham-
kara stage by the evolving centres of Personality
is undoubtedly attended with immediate results
and accompanying phenomena of a most distress-
ing character, it is none the less necessary for
them to pass through it and to entertain for a
time the illusion of essential independence. The
phase of Egotism was necessary for the ultimate
perfection of individuality ; individuated persona-
lity could not have become clear-cut and defined
without it. :

When, however, clearly defined conscious
individuality has once been achieved through the
instrumentality of Ahamkara, it is vitally essen.
tial that the evolving “I” should pass beyond the
accompanying illusion. There can be no doubt
that the achievement of a well defined Ego was
essential to clear-cut and well defined experience,
but that individuated personality having been
attained, the illusion must be stripped off in
order to prevent it from functioning destruct-
ively and frustrating progress to nobler expers
ience. The grand problem, therefore, of Purusha
evolution in its higher stages is two-fold—to
bring about the elimination of the illusion of
independent being with the misconceptions aris-
ing from it, but to do it, in such a manner

that the clear-cut individuality of the evolved
27 .
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personal expression of the Pirusha may not be
impaired.

A few pages back, dearest, I attempted  to
show how this was being accomplished
“Sslvation”  t0 a certain extent in our own -case.
through . [
Love.  Forgive repetition but I want to touch
on this again,

Let us think of ourselves in relation to each
other. You are fully conscious of your personal
Self—of the “I” in terms of which your persona-
lity has been built up by its reactions to that
which it has experienced—of your “I” as the
Experiencer. I too am conscious of my per-
sonal self in the same way. Now if we
were only conscious of our respective “I”s—if
each of us experienced only with reference to
itself—we should be growing farther and farther
apart as our respective personalities each evolved
along its own line. Our respective contents of
experience would have progressively less in
common. ButI can say with deep thankfulness
that this has not been the case. The mighty
force of Love has gripped these two “I”s and has
robbed them of that sense of separateness and
independence. Our lives have become, to use an
ordinary phrase, “wrapped up in each other”—
not perfectly as yet, it is true, but ever increas-
ingly. Even now we are far more anxious about
each other's good than about our own. We
joy in each other’s happiness; we suffer in each
other’s pain. Yet none of this experience is
at the expense either of your individuality or
mine; on the contrary it is possible just because
of them, And though this is so, our love has
shown itself instrumental for the destruction of
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self-centredness, and of the sense of living purely
with reference to oneself, ;

But let us, in imagination, carry the process
which Love has begun here, to its logical conclu-
sion. Let us attempt to conceive the personal
relationship which has been established between
these two “I”s, as being evolved along the same
lines to a perfect consummation. What should
we have then?

That sympathetic intuition begotten of Love,
which even now makes us from time to time
conscious of each other’s thoughts, and even more
often conscious of each other’s feeling, would
go on increasing with the increase of our love,
Ultimately the stage would be reached when my
intuition of all you thought and felt, and your
intuition of all I thought and felt, would become
so deep—so complete—that all my feeling life,
together with all that was present to my consci-
ousness, would be fully present to you. "All that
you felt—the whole content of experience present
to your consciousness—would be present to me
also. So far as our mutual relationship, we
should have no need of mouth, eye, or ears to
communicate with each other; for our life would
be one. My personality would be enriched by the
whole of your feeling and experiencing ; yours by
mine. Our life would be one life*to which two
different personalities each contributed that
which it only could contribute. For there is an
aspect of experience the acquisition of which is
open only to your personality reacting to what it
-experiences as presented to it in the terms of your
vehicle. This is closed to me until by indwelling
your personal life through the sympathetic in-
tuition begotton of Love, I make it mine—+
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ré-experiencing what is yours and making it mine
in the terms of my own personality. Then, to
the extent that our mutual inliving, each of the
other, is perfected in perfect love, all that is
yours and all that you are will be mine, and all
that I am and all that is mine will be yours.

To me there seems no doubt that it isin such
relations as this which has come to exist between
you and me that the force of Love grips the
Purusha as it evolves under its countless modes
of developing personality—grips it, [ mean, with
sufficient power to deflect it from the “ Moha” of
self-centredness and from its illusion of a separate
good of its own. It is through such love as ours
—of a man for the woman he truly loves, and of
a woman for her beloved—that the ecstatic vision
of utter oneness of life and being with another
“1” first dawns upon the Ego. That is why I who
have had years of asceticism glorify the married
life, and look upon it as capable of implementing
the highest and noblest experience for which our
evolving centres of personality are yet qualified.
Of course I am speaking of marriage as the
embodied expression of that experience of one-
ness or as the means to its attainment. For, as I
conceive it, the “Salvation” of the Purusha is
attained to precisely the extent that the cen-
ters of personality through which it is evolving
and experiencing, come by the power of intuitive
sympathy to indwell one another. (Their fulfilling
and fulfilment in Paramitman, I shall deal with
later). And therefore I am firmly convinced that
4 Salvation ” is not to be attained by freeing one-
self from the bonds begotten of love for wife or
child or other dear ones. Rather must we come
to a right apprehension of the truth underlying



PART THREE 213

these human expressions of experience, and seeing
that, give ourselves jovously to the bondage of
the realities that find these expressions at this
stage of our experiencing. “Not for the sake of
the wife is the wife dear; but for sake of the Self
the wife is dear ”. You are not dear to me because
of your human wifehood; but this human wife-
hood in all its expressions is dear to me because
of the precious reality which it at present ex-
presses—the loving relationship of these two
non-human and deathless personalities of the
timeless Purusha.

We must understand, however, that this love
The Uni of which I have been writing is not the
e Unify- N .
ing Power only form in which Love destroys the
of Love.  «nMoha” of self-centredness and belief
in an independent good. Your experience and
mine teach us this, dear one: that in so far as we
are bound by love to other personalities, the pro-
cess of growing one with them is taking place.
Let me give you an illustration from the life
of our own home. Some years ago I suffered from
a bad abcess which had to be opened. Ivividly
remember the various sensations as I mounted
the table, as the knives were brought out and the
place cleansed with alcohol—finally the way I
held my breath and nerved myself for the cut.
Several years after this came our little
Savitri’s illness, and you will remember that the
doctor had to open several abcesses. 1 held the
little daughter in my arms while it was being done.
I have since told you that as I sat there watching
the preparations of the doctor, I underwent
one by one exactly the same sensations, though
in a more acute form, that I had experienced
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when the same thing was being done to me in
Simla. I was astonished—not so much because
1 suffered more acutely, but because the sensa-
tions experienced by me were identical, even to
the holding of my breath and to my muscles
becoming all tense when the cut was about to be
made. And yet there was a strange difference:
I felt the whole experience as my own, and
suffered as I had done when the operation was
performed upon me, but I suffered it myself as
the pain of Savitri that was my pain also.

To me this is a striking example of how
Love tends to unify. I suffered in the suffering
of my little daughter because and to the extent that
Iloved her. I have held other children in my
arms while such operations were being perform-
ed, and have, it is true, felt for them, but the
feeling was vastly less acute. This was because
T have not yet learned to love so greatly beyond
the circle of my immediate dear ones. Indeed,
I am doubtful if it is possible so early in the
personal evolution as this stage in terms of
human experience. Here it is true that we can,
by what seems to me an unnatural and harmful
process of discipline, teach ourselves to love our
dear ones no more than we do others, but this by
no means implies that we have thereby learned
to love those others as deeply as we could have
loved our dear ones. After all, we are only
beginning to learn to love, and I am inclined to
believe that in the human stage of experience
the capacity for the extension of really deep love
is strictly limited. We can, and must continually
strive to extend it as far as present limitations
will pérmit at this juncture, but we need neither
be surprised or discouraged .if we find ourselves
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unable to tove all others as much as we de those
whom we feel to be.the nearest and the dearest,
Just as the experiencing life of the Pdrusha in
this “creation” of ours began through one single
life-form and was gradually extended through
an ever increasing number of forms, so our
experience of love must begin with the one and
gradually extend so that it comes to include the
many, even until it comes to include the all. But
we must not expect to be able to run before we
have rightly learned to walk. Nor must we think
it disloyal to others if we love a certain limited
number of personalities more than the rest. Be
assured that it is by learning to love deeply,
nobly, unselfishly those who are closest to us in
experience, that we are developing our capacity
to love the others more and enter into their lives
more completely. What is it that makes me feel
so tenderly for all old women, and hurts me so
if I see them in trouble? It is love that I feel for
my own mother, and the thought that this might
have been her condition. In widows I see what
you might have been; in the fatherless I see our
children. This is no mere theory; I speak of
my own experience. And I do not think that
real pity, tenderness, sympathy are possible to
one who has not loved some one greatly.

But we must not get away from the main
question. What I was trying to point out is that
it is to the extent that we love that we are able to
enter into the thought and feeling of our beloved
and make it our own. You and I are happy
when we see the happiness of our little ones. We
react to their pain. And to the extent that we love
them we shall enter into their feelings and share
their experience. Yet, although we love. them
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greatly, our love even for them is still too limited
for us to be able to enter into all their experience.
Qur personalities are as yet only penetrating the
fringe, as it were, of their inner life. But if our
love for them and their love for us continues to
increase—and why should it not if we recognize
the importance of its doing so ?—we can appreci-
ate that by the power of sympathetic intuition
their pain, joy, sorrow, hope, experience, will
become ever increasingly ours, and ours increa-
singly theirs. Finally, with love’s consummation,
(at the X’ of our diagram) the whole content of
feeling and experience that was the life of each
would be fully and completely a part of the
feeling and experiencing life of all—the whole
present to each feeling “I” as experience appro-
priated by it in the terms of its own personality.

Yet it is worth keeping in mind that each
element in this perfectly shared and

The contri- multi-personally experienced life of the
buionol ) saregate of loving “I”s, would be the
i;';ﬁ,;"f:‘;;". specific contribution of one or other of
life. them. The presence of each element of
feeling and each aspect of experience —

the fact that each was just what it was—would
depend strictly upon the texture of the persona-
lity that had originally contributed it and the
nature of the vehicle in terms of which experience
had been presented to it. Only the fact that each
personality was what it was would make possible
the presence in the multi-personally shared whole
of the share that each contributed. Each would
enrich the whole by contributing to the whole
what it alone could originally contribute. In this

we can see the significance of each personality to
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the plenitude of the multi-personally experiencing
and feeling life of the Phrusha. Each “I” as it
entered by love into feeling and experiencing
oneness with other “I”s would bring its treasures
with it, placing them thereby at the disposal of
each other “I”, to be re-appropriated and re-
experienced by it in the terms of its own persona-
lity. So as love extends its area including more
and more of the personalities which rise .to'a
point of sympathetic intuition rendering them
capable of inter-living each other’s life, the sum-
total of what is experienced and felt individually
will become the richer, deeper, more many-sided
heritage of all.

If we conceive the whole phenomenon of
evolving Pirusha life, in so far as we are conscious
of it in the noblest phases that we have yet
experienced, we shall be able to appreciate that
Love has only begun to draw together the count-
less evolving personalities. Most of them seem to
be still obsessed by the “Moha”—the illusion—
which makes them think of themselves as separate
and independent entities. Most of them still
seem to think that each has a good that is all its
own, and that its “salvation” is not essentially
related to the salvation of the rest.

Nevertheless, despite the fact that the power
of illusion is so extended and its results seen on
all sides in the selfishness of men and nations,
with all its accompaniment of sorrow and suffer-
ing, we are still in a position to see that the force
of Love is at work everywhere tending to drive
the deflecting paths of the illusion-blinded centres
of personality inward and upon each other. The
process is seen commencing with the relations
experienced in the family—love of the child for
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its parents, of the husband and wife, parents and
children, brothers and sisters; and gradually
where the capacity for love becomes more develop-
ed, it extends to include other relations in greater
or less degree—friends, the nation, humanity.
As yet, however, all these drawings-together by
love, of the evolving “I”s, . are but the feeble
promise of what they may be. It is only occasion-
ally, in the light of some great and unusual love,
that we are enabled to imagine what they will
become. :
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Outgrowing “This World."

As I'said at the beginning of this book, I feel
that until we have learned to find our deepest
and most precious experience in those things
which are not “ of this world ”, we shall still con-
tinue to evolve personally through the terms of
this world. When our ‘treasure’—to use the
words of Christ—is no longer here, when our
enjoyment of that which is most precious to us
ceases to be dependent for its expression upon
what are essentially the values of this world, we
may take it as an indication that the usefulness
of the present field of experience is, so far as we
are concerned, drawing to its conclusion. For
ages upon ages the evolving centre of personality
finds in Prakrti experienced as “this world”
whatever it thinks it needs, but a point is at last
reached when the area of experience which has
hitherto seemed sufficient ceases to be so. When
it finds that it needs to experience that which
may not find expression in the terms of “ this
world” we may be certain that it is passing
beyond it, as a zone too limited for the expression
of its deepening personal life.
 As we grow in mutual love and understand-
ing, dearest wife, we draw constantly nearer to
this juncture in our experiencing life. At last the
stage will be reached when the lessons we have to
learn will be such as cannot be taught us in the
terms of this world. Or, to put it'in another
way, we shall be no longer dependent upon an
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experience-world such as this for the acquisition
of what is next to be experienced, since we have
learned while “here” to enter into those aspects
of experience which are “ not of this world.” We
shall then be ready to continue our progress
upon a higher level than that which has hitherto
been sufficient for us. That higher level of ex-
perience, better fitted as a medium for the
realization and expression of what is best
and deepest in us, will be our next stage, so to
speak, upon the endless road into the heart of God.
This is that wext life to which all will pass who
are no longer dependent for their joy upon that
which may only be cxpressed in the terms of
“this world ”.

In speaking of “the next life” or “the next
zonce” through which the cvolving personality
would pass, it should be understood that I am not
dealing with questions of place at all. Experience
in terms of locality is most probably one of the
factors in that as in this for reasons I shall
shortly give, but we must be very careful not to
think of “this world’ as a place and that as
another place. We are dealing not with places
but with the garb in which experience is clothed.
The “next life”, as I apprehend it, means cons-
cious personal experience presented in terms
somewhat different from thosc with which we are
at present familiar, and better fitted for the needs
of a more evolved personal life. There is no
question of hiere and there involved in the relation
of the zones at all, though these values in experi-
ence undoubtedly represent real factors apart
from it. |

Yet, although in “the next life " there would
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of course be a difference in the terms of exper-

ience, I am strongly inclined to believe
T"s",,z:f" that there would be no vast and sud-

den revolution in the manner of its
acquisition or in the interests of the evolving
personality that had attained to it. In many
ways it would at first closely approximate to that
which had becn left behind. That the vast
majority of personalities that have reached a
stage indicating their fitness to pass beyond the
terms of human experience still appear depen-
dent upon having what they expericence clothed
in phenomenal garb and expressed in terms of
name and form, and that they clearly shrink from
the idea of life independent of such expressions,
would seem to indicate that they actually have
not reached independence of them. In other
words, while these individuated centres of
Pdrusha personality positively shrink—as I know
this “ 1”7 does—from the thought of being no
longer able to experience in terms of secing,
hearing, touching, etc., we would seem to have
an indication that they have not as yet outgrown
the necessity of experiencing in some such manner.,
For I hold that this fecling about its experience is
in the “I”—not in the vehicle or field (&%).
The mere fact of having discarded a certain set of
experience-terms would not cause the individu-
ated self that had hitherto been experiencing
through them to undergo any change or become
suddenly more evolved than it had been before.
Surely its evolutionary progress as a personality
would be lacking in continuity if that which today
most suitably experiences in the values of
“human experience ”, should tomotrow—by the
mere fact that it was no longer in association
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with a particular vehicle—suddenly become so
transformed that it is fitted to acquire its experi-
ence in terms altogether different. It seems to
me that such an assumption would be quite as
unjustifiable as that of certain Christians I have
met who appear to take for granted that the mere
act of dying will work some extraordinary change
in them (provided that they die “ believing ”’) asa
result of which they will rise free from all defects
of character—their pettiness, selfishness, etc.,
and ready to enjoy a communion with God from
which these very defects excluded them while
here.

I think, therefore, we may be certain that
there will be no such abrupt transition as to the
terms of our experience in the next stage of our
personal evolution. Whether of the vehicle or
the experiencer the process is doubtless a conti-
nuous growing of one thing out of another. The
fact that our feeling conscious “I”s still demand
that their experience be expressed in terms of
space and sound and shape and colour is to me a
sufficient indication of their need for it to be
expressed in such terms, though the media will
doubtless not be exactly identical with those at
present familiar to us. As the personality evolves
to a point where it becomes capable of experienc-
ing in terms of a higher Buddhi, etc.,, so the
Buddhi will doubtless present the experienced in
wider and nobler yet not utterly dissimilar terms-

So when the.evolution of your personality
and mine, dear wife, carry. us beyond the present
terms of ‘experience which we think of as*“this
world ”, we need. look for no utterly cataclysmic
change. The higher expression of what we experi-
ence will not be so high, and the media which in
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that zone perform the functions of what we here
know as “ the senses ” will not beso different, that
there will be any tremendous chasm between
our experiencing life in this and in the next
step of our personal evolution. We shall not
find our “life” and our relations with each
other expressed in terms so unfamiliar that
it will seem strange to us. On the contrary,
I imagine we shall find the new life a far
more periect medium for our self-expression
and self-realization, and for the realization of our
relation to each other than the life we have out-
grown. Indeed that will have been left behind
just because it has become a limitation to our
growing capacity for experience, and its termsare
too limited to fully express what we are becoming
to each other. In other words, we shall leave
‘this world’ when we have outgrown it as an
efficient medium of experience for our evolving
personalities. By the world I mean, of course, the
“name and form” garbed in terms of which
Prakrti functions as the stuff or frame-work of
our experience at the present stage of our
personal evolution.

The Reality of “this world.”

This does not mean, however, that the world
is not a reality as apart from our experience, It
is as much of a reality as Prakrti. But for us it is
reality translated into the terms of our capacity
to experience it at this stage in our personal
evolution and in the evolution of the vehicle
through which our experience of it is acquired.
As our personalities outgrow the presentation

of Prakrti by their present Buddhis, etc., and
9% .
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arrive at the necessity of experiencing through a
higher vehicle, the Buddhis, etc., through which
they will then experience will doubtless frame
the Prakrti to them in terms of a modified and
higher experience.

But not merely as Prakrti do 1 imagine the
“world” to have a reality as apart from my
personal experience-life. Prakrti is, to be sure,
its essential or what we might inexactly call its
‘material’ reality. Yet even experienced as “this
world” I believe it has a reality to other personal-
ities than mine. We may say with perfect justi-
fication that if, other conditions being identical,
like causes will produce like results, then in so far
as a given number of evolving personalities
approximate each other in the nature and degiee
of their capacity to experience, and in so far as
the various Buddhis through which that which
they experience are similarly and equally evolved,
to that extent what they all alike experience will
present itself to them in the same guise. By
equally evolved 1 of course mean generally so. For
example, I should consider that all “ human”
buddhis represent a sufficient approximation of
prakrtic evolution to ensure that they would
interpret the experienced to the personalities suited
to function through them in very much the same
set of values. Viewed thus, we might say that
what we know in experience as a -species is a
classification of Buddhis fitted by the similarity
and degree of their evolution to interpret what
the evolving centres of personality experience
through them in nearly identical phenominal
terms. A variety would stand for an even closer
approximation,

Thus it seems to me that all evolving
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personalities passing through (or rather being pass-
ed through by) that area of experience where the
experienced is clothed or interpreted in terms of
the *“ human ” buddhi, so approximate each other
in the degree and nature of their evolution that
“this world” is the phenominal clothing of
expecience to all of them. If this be so then “ this
world ” as it appears to human eyes and ears has
a reality as such to more personalities than mine.
Of course, what that reality is in itself as a part
from what it is to the common experience of the
group of personalities experiencing it “humanly”
we cannot say.

The Over-lapping of Zones of Experience.

Before going on to discuss what in Indian
philosophy is commonly called ‘ Transmigration’
there is just one other aspect of the question we
have been discussing to which I would draw your
attention. You will remember towards the end
of Part III the reasons I gave for feeling that the
centre of personality which in the terms of human
experience had entered upon eternal—or non-
forgetting—life, and the noblest and deepest
aspects of whose experience and feeling related
to its relations with other loved personalities
still limited in their experience to the terms
which we know as “human’”’, would even after
passing to the next higher stage in its personal
evolution find its love for them an integral part
of its personal life. I even ventured to think the
“activities” of such a personality would be
largely concerned with the higher interests of
those beloved who had not as yet passcd beyond
the terms of human experience and even of those
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who in the terms of human experience had not
yet waked to eternal life. Indeed I said that it
seemed to me that the higher personal evolution
of such a personality would in large measure be
dependent upon the entry of the personalities
beloved by it into the higher zone of experience
in which it moved. For it would only be then
that “contact” upon the part of those who had
been left behind could be re-established and still
deeper implications of love explored upon a
loftier level of experience. You will also remem-
ber my saying why I felt that though personali-
ties still limited by the potentialities of the
“human” Buddhi, etc., would of necessity lose
contact with a loved personality that. had passed
to a level of experience beyond human terms, it
by no means followed—was on the contrary highly
improbable—that a personality that had entered
upon the life of non-forgetting and thereafter
passed to a level of experience envehicled
through a supra-human Buddhi, would in so deing
lose contact with the experiencing life of those
personalities whom it loved. My reason was that
in so doing its personal life would be mutilated in
some of its most vital aspects and it would be cut
off from further evolution in its deepest and
noblest part. Moreover I pointed out that the
area of its loving experience that was implement-
ed in human terms formed a vital part of its
eternal life and must be as a consequence capable
of being apprehended by it.

If this be so, does it not mean that at any
rate the earlier part of the zone of experience of
the personality which, having entered 'upon
eternal life, has passed to life in higher terms
than those of human experience, must include
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within its content consciousness of and.touch
with the experience-life of those loved personali-
ties still limited to experience in terms of “this
world”’? This would mean that for those who
have entered upon eternal life each succeeding:
zone of experience will merge gradually into.the
one that-follows it. There will be an over-lap-
ping, so to speak, that will sustain the continuity
of experience and ensure the unity of the whole. -

“ Transmigration” and the place and significance
of Memory in the personal evolution of Purusha.

Of course all that has been- written. above
about the evolution of Parusha under the mode
of individuated personalities implies my belief in
what is ordinarily called transmigration—the pass-
ing-across (from one vehicle of experience to
another). In the following pages I propose to go
into this question at some length, dealing ‘with it
in connection with the problem of memory, and:
answering to the best of my ability certain of the
objections that are raised against it.

Probably the chief of these is that “trans-
migration” could have no significance. in the
evolution of a progressively experiencing person-
ality because the transmigrating ego has no memory
of its expetience in previous births. Those’ who
oppose the conception upon this ground say/that
since there is no memory of what has taken'place
before, there can be no continuity of experience,

Undoubtedly this is a valid objection if
memory is never to play a part in the pregressive
evolution of personality; and, as a matter of fact
we know that up to the stage whete experience is
expressed in #human” terms—the. highest at
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present known to us—there is no memory of past
“births”. Moreover, we are none of us in a
position as yet to declare from actual knowledge
that in higher levels of personal evolution there
is sustained memory, for the simple reason that
we have not attained to them. Nevertheless it
seems to me that even within the present content
of experience there will be found indications for
those who seek, sufficient to guide them in arriv-
ing at certain positive conclusions, and that there
is no necessity for our hopelessly taking up an
agnostic position on the subject. For in a real
evolution the present surely contains the impli-
cations of the future. What the future will be
depends upon what the present is. If only we
knew the exact nature of what has been taking
place in the past and the significance of every
factor involved in the present we could tell
unerringly what the next step would be. Even to
the extent that we can arrive at a right concep-
tion of the implications of present experience the
same is true.

. My own answer to the objection is that up to
Asewer 1o @ certain point in the evolution of per-
the_objec- sonality there is no necessity for sus-

"% tained memory. On the contrary, up
to that point it would be a positive obstruction to
sustained personal evolution if memory were
sustained as well. When, however, a certain
definite stage in the evolution of experience has
been reached, further and higher evolution is
only possible through the instrumentality of
memory. I shallnowtry to explain my meaning
and you must let me approach the problem in as
roynd-about a manner as I find necessary.
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We know that in the course of the nine
months after its conception and in the first three
years of a child’s life it makes enormous progress
—more, I have heard said, than in all the rest: of
its life put together. This is at least true of the
vehicle through the medium of which it establishes
touch with what it experiences. During this
period the centre of personality is receiving im-
pressions and undergoing experiences which
definitely affect its subsequent evolution as well
as that of its vehicle. Is not this one of the
reasons why we try to keep a woman happy during
the months of her pregnancy, and subsequently
her little child free from terror and shocks of
various kinds, knowing that they may not merely
affect its body but its whole character as well in
the years to come? Yet none of its experience
during this period will be remembered.

Let us also consider our cwn children. There
is little Satyavati: does she not experience? Is
she not ever reaching out for new experience? Is
not her personality evolving and developing
before our eyes? And yet we both know well that
she will not remember any part of what she
experiences now. In the course of a few years her
knowledge of this vitally important part of ‘her
evolution as a personality will be absolutely nil.

Thus we see that this period during which we
so carefully protect our little ones from adverse
experience is one of which they retain no memory
at all. If the objection referred to above is
entirely valid why do we protect them? Why do
we not say that since our children will retain no
memory of them, the impressions which they
receive are of no importance? -Here, in the
homely affairs jof our ordinary life we, can
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appreciate the significance of experience as apart
from any sustained memory of it.

The evolving personality, as I have pointed
out before, can be viewed from two aspects. We
can .consider it as it is in itself—its individual
texture or character at a-given point in its
evolution. Or we can view it in its reaction to
‘what it is experiencing in the terms of a given
buddhi; Considered as apart from the experience
it is undergoing at a specific juncture, we may
think of it as that in the fibre of which the results
of countless.reactions to vast .areas of unremem-
bered experience have been “banked” in the
form of modifications. In it are gathered up, not
merely memories of past experience, but the
enregistered results of past experiences now un-
remembered. Indeed it is what it is personally
and individually as a result of them.

Let us now consider the personality in the
process of experiencing, for it is only by means of
experience that the personal evolution is carried
further. The personality as we thus know it is
experiencing through a buddhi, etc. and constant-
ly reacting to that which it experiences in terms
. of «the particular buddhi functioning forit.. A
more highly evolved personality can only exper-
ience fully in the terms of a more highly evolved
vehicle, and one that is less evolved in the terms
of a vehicle suited to its greater simplicity.

The acquisition of any experience results in

' Modibes. 2 mo.diﬁcation in the texture of per-
" tiomsin the .+ Sonality. The nature and extent of
oy the modification. depends upon the
terms: of the specific buddhi through

:which the experience is transmitted, as well as
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upon the particular texture of the centre of
Purusha personality undergoing it. (I think there
is also full justification for believing that it
depends as well upon the nature in itself of what
is;experienced, but, as [ have so often said, we can
never know what things are apart from their
expression in the experience-world of the self.)

A modification in the texture of a personality
having taken place it will no longer experience in
exactly the same way that it did before—that is,
it will react in a somewhat different manner to
whatever it subsequently expericnces.

Broadly speaking, therefore, I am inclined to
class the significance of experience under two
heads. In the first I would place all those experi-
ences whose only permanent significance lies in
the modifications they produce in the texture of
the evolving personalities undergoing them. In
the second would be placed those which.are not
merely valuable by reason of thc modifications
brought about by them in the texture of the
experiencing personality, but the retention of a
memory of which is essential for the purposes of
higher experience. (With this second category I
shall deal presently.)

Let us now look at the forms of experience
that would come undcr the first head-—those
which fulfill their function apart from any neces-
sity of being remembered. These are the ones
which serve to develop in the evolving centres of
personality qualities of feeling, willing, etc.,
without which higher experience would be im-
possible to it -such qualities, for example, as
aggressiveness, perseverance, patience in the pur-
suit of a purpose, etc. These and’ inany more,
though greatly influenced by the vehicle in the

3 '
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extent and manner of their expression, have their
seat in the personality and are evolved during the
process of its modification in reaction to experi-
ences of various kinds.

Let us consider individuated Ptirusha exper-
iencing personally through the medium of a lion’s
buddhi and the terms of lion-life. In this case
the patience, quiet perseverance and cautiousness
so essential to a lion’s very existence are among
the important reactions which Ilion-experience
would tend to produce. These reactions which
the texture of the personality undergoes as a
result of what it experiences, and of the terms in
which the experience is transmitted to it through
the lion-buddhi, affect the nature of its evolution
and result in certain modifications in its texture.
At this stage, as at all stages in its evolution, it is
what its reactions to previous experience have
made it.

Ever since the far-off dawn of consciousness
each slowly evolving centre of personality has
been undergoing constant modifications of texture
as a result of its reactions to manifold experience
through countless buddhis each adapted to func-
tion as an efficient vehicle at some particular
stage in its evolution. It is through such constant
modifications in the texture of the divergently
evolving personal modes of Plrusha that progres-
sive individuation takes place. Each personal dif-
ferentiation differs from all others because each is
just what past reactions to its own particular past
experiences have made it. The individuality of
each is the outcome of the sum-total of the modi-
fications which it has undergone, though none
of the experiences that have been instrumental
.in bringing about the result are remembered.
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Thus you see that the significance of large
areas of experience is very great, quite
The Sigaifi-  apart from the factor of memory. It

cance of . .
Unremem-  js found not in the remembrance of the

I:::i:n%:- setting of this or that specific experi-

ence but in the modifications actually
produced in the texture of the personality. It
was far more important, for example, that the
texture of the personality experiencing through
the lion-buddhi as its vehicle should undergo
modification as a result of the situations in lion-
life, than that the ‘stage-setting’ of each of the
acts through which the experience was undergone
should be remembered after the modifications
resulting had taken place.

If this conception be correct it would follow
that the results of past and forgotten experiences
(up to a certain stage) are “banked” in the
form of individuated character in the texture
of the conscious personality. I would go further
and assert that—up to a point—any long sus-
tained retention in memory of the settings
of past experience would be a positive hind-
rance rather than an aid to the growth of
individuality. What is required in the earlier
stages is the result of experience expressed in
terms of modified character, not its stage-setting,.

Let us take a rather crude example to illus~
trate how it would be a hindrance. Suppose an
evolving centre of personality had reached a
stage where its capacity to experience could
function most adequately through the buddhi of
a lizard. Suppose further that it had through
the lizard-buddhi so reacted to the field of
experience opened to it that it had added the
results of what it had experienced through this
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medium in the form of modifications in the
texture of its personality—in other words, had
“banked” its reactions to experience in the form
of modified individuality. Surely nothing more
"than this would be either necessary or desirable.
The modifications in the evolving personality
undergone through the medium of the lizard-life
-‘would undoubtedly have extended its capacity
for the acquisition of experience upon a slightly
higher plane and in slightly different terms. Not
memory of the manner in which the experience
had been undergone but the modification of the
texture of personality resulting would be the
thing that mattered.

But let us suppose that, retaining the capacity
to remember the setting of its experience under-
gone while it was developing personally through
the medium of the lizard-buddhi, its next vehicle
for the acquisition of experience were a lion-
buddhi. (Of course there would be no such
tremendous jump, but I am taking it for the sake
of showing my meaning more clearly.) Would
it find that a memory of the “stage-setting” of
the experiences, in reacting to which it had
become -capable of acquisition through a more
evolved vehicle, was an advantage? Of course
it would not, for the terms in which these past
experiences had been interpreted were those of
an inferior buddhi. The manner in which they
had been presented by the lizard-buddhi would
be of no value to the more evolved personality
functioning through a more elaborated vehicle.
There would be no significance in the more
evolved personality’s remembering Aow it had
experienced through the lower vehicle. Noj; in
giving rise to the reactions of the evolving
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personality which resulted in its further modifi-
cation and evolution these past experience-
settings had performed their part; their gard
was without any permanent significance. It
represented the experienced in the terms of a
lower buddhi, and as interpreted through that
to a less evolved centre of personality, A
memory of the details of these past acquisitions
would, had they been possible, have merely
“littered up” the area of conscious experience,
and have tended to blur the clearness and
unity of the experience in terms of the lion-
buddhi.

In the last pages I have been trying to show
why the value of experience upto a
The point  certain point does not at all depend
stwhich  ypon its setting being remembered
pranee  “from birth to birth”, and that such
essential. 2 remembering would even act as an
obstruction to the evolution of clear-
cut personality in the lower stages. But in
putting forward this view I have been careful to
say only up to a point, for I think a very clear
distinction must be drawn between that area of
experience which is in no sense dependent upon
being remembered beyond a single “birth” for
its value, and that other area which it would be
disastrous to forget.

At what point does further progressin the
evolution of personality begin to depend upon a
sustained continuity of memory? What is that
area of the experienced, progressive penetration of
which is impossible without memory of what
has gone immediately before? Or, to put the
question in rather a different way, up to what
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point may the evolving centre of personality pro-
gress before the necessity for a recollection of
experience undergone “in a lower birth”, or
in the terms of a simpler buddhi, arises? Let
us see to what extent this question can be
answered.

As we have seen, at all stages of progressive
experiencing below that in which the individuat-
ed personality functions through the medium of
what we know as the “human ” buddhi, a reten-
tion of a memory of the circumstances under
which, and the guise in which, the experience took
place would have no significance whatever. In-
deed, what we know of the life of the lower
animals would indicate that, even within the
limits of a single life, capacity to remember is far
less essential to them at that stage than it isin the
zone we are humanly traversing. All those ties of
affection which in man are so dependent upon his
capacity to remember and co-ordinate, are in the
case of the lower animals extremely fleeting for
the very reason that memory plays a less import-
ant part. Even far up in the scale of sub-human
experience it is clear that though love for the
young is strong while it lasts, it is still very short-
lived. In a greater or lessdegree the same applies
to love for the mate. The experience-world of
the self is on these lower levels not largely com-
mensurate with the animal’s life, but limited by
the portion of it that is present to memory at a
given time in that life. Yet there is as much
power to remember as is necessary for full lizard-
experience or full lion-experience, As we survey
the areas of experience made available to the
Phrusha through buddhis lower than the “human”,
it will become apparent that in the lowest levels
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the experience-world of the self is limited to what
is being experienced at a given juncture. But
gradually the horizon widens and a larger and
larger section of the experience-life is co-ordinat-
ed through the steadily growing power of
memory. Doubtless a much larger section of life
in lion-terms is illuminated by memory than of
life in lizard-terms.

The whole of our experience, in so far as it is
present to consciousness at a given moment, may
be said to be bounded by Memory. The greater
the capacity to remember the wider the terms of
life. This, of course, does not mean that the
attention of the Experiencer at any instant of
experiencing is concentrated upon each of the
details present to memory, but that the form of
what is instantaneously experienced depends upon
the active or latent presence in consciousness of
the whole of its contents. As the Chandogya
Upanishad says :—

“Therefore, even if many not possessing Memory
(smara) should be assembled, indeed they would not
hear anyone at all, they would not think, they would
not understand. But assuredly, if they should
temember, then they would hear, then they would
think, then they would understand.”

This undoubtedly applies to the conscious life of
the Experiencer—the “1”—experiencing in terms
of the sub-human buddhi as well as to the more
evolved personality experiencing in higher terms.
As a consequence, and for the purposes of this
philosophy, we may say that the stage in the
personal evolution of the “I”s—whether exper-
iencing through “human” or sub-human buddhis
—is determined by the extent to which past
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experience is co-ordinated by Memory in the con-
sciousness of the experiencer.”*

But though, as regards experience through
sub-human vehicles, Memory does play a progres-
sively important part as the evolution proceeds,
it has not precisely the same significance that it
has later. Here its only function would seem to
be that of making possible more elaborated
forms of experience whereby further modifica-
tions in the personal texture of the experiencer
may take place. In other words, the value of
Memory, even up to the highest phases of sub-
human experience, lies only in its being an. ins-
trumentality for the modification of the texture
of the evolving personality. Its work is to aid in
the production of modifications which will make
further modifications possible.

For there seems little to indicate that even in
the highest terms of sub-human experience any-
thing worth permanently remembering is present. If
even during an individual “birth” it is not essen-
tial at this level for the “I” to remember more
than a few hours or weeks or months of experi-
ence-—more than a small section of the “life” it
is experiencing through a certain vehicle—it
would assuredly follow that Memory here has no
significance beyond the modifications it renders
possible in the texture of the experiencing
personality.

Thus it seems evident that, in the building up
of the centres of personality of the Purusha,
Memory sustained for more than insignificant
periods does not begin to play a part of primary
importance before the “I” has evolved to a point

*§c. . Note 3.at end of book on “The seat of Memory,”> -
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where it is capable of reacting to experience
expressed in the terms of the “human” buddhi,
etc. In stages below this its evolutionary pro-
gress does not appear to be dependent upon
memory of a very sustained nature. We may
therefore conclude that—below experience in
“human” terms, at any rate-—there is no need for
more than an evanescent memory of what is ex-
perienced. Up to this point it functions purely
and simply in the interests of the textural modifi-
cation of personality.

When we come to consider the significance of
Memory—of relatively abiding memory, I mean—
to those evolving personalities whose experience
is coming to them in terms of the “human”
buddhi, we find ourselves upon rather different
ground. Even in this area of e¢xperience there
appears to me to be much without permanent
value so far as a memory of the circumstances or
“setting” of its acquisition is concerned. Also we
must remember that there are vastly differing
grades of “human” buddhi. Some stand only
higher than the highest sub-human vehicles;
others are, comparatively speaking, of a very
high order indeed. From this it naturally follows
that the nature of thecexperience acquired through
these widely differing mediums must itself differ
greatly. Some of it is, as [ shall attempt to make
clear to you, experience which must be remember-
ed because higher experience depends upon the
memory of it: some of it, on the contrary, is
obviously of no permanent value at all in terms
of memory. :

Let us, with the aid of an example, try to
understand how part of our humar experience is

-neither remembered nor needs to be remembered
31
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to fulfill its function. We shall take the acquisi-
tion of knowledge. How does one become a
‘learned’ man? He usually starts as a small boy
and through a period of years learns thousands
upon thousands of lessons and reads millions of
sentences. Does he become learned by retaining
in his memory each sentence and each lesson he
has read ? Not at all; on the contrary he forgets
most of them. Yet each lesson learned and each
sentence read was an experience, and the reading
of each of them, the solving of each of the tens
of thousands of problems in mathematics, was
undoubtedly an act of experiencing in greater or
less degree. Each of them undoubtedly produced
its reaction—however faint it might be—in the
experiencing personality, and each such reaction
with its resultant modification in the texture of
the evolving ego, was as certainly accompanied
by a modification of the buddhi reacting to the
reaction of the ego experiencing through it. The
effect of each such experience was doubtless so
slight as to be imperceptible, but the effects of
the constantly recurring reactions wascumulative.
Its result was an ever increasing capacity for
experience transmitted in terms of the intellect
upon the part of the personality, and of pro-
gressive adaptation to intellectual processes upon
the part of the vehicle.

And yet we recognize at once that the
learned man is not worthy of that appellation
because he has remembered these thousands
upon thousands of details of his experiencing.
Very probably he has forgotten much the
larger part of them. And yet each lesson he
learned as a child—each sentence or problem
he studied and later forgot—it was from the
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reactions of his experiencing ego to these subse-
quently forgotten details that the texture of both
the ego itself and the vehicle of thought were
developed and modified. His intellectual capa-
city, without which he could never have become
a learned scholar, was as dependent for its exis-
tence upon all that he had acquired and forgotten
as upon the knowledge that had been retained and
co-ordinated through the instrumentality of
memory. Nay more: it was all that largely for-
gotten experiencing which had made the man
worthy to be called learned. This is so because
without having undergone it, it would have been
quite impossible for him to have subsequently
experienced in a manner and in terms that would
entitle him to be considered a man of learning.
Surely the above example shows us the value of
experiencing, even in human terms, quite apart
from any retention by the memory of the cir-
cumstances of its acquisition,

It seems to me [ have written enough to
make it clear to you that even upon the highest
plane of experiencing with which we are yet
conversant- -that in which the evolving persona-
lity’s reaction to what it experiences is the result
of the expericnced being interpreted to it in the
terms of the “human” buddhi—memory of all the
details of life is not essential for progressive per-
sonal evolution. In fact, we have most of us
probably forgotten much more than we have
remembered, and yet each one of these forgotten
experiences has had its definite part to play in
making our personalities what they are.

We have now reached a point when we can
.consider the part which Memory has to play in
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“eternal life”. It has been seen that all exper-
ience undergone through 'sub-human
The rels-  yehicles, and much of the experience

tion of A
Memory to undergone through the “human” vehi-

“Ei'fe:"‘.l cle is of value only because of the
modification which results in the tex-
ture of the personality reacting to it. We have
said “ much ” of the experience acquired through
the human vehicle ; why have we not said “all’”?
Why have we differentiated? I propose now to
show you, if possible, that though there are many
experiences of which it is quite unnecessary for
us to retain any memory, there are others of
such a nature that, unless we retain a memory
of them, further progress along lines of the
noblest experience would be impossible.

In his midnight conversation with Nico-
R demus, Christ laid stress upon the
“ Being . . .
Born necessity of “being born again”—
Agiin”  hecoming twice-born—before one could
enter into, or even see, the ‘ Kingdom of God .
What did he mean?

Here in the jail I have a great opportunity of
appreciating the significance of his words. Sur-
rounded night and day by a score of personalities
I am able to devote considerable attention to
studying them and their buddhis. I have been
with them long enough, I think, to reach fairly
reliable conclusions and am convinced that
there is not one of them who has undergone
“gecond birth” in the sense in which it seems to
me that Christ used the term. If you had had the
opportunity to study them as I have done, and
to consider their reactions to what they are exper-
jiencing, you would easily understand what I mean,
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It is not because the whole of their con-
versation is filthy and full of profanity that I
have reached my conclusion. For the use of
various phrases and terms is, after all, a matter
of habit, and those who here use such extra-
ordinary language to express their thoughts and
emotions mean little or nothing by it. They are
obviously trying tosay the same thing when they
use a revolting string of filthy adjectives that
others would express in terms much less objec-
tionable. When therefore I say that they
obviously have not entered upon that stage in
their personal evolution which the great teacher
of Nazareth called being “ born again’ I am not
at all led to do so by the peculiarity of their
language. Nor do I say so because of the nature
of the crimes that have brought them here, for
it seems to me that a “twice-born” man who
had not as yet escaped from the fetters of the
illusion begotten of Ahamkara might well fall as
these men have fallen. Indeed, my own past
experience proves to me that this might be the
case.

By what standard then do I judge when I
confidently assert that not one of them has
undergone that experience which Christ calls
“second birth”? I think I can possibly make it
clear to you. If you were able to study the zone
of experience which is being traversed by the
personalities of these prisoners, judging it by
their conversations, activities, and manifest aspi-
rations, you would be struck by the fact that not
one of them is interested in any thing which is
not of the most purely temporary significance.
Sexual excitement in its grosser aaimal aspect,
material comfort associated with the gratification
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of material ideas of ease and self-indulgence, self-
aggrandizement in matters as fleeting as life
itself--these seem to cover the whole field of
experience of which these personalities are as yet
cognizant. Their ideals of the desirable embrace
nothing which is.of more than temporary signi-
ficance, and the direction of their efforts, hopes
and activities is very clearly controlled by the
Great illusion manifesting itself in a pronounced
form.

To me it seems obvious that the very poverty
of the field traversed hitherto by these experienc-
ing personalities shows that they have as yet
learned very little of what the world may teach
them. They are nevertheless experiencing all
the time. They are being buffeted by the conse-
quences of their own actions but as yet they do
not understand the significance of the process.
They doubtless must be here to acquire the
experience of which their evolving personalities
are at present capable, yet, in the light of what I
know of their viewpoints and of the terms in
which their buddhis interpret the experienced to
them, I find it impossible to conclude that any
memory of the details and ‘setting’ of their
present experiencing would be of more than the
most temporary value to them.

The fact is that these people do not seem as
yet to be cognizant of any thing
of permanent significance. I mean
that nothing as yet forming part of
their experience is expressed in terms worth
remembering. Their desires, hopes, associations
activities are all with reference to “this world”,
—“this life”, What they desire only has a

The “ Once-
born”
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significance /n the terms of this world. - I incline
to believe, therefore, that in their case and in the
case of others who have not advanced beyond
this stage, we are justified in concluding that
there would be neither use nor possibility of
retaining in memory beyond the present *“life”
that which has no meaning except in terms of
“this world”. Personalities so situated those
whose experience has a purely temporary refer-
ence—may be understood as not “twice-born.”
Such a personality is only conscious of the
guise; the reality behind it does not exist as yet
for it. The guise is, as it were, the only reality to
it ; it is conscious of nothing else but that. And
since all that it experiences—so far as its form
and expression in experience is concerned—has a
purely temporary significance, the evolving per-
sonality after having undergone a modification
of texture as a consequence of its reaction to it,
loses nothing by failing to retain the memory
of those experiences by which the modification
was brought about. We may therefore conclude
that as long as the evolving personality continues to
be entircly ensaged with the purely temporary factors
and manifestations, it has undergone no experience
the terms of which are worth remembering. For it
is only when the personality has reached a stage
in which what it experiences has deeper implica-
tions to it than are contained in the terms of this
“world” that the garb of that experience may
come to have a more than temporary significance.
When its experience comes to have this character
the Experiencer is beginning to exhibit signs of
that “second birth ”--that opening of the eyes
to the things “ which fade not away”

In using these phrases of ChristT have merely



253 SATYAKAMA

in experience, and I to you. This personality has
undergone profound modification as a result of
what it has experienced in our love for each
other. ' As a result I am more capable of loving
you than I was before these reactions took place.
But to think that this was all would be to miss a
very important part of the truth. My love for
you has been a gradual growth-—a progressive
eéxperience. Moreover, its further advance at
every stage has been absolutely dependent upon
the capacity to remember and contemplate the
nature of its expression under various circum-
stances in the past. For it is by means of
memory of the manner in which I have experi-
enced your love for me in the past, that I gain
ever new understanding of it and consequently
new experience of it. If it were possible to take
from me my capacity to remember the manner in
which I have progressively experienced whatever
has made me love you more and more, my ex-
periencing life would be impoverished. The
noblest part of my personal life would suffer
greatly.

In so far asI am able to analyse my feeling
toward you I find it inextricably bound up with
constantly recurring reactions to the memory of
what our relations have bcen. When you were so
fine and true at the time the submarine attacked
us on our voyage to India, my personality reacted
to its experience of your brave loyalty conveyed
to it in the terms of my buddhi. Asa result of
that experience you were more to me than you had
been before. But there was not only one reaction
to that experience ; every time when, through the
instrumentality of Memory, the circumstances of
that long past experience present themselves to
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becomes capable of mcre inclusive memory, the
once-born lives in and for the things that pass
away. Just as the eyes of sheep are fixed ever
upon the ground and thev are oblivious of all
else—the sky and the clouds and the stars—so the
once-born’s attention is exclusively occupied with
the temporary expression of things. It neither is
conscious of, nor desires anything beyond that
which is in reality only as lasting as the terms of
human experience. The little area of experience
which is clothed phenomenally in the terms of
“the world” as seen by human eyes, contains the
objects of all the desires of which it is conscious.
All that it as yet desires is capable of being
completed within the limitations of human exper-
ience. The needs of which it is as yet conscious are
so limited that the limitations of human life do
not render their fulfilment impossible. I wonder
if you get my meaning; it is clear to me but I find
it far from easy to express.

When I compare the area of my own exper-
iencing life with such a one as I have
Experience  haon above describing I find a very
“Twice  definite contrast. It is true that I am
Bora. .
still greatly influenced by the factors
which impel the once-born to effort, and the
objects which seem to him desirable. This is
doubtless because my experience is still in human
terms and I have only begun to be born anew,
Like the steps of a little child so are mine falter-
ing and uncertain as I cross the border which
separates the area of non-remembering from
“eternal life ”. But, although I know myself as
still having much in common in experience with

the once-born personality, I am conscious that the
3
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in experience, and I to you. This personality has
undergone profound modification as a result of
what it has experienced in our love for each
other. ' As a result I am more capable of loving
you than I was before these reactions took place.
But to think that this was all would be to miss a
very important part of the truth. My love for
you has been a gradual growth-—a progressive
eéxperience. Moreover, its further advance at
every stage has been absolutely dependent upon
the capacity to remember and contemplate the
nature of its expression under various circum-
stances in the past. For it is by means of
memory of the manner in which I have experi-
enced your love for me in the past, that I gain
ever new understanding of it and consequently
new experience of it. If it were possible to take
from me my capacity to remember the manner in
which I have progressively experienced whatever
has made me love you more and more, my ex-
periencing life would be impoverished. The
noblest part of my personal life would suffer
greatly.

In so far asI am able to analyse my feeling
toward you I find it inextricably bound up with
constantly recurring reactions to the memory of
what our relations have bcen. When you were so
fine and true at the time the submarine attacked
us on our voyage to India, my personality reacted
to its experience of your brave loyalty conveyed
to it in the terms of my buddhi. Asa result of
that experience you were more to me than you had
been before. But there was not only one reaction
to that experience ; every time when, through the
instrumentality of Memory, the circumstances of
that long past experience present themselves to
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me, a4 further reaction takes place. There is not
merely memory but re-experiencing. Indeed, in
the course of its evolution, as my personality
undergoes progressive modification, the character
of its reaction to the memory of this past experi-
ence undergoes modification also. Therefore not
only am I what [ am personally as a consequence
—in part at least—of that long past experience
progressively re-experienced in terms never quite
the same, and capable of loving you in exactly the
way and to the extent of my present capacity for
so doing, but what you are to me now depends—
in part at least—upon my experience now of that
which is long past. In other words, upon the
memory of it.

Again, my experiencing personality reacted
to and underwent modification as it felt your
tender love and courage at the time of my arrest
and in these months that have followed. And
every time, when through the coming years I
remember how bravely you stood with me, that
memory will be the cause of a new experience to
which my personality will react. And each re-
action will produce its further modification. Thus
the exact nature of my love for you in the present
is the result of my constantly re-experienced con-
sciousness of your love as it has in the past
manifested itself. And the vehicle of this re-
experiencing is Memory.

Ask yourself this question? Is not your love
for me and for those other personalities that are
so precious, the noblest area of your conscious
life? Are you not conscious of it as the highest
part of you personally ! And, apart from the
ability to re-experience those experiences by
which your love has grown to be what it is,
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me, a further reaction takes place. There is not
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through their presence in consciousness—in other
words, through the instrumentality of memory—
would your present love be possible? I know
well what your answer would be: Love may be
felt in all its fullness in the present, but what it is
in the present depends upon the presence in
consciousness of what it has been in the past.

For myself, at least, I feel that this holds true.
What am I as apart from what you are to me? 1
am conscious that in my love for you all, I am my
best and noblest self. And my love for you—
what you are to me—is not something that can be
separated in consciousness from what you have
been to me in past experience. Blot out from con-
sciousness what you have been to me in the past,
and what you are to me in the present will be
blotted out as well. Blot out the noblest aspect
of my experiencing life in the present and you
deprive me of the opportunity for those modifica-
tion—producing reactions which will fit me for
still nobler experiencing.

Summary.

Let me now attempt to sum up what we have been
considering for some pages:

(1) Whatever the evolving personality experiences in
the terms of the various vehicles that from time to time func-
tion for it, must be considered as falling within one of two
categories.

(2) The first of these categories includes all experience
which, while of the deepest significance to the evolution of
personality, may still be forgotten without any loss being
entailed. The value of this type of experience lies in the
modifications produced in the texture of the personality
reacting to it, as well as in the resultant modifications that
take place in the .vehicle through which it is at the time
experiencing. These various modifications result in an
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elaboration of individuality which increases the capacity for
acquisition of experience upon a plane that would have been
impossible apart from them. The vehicle too becomes
capable of functioning as an instrument ot higher experience
than it was before.

by (3) The second of the categories of experience includes
all experience which is not merely significant for the modifi-
cation in the texture of personality which it produces, but the
circumstances associated with the acquisition of which must
continue present to consciousness for the perfection of higher
experience—in other words, that niust be remembered.

(4) All experience in sub-human terms and much of
that in human terms comes under the first category. In the
lower zones nothing of what is experienced, and in the
“human ” zone none of the experience that falls within the
first category, needs to be remembered. Here we find a
continuity of personal evolution resulting from reactions to
progressive experience, associated with a continuity of evolu-
tion of the vehicles of experience, but only a more or less
limited continuity of memory. Here the madifications only
matter ; these having been brought about, the terms of the
experience producing them need not remain present to con-
sciousness., Memory of them would add nothing; on the
contrary it would litter up the content of consciousness and
tend to blur the outlines of the personality experiencing on a
higher level.

As long as an evolving centre of Pdrusha in personal
mode experiences only what falls within this first category,
we may think of it as “once-born™. In the course of its
journey across the great plain of experience it has as yet
found nothing worth picking up and taking with it. What it
has encountered so far is only of temporary interest to it—to
be glanced at and then thrown aside. The time will come
when it will find that which not only will hold its interest but
without which it can no further pursue its journey.

And because this region contains nothing worth re-
membering, beyond at most the terms of a single “life ", we
may think of it as the area of recurring forgetfulness, in
escaping from which we enter upon our second birth. This is
the region which in my vision of the meaning of existence
corresponds to the ‘ round of birth and death” that plays such
an important part in the thought of India, AlL this “birth
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and death” is preparatory for that higher stage of deeper and
more significant experience where the continuity in memory
is not broken. “Birth and death " comes to an end when the
evolving Personality attains a stage—enters a zone—where
the terms of that which is experienced must form an integral
part of the next higher stage of experience--when further and
higher experience depends upon memory of the circumstances
of past experience.

We do not enter upon “ Eternal Life "—the Christian
way of saying “freedom from birth and death "--as a con-
sequence of the dissolution of a vehicle of our experiencing,
We enter upon it when we become twice-born—when first we
experience that the memory of which is relevant to our
spiritual progress in higher terms of experience.

That factor in experience which we at present know as
“death ™, and from which at lower stages the evolving
personality is so anxiously seeking escape, is not in reality
the dissolution of the vehicle but the dissolution of memory.

(5) As long as the evolving personality is experiencing
in terms that fall exclusively within the first category it
remains bound to the wheel of birth and death—to the broken
road of recurrent non-remembering. What it experiences,
having no memory-value to the personal evolution of the Self,
is only as permanent as the evanescent vehicle in terms of
which it is experienced. Freedom from this—from Samsira,
as it is called in the philosophy of India--means to me entry
upon a zone of higher progressive experiencing, where
meniory of the terms in which certain experiences were
expressed—the experiences themselves—is essential to higher
experience inasmuch as they form a relevant part of it,

Whereas in the earliest stages of the personal evolution
of Pirusha the area illumined at any one juncture by con-
sciousness was so limited that it only included a tiny fraction
of the experience-life covered in the terms of a single vehicle,
and whereas through progressive zones ot the evolving “I1"s
experiencing life we see the illuminated area growing ever
wider until at the terms of “human ™ experience it may be
said to be almost commensurate with the duration of the “I's
association with the vehicle, I find “eternal life” beginning at
the point where the ever widening area illuminated by con-
sciousness assumes such dimensions that the terms of a single
“birth " can no longer adequately include it,
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The passing-over from the stages where the evolving
personal self is “bound to the wheel of birth and death " is
not a sudden transition with which the dissolution of the
vehicle has anything to do. It is marked, rather, by the
inclusion within the area of our experiencing life of that
which the evolving personality cannot aford to forget,
“Eternal Life "—freedom from birth.death is that in which
the correlation in consciousness through memory of a wider
area of experience than 1s included within the terms of a
single “ birth " becomes essential to further progress,

There is another and wider significance for
the experience-world of the evolving
Signifi-  personality so extending its borders

cance of the

sbovetothe that they pass beyond the confines of
I;':,i?;f:' its experience in the terms of a single
vehicle. Hitherto we have been treat-
ing almost exclusively of the significance of
memory in the evolution of the inter-personal
relations of the Parusha. [ should like to devote
a few pages to making clear how it seems to me
that this passing over into “ Eternal Life” is
significant to that “I” in whom * we live and move
and have our being "-——that is, to Paramatman,
The whole of the experience-life of Pirusha
in personal evolution may be considered the
“field ” (kshetra) of Paramitmic experience. He
experiences all that is experienced by each con-
scious and feeling “I” from the least to the most
evolved. But though He experiences al/ that I
experience, the “I” of His experience is not
the “I"” of mine. This “I” is Plrusha in one
of its countless growingly personal modes; that
is the timelessly personal “I”—Paramatmén. It
is true that He experiences all that I tfeel and
experience, but not as I do. With Him it is
3 *
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his experience of my experience ; He experiences
it as mine—not His.

Thus all the felt and formulated experience-
life of the multi-personally evolving Pirusha is
present to Paramatmdn, but I am unable to hold
the conception that this “field” is like a Lila
(a play) which He spreads out “to while away”
the timelessness of His existence. I hold that He
is not, as it were, an amused spectator, but that
there is a deep and essential significance to Him
in the evolution of Plirusha. Nor do I think that
the * field ”——merely as an instrument for the re-
appropriation of Purusha experience in terms of
the divine would have any such significance.

In any Purusha experience up to that which
has its formulation in the terms and values of the
“human ”—and in a large area of experience in
“human” terms as well—there appears to me
nothing that has any significance to Paramatman,
beyond the fact that it is preparatory for some-
thing else. My meaning is that there is nothing in
the terms of “once-born” Purusha experience
that is directly relevant to the Divine Need, with
reference to which the two subsidiary modes of
Brahman find their significance and reason time-
lessly to be.

Not before Purusha has evolved to a certain
stage in personal mode is it in any wise capable
of feeling its need for God or of groping for
communion with Him. Yet until that personal
relationship between an “I” of Pirusha and the
timeless “I” has been established, the terms of the
experience of the former have no direct relevancy
to its share in the fulfilling of the need of God.
It is only after the evolving Purusha “I” becomes
conscious of the timeless “1” as That in which it
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must find its fulfilling and completion—only after
it begins consciously to turn to and long for ful-
filment in God—that its experience-life has
significance in relation to the divine need. Then
only does it itself begin to be a fulfilling of that
need, and in its subsequent evolution {fulfil it
progressively.

But its further progressive personal evolution
is dependent, as [ have tried to show elsewhere,
upon memory. Thus, when once the Pdarusha “I”
has become ‘ awake to God ’ all its deeper, nobler
experience life has an essential influence upon the
nature of its relationship with God. It is what it
is to God by reason of what its dear ones are to
it; they are what they are to it because of what
God is, and is increasingly becoming, to it. De-
prived of its loving relationship with those
personalities that are dear to it, it would not be
the same “I” to God. Itslove for God would not
be the same; it would be deprived of its richness
and individuality. It is hard to put thisin words,
dear one, but I who love you know that if I should
lose all memory of you and all the sense of what
you are to me, then the love I give to God and
the sense of need I have of God, would be other
than they are, and I would have less to give Him
and less to receive from Him.

And love for you must—to be what it is—
include memory of what you have been to me.
Past experience of love must be available to be
constantly re-appropriated in terms of ever
deepening and growing personality, through the
instrumentality of memory. What you are to me
today is strictly dependent upon the memory
of what you have been to me in previous

experience.
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This does not mean to me, however, that all
__ the details of our loving relationship
o emwty  must eternally be present to memory.
On the contrary I think that slowly
one by one, they will fade away as deeper and
richer expressions of loving experience crowd
them out and replace them. What I do mean is
that there will be continuity of evolving experience
in our relationship, past experience upon a lower
plane being slowly and progressively replaced in
memory by higher and richer—just as we see in
the page of life we know here, where things
become dim and fade away (the lesser first, the
greater and more out-standing experiences more
slowly), but the continuity of the relationship is
fully maintained in the gradually changing con-
tent of consciousness. To enter into personal
relationship with God- -to enter into experience
in which God is felt present and loving and filling
the need and yearning of the personal self—is to
enter upon a relationship as lasting as personality.
Here, in the highest sense, the “I” is entered
upon “everlasting life”, and the continuity of
that eternal lifc includes continuity of experience.
All that Paramitman is to it in each new experi-
ence of love felt and need fulfilled must depend
upon the consciousness of what He has meant in
past experience—felt to the “I” in relation to
itself, felt to it in relation to those who are dear
toit. “Birth and death ” is dying again and again
just because it is an experiencing that has not yet
achieved this continuity of experience co-ordinat-
ed by memory. To escape from death is to
escape from this.
It seems to me for the reasons I have given
that—so far as the world we know is concerned—
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the evolving Piarusha “I”s cannot escape from this
repeated “dying” through any stage in their
evolution lower than that which experiences in
“human” terms. Also that vast numbers of “I”s
‘have reached the stage when they experience
humanly without entering upon “eternal life”,
and I feel that they will continue to experience in
these terms, being “born” and “ dying’’ again and
again until they pass over into everlasting life
either by entering upon conscious and personal
relations with the timeless “1”, or realizing inter-
personal relations among themselves of a nature
that can only find their fulfilment in God. For
those who have not reached to this level of experi-
ence I see not continuity of consciousness beyond
the terms of human experience,.

For those “I”s that have entered upon ever-
lasting life there will be progressive evolution of
personality and of experience, but it will not be
broken by failure of memory. It will not be a
broken road. 1f this be so, and to me there seems
justification for arriving at such a conclusion,
then obviously that ‘human life’ in the course of
which, or terms of which, the Ptirusha “I” enters
upon eternal life, will be its last in those terms,
and its loving personal relations cstablished in
that ‘life’ will be the last to be established through
the values of human experience.

At the conclusion of the “I”s experience in
‘human’ terms comes that heart-break-

TheExperi. ingexperience that we know as “Death”
facewe  _heart-breaking because of the break
“Desth . in the experience of the relationship
between personalities that have become

dear to each other and feel their need of each
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other. Yet it seems to me to be only a partial
and temporary separation due to a ‘ break-down’
in the means of communication.

Of course, those “I”’s that are still experienc-
ing ‘humanly’ will- by the very limitations of
the terms of their experiencing life—be shut out
from any consciousness of experience that is
framed in higher than ‘human’ terms. They are
unable, in the very nature of the case, to “get the
wave-length”, so to speak, of experience upon a
loftier plane. But the situation of the “I”" that
has passed on to experience framed in deeper and
richer terms, is altogether different. Bear in
mind that it has not passed over into another life,
but into a higher envehicling of that *“eternal
life ” upon which it hasalready entered through
and in the terms of human experience. That area
of its experience too is an integral part of its
eternal life and as such must be present to it.
There is consequently no question of the exper-
iencing life of its dear ones being an “unknown
country” to it. Experience in human terms is
not something beyond it—as the terms of its own
higher than human experience are beyond the
grasp of those personalities still limited to what
is expressed humanly. On the contrary, the
terms of its next phase of experience will be such
as are suited to implement personal life that has
grown out of experience expressed in human
values, and to interpret and give formulation to
a content of consciousness in which that which
was experienced humanly is included.

If this be so, those who are left behind in the
‘humanly’ experienced are cut off from the
experiencing life of those who have passed to
experience in higher than human terms—that is
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the life of the latter passes for a time beyond the
area of which they are able to be conscious
humanly. And this ‘ cutting-off’ is what we know
as death, But the “I” that has passed to experience
in higher terms is not cut off from that in human
experience which is relevant to the eternal life it
is experiencing in higher than human terms. That
part of its eternal life that has iuman expression
—the conscious life of its dear ones still exper-
iencing humanly, into which it enters with the
sympathy and intuition that great love begets—
can be grasped by it and becomes part of its life
in the higher terms of its experience. Yet though
the area of its loved ones’ experience may be
entered and appropriated in the higher terms of
its own, what it itself experiences cannot be given
any expression which those experiencing humanly
would be conscious of, for though it may ex-
perience the experience of its dear ones it does
not experience it humanly. This would seem to
me the probable reason why there is no satis-
factory touch between us “in the world” and
those who are dear to us but have passed beyond
its terms. There may be some partially successful
means of bridging the gulf, such as spiritualists
think they have found, but I do not exactly see
what it could be, nor, indeed, does it greatly
interest me, who wish to re-establish communion
with my dear ones in those higher terms of per-
sonal experience where I can be more deeply and
truly one with them in life and love than the
limitations of the present terms of my experience
make possible.

It seems to me, then, that though our dear
ones who have gone before are unable to com-
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municate with us for lack of a vehicle of expres-
sion that comes within the limitations
The proba- .
ble depend- Of oUr experience, they are neverthe-
°3g;;f,:;‘ less probably more conscious of and
“m;’:::’ closer to us personally than they were
when experiencing less deeply and in
the lower terms which as yet alone we know. And
since, judging from one’s own highest experience,
a deeply loving “I”’s profoundest interest would
be bound up with those it loves,I can well imagine
—as [ think I have said before-—that the “activi-
ties” of its higher experiencing life would be
largely related to the entry of those whose
relations with it were an essential part of its
eternal life, into those higher terms in which
that life was being lived by it. Indeed, it seems
to me that its own further evolution along the
road of deepening personal experience would be
largely dependent upon the entry into and
advance along that road of those in communion
with whom the “I” was to more deeply explore
its own Purusha implications in the timeless
Brihman.

I do not mean to imply that the terms of
human experience will permanently form a part
of the conscious experiencing life of an evolving
personal mode of Purusha. It is highly probable
that a centre of personality would in time reach
a stage in its evolution when the long discarded
human terms of experiencing would be like a lost
language to it, and have become so utterly inade-
quate for implementing its experiencing life that
it could make no more use of them than the “I”
that has become capable of experiencing humanly
would find it possible to make the terms of the
‘rat’-vehicle function adequately for it,
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By the time it had arrived at such a stage,
however, its experience in human terms would
have long since been completely replaced by that
in terms of far higher vehicles. The growth
away from the power to enter into human
experience and appropriate it in higher terms
would be a gradual one,

Viewing the process of the modification and
development of personality as a true evolution—
a slow and ordered growing of the future out of
the past, I feel that there is no possibility of this
contingency arising as between the Pdrusha “I”
that has just entered upon life in higher terms
than those of human experiencing and its dear
ones who have not. For it weculd seem to be in
the very nature of an evolution that such an “I"’s
experiencing—and evolved capacity for experi-
ence—will not suddenly have undergone so great a
modification that human *life ” and the terms of
human experience would be utterly strange to it.

We have already noticed the fact that in the
world of our experience the capacity to

Capacity to remember presents itself as something
::::::‘;,‘;f; which is steadily growing. The lower
growing.  down in the scale of personal evolution
an Experiencer is, the weaker appears

its capacity to remember—the more restricted
appears the area of past experience illuminated
in consciousness. It has been demonstrated, it is
true, that experience through life-forms that
belong to very lowly categories is not absolutely
disassociated from memory. . Confronted with a
difficulty to be surmounted two or three times,
the “I” experiencing through those iorms learns
how to avoid it without difficulty. Nevertheless

34
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the memory is very fleeting. In experiencing
through higher forms we find greater power of
sustained memory—in the rat, for example, where
there is memory for a considerable period of the
form in which poison has been administered.
But within a year it will be ready to take poison
administered in precisely the same way. In still
higher forms, there is memory upon the part of
dogs and horses, etc., extending over a consider-
able period. It would seem, however, that
memory of groups of experiences in their relation
to each other is much less developed than at even
the lowest stage of the Pidrusha’s evolution in
‘human’ terms,

The inference to be drawn from this, as we
have already seen, is that the formulations of the
experienced in the consciousness of the personal
modes of Phrusha become increasingly capable
of continuing present to it as its evolution pro-
gresses. (We must remember that although these
formulations are in the terms of the vehicle, they
are not formulations fo the vehicle but to the
conscious personality. They are present to con-
sciousness, not to the vehicle. The growing power
of memory is therefore nothing less than growth
of capacity on the part of the personal self to
maintain in consciousness what has once become
present to it through the formulations of its
vehicle.)

Nevertheless the power of the “I” to main-
tain permanently in consciousnesg
Theplaceof What has been formulated to it in terms

Torgetting  of its vehicle will probably never be
Life. absolute. Forgetting will always con-

tinue to be a factor in personal experi-
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ence. Just asin an experience “ here "—first the
unimportant details of experience will fade away,
then the “high lights” of a given present will
slowly recede as that present merges into the far-
‘off past, become “low lights” less and less dis-
tinct, and gradually in their turn sink beyond
the horizon. The more outstanding the parti-
cular experience, the longer it will be present to
consciousness, progressively changing its signifi
cance in relation to the constantly changing
content. It is more than possible that certain of
the “I"’’s deepest experiences will never pass from
memory because their import to the self is such
that they will tend to be constantly dwelt upon
and re-experienced again in terms of an ever
growing experience-capacity.

However, when the Experiencer has passed
“the bandha” (the dyke)—to use an old Upani-
shad expression—that lies between “ birth-death ”
and eternal life, I should liken the content of his
consciousness to a great plain, through which asa
traveller passes, he sees new lights coming up
over the horizon in front and those left behind
gradually sinking below the horizon—the loftiest
and brightest keeping longest in view. It isso
we know our experiences here. The difference
would be that the plain present to consciousness
will grow progressively more extended, w il
include ever more lights. Yet I imagine that as
there will always be new vistas of experience
waiting to enter the content of consciousness, so
there will always be an horizon of forgetting,
although it will recede further away at least as
regards more significant experience.

For example, after coming to experience our
relations with those who have “here” become
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dear to us in a manner that has greater implica-
tions than the terms of “this world”, I do not
think we should be in a position to carry on the
evolution of Personality in the next higher area
of experiencing life unless that experience were
included in it. As I see our experience life from
the time we “pass the dyke”, it must be a pro-
gressive exploration of the implications and
potentialities of those personal relations that we
have “here” learned to re-appropriate in the
terms of eternity, and a progressive extension of
relations with other personalities in the terms of
higher stages of experience. For this, extension
of memory—a progressive widening of the con-
tent of consciousness—is absolutely essential.
Yet it would appear almost certain that as the
implications of our inter-personal relationships
are more fully realized and the potentialities of
those relationships more deeply experienced, even
the at present most outstanding expressions of
them will slowly but surely sink below the horizon
of consciousness, as deeper and still more wonder-
ful revelations of what in very truth we are to
each other make them sink to comparative in-
significance.

You and I, my beloved, for age upon age have
each pursued our path across the zones

‘Oc‘:;s:’:;“'e of lower experience through “the ocean
Ages.  of birth and death”. We have “died ”
as often as mcmory died, and yet our

forming personalities have been ever building up,
ever adding to their respective individualities by
their reactions to what they have experienced in
terms of progressively discarded buddhis. Pro-
bably we have each of us passed through various



PART FOUR 269

“human births "—each of them traversing a zone
of experience in which no element worth remem-
bering—no factor of more than temporary signifi-
cance—formed a part.

- And now at last our efernal life has begun.
Our experience has come to include factors which
must be remembered to make higher experience
possible. We have reached the point above the
line of Ahamkara where Love has begun to unify
us. It has now become essential for us to remem-
ber what we mean to each other apart from those
purely “human” expressions of the relationship
that has come to subsist between us--to realize
that we have reached a point in our personal
evolution where the completeness of each is in
the other.

For us there will be no more of “birth and
death ” in the lower sense—in that sense in which
all sages and saints have sought to escape from it.
We shall pass through many zones and possibly
experience through many buddhis, and the experi-
enced will doubtless be clothed in ever nobler
Prakrtic terms as we advance together along the
road which leads deeper and deeper into the
heart of God, and the hearts of each other.

But all the future of our eternal life will be
free from that “dying” which is the death of
memory. All our future living will be a progres-
sively enriched unity of correlated experiencing
—each ever richer experience depending upon
the memory of that which passed before. As we
advance, life will possibly express itself—unfold
itself—to us in the terms of ever loftier buddhis
but it will be one life, sustained by undying
memory. It is probable that as we leave each
zone behind, with the buddhis in terms-of which
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we have experienced in it and reacted to it, the
unessential details of experience which have no
deeper relevancy will be forgotton. But each
factor of our loftiest experience relevant to that
mutual relationship in which we are conscious
of ourselves at our highest, will remain clear-cut
and complete because its presence in conscious-
ness is essential to richer and deeper experiencing
life.

Truly, you and I and all those who have come
to love with a love in which there are elements
of which “this world” is not an adequate
expression, and for which the limitations of
“human” experience do not afford sufficient
scope, have entered upon eternal life. Ido not
mean a life of perfection attained—of eternal rest—
but one of eternally increasing self-realization
and of eternally more complete at-oneness with
each other, the continuity of which will never be
broken by failure of memory. As to perfection—
it is a goal as far away as the infinite is from the
finite.

It will be a road of ever increasing beauty,
dearest. Just as travellers in the Himalayas
ascend to the top of one pass and from there it
seems to them that they can see all that lies ahead,
yet proceeding onward reach a loftier one and
see spread before them an even more glorious
vista, so will be the road of our evolving life and
relationship. AS we progress, ever attaining we
shall see ahead ever more to attain. Ever more
glorious visions will be spread out before us, ever
nobler vistas will beckon us on. Eternal life will
be for us a life of eternal achievement—of ever
growing vision, We'shall not be growing nearer
to God and to each other, but deeper and deeper
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into the divine experience and into each other’s
feeling and experiencing. All that I am and feel
and experience will be ever more perfectly yours.
All that you are and feel and experience will be
ever more perfectly mine. All that we are to
each other and to Him will be ever increasingly
the fulfilling of our meaning to Paramatman,
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PART V






The-progressive self-realization of ‘the
Timeless Purusha.
Voyd ot

We have considered the timeless Biahmap—+
a unity, its being standing in its central verity,
Paramitman-—subsisting essentially under three
categories, and including time and change within it,

We have also considered the rise and evolu-
tion of the personal and individuated modes
in which the Parusha “from everlasting to
everlasting” is passing over from a state of
unmanifested potentiality into consgious and
increasingly personal manifestation.

We have, moreover, considered thg world ,of
the experiencing personal Pirusha and have seen
that it is to be known:in the Self—not in itself,,

Let us now attempt, beloved, to envisage to
ourselves the beginningless and .endless, multi-
personal, . boundlessly experiencing, life of the
timeless Pirusha.. For though time,and change
are realities of Pdrusha experience, it.itself is
beyond time. .

Let us first attempt to picture to,ourselves
Pirusha realizing itself in the time and the terms
of this world of our human expgrience ang the
particular evolutionary development of Pirusha
of which it is one of the expressions. Of course,
the poor limited “human” buddhican qnly grope
weakly to formulate in its pwn feeble 'terms the
wondrous reality that lies so much beyond it,
and my still feebler pen can with difficulty.catch
on paper a part of what little is seen and felt.
This impotency to turn into thought and reduce
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to writing what I feel I see, used to almost drive
me to distraction, but I have become used to it
now, and no longer hope to more than imperfectly
and haltingly . express; what is. presentifo me.
If only words could fully implement thought and
the mind give form to what is felt and experienced
-T-wo0ld write 2 book worthy of my love for you.
NI AW hen T'think of Pirusha the pictures comes
Yo/'me=bf a great pillar rrising up - out ‘of "dim
-bbeurity, gray, shadowy and indistinct of outline
4dward its unseen 'base, but growing in defidition
268 beduty the higher it dscends;  until it is lost
4h Hght itoo 'dazzling for thuman eyes. And yet
#hig figure is an imperfect one; it ismot some-
Bting Stati¢—standing with its fouridation in the
shadows and:its summit‘in'the light—but rather
WKkl some river sweeping up ina great column
fp8m>the impenetrable 'deeps of shadow-into the
equally impenetrable’ depthsiof: light, vague jand
dimly discernible where itiemerges, lacking form,
méte like 4n upward drift of the' shadow s below
it, obscure’as to detail. But Higher up'movements
may be séen:within it though wiat they areis
hardly’‘apparent. i Higher! -still it/seems!to1 bera
mass of surging activity, of currents ‘separate yet
41l ¥edming upward. ! And the higheriup-Illook
tHe mo¥blit showsidefinition and the thoreifstinct
it!appears 10 be ‘with .life—life /in lthe sende of
soascicus feeling; thinking, experiéncings:| It does
f8tseem personak but: multi-personal—one stteam
88 Many currents 'whi¢h composelitibut arerneve?
Wbt 46 fit. Wnd asvit draws ‘téward—or rather
déep8r into—the resplemdent light:above,it seems
£6 grow- moreéand ‘more lumindus—tdliglow: and
fiagh like a column of fire. " Beyond:: this e eye
cafiit penétrate;(ias. the great stream:: like' s
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-palpitating - thtobbing river.of light is.lost to
-vision in:the splendour of the light-above. ..

And. my mind pictures other streams, count-
less in number, that through eternity are surging
upward from their sourse in the unmanifest
toward their goal in'the infinite light—towards
and into that plenitude of experiencing which is
timelessly the divine life. And as they draw
towards the light [ see them converging approach-
ing and mingling like rivers sweeping onward
to the sea.

How ineffectual and crude the picture asI
have succeeded in drawing it ! But I have no words
—nothing to trace it with beyond the poox
figures of present experience.

What I would have you keep in mind is that
it is always Parusha—Purusha unconscious, un-
experiencing, impersonal, until under the urge
of Paramitmic will (&%e7) it begins to manifest
its potentialities through the instrumentality of
the Prakrti—Pidrusha ever more conscious under
the mode of individuated personality as it evolves
further and further through experience—Pirusha
progressively evolving through an ever déeper
experience’ of love imulti-personally realized,
toward a stage in which the whole of its sxperienc+
ing life—all the riches of loving  'experience
realized by it personally under its countless
personal modes—will become .theexperience-life
of each of the, modes in which: it: :subsists
personally, yet the life of each a$ realized’ in the
terms of its. own individuated personality. Where
that level of experienie is reached, Pirusha which
in essence is timelessly.one, will consciously realize
its oneness—seeing its one.conscious experiencing
life from countless angles, in.counfless terms of
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personal experience. Thus, by the perfect igtui-
tion of perfected love it will appropriate.the
whole of its personal life in the terms of each of
its personalities.

We must, therefore, come to think of Ptirusha
as growingly personal as it evolves under its many
modes, and of the nature of its personal life as
increasingly loving as it rises from height to
height of experience. Moreover, we must appre-
ciate that the higher the stage of personal
evolution reached by the Pidrusha in any of its
modes, the more that conscious and personal
expression of Puarusha will be a conscious and
personal expression of the whole conscious
experiencing life of Parusha. This will be so
because in its terms the whole of the multi-
personally experienced life of Puarusha will be
most nearly perfectly appropriated—appropriated
of course, as it would be present to a personality
perfected in those specific terms.

It is clear that at the stage of Pirusha evolu-
tion where you and I have arrived, the

A Path that «]"_though it is undoubtedly the time-
less Piarusha conscious and experien-

cing—is in no position to think of itself consider-
ed personally as the conscious subject of all the
experience life of Parusha. It represents the
Piirusha personally conscious of only an infinit-
esimal fraction of its personal experiencing life.
It is still cut off from the plenitude of that ex-
periencing life by its limitations of capacity to
enter into and appropriate the feeling and exper-
ience present to Piarusha conscious in other per-
sonal modes. Therefore its own experience-life
has not yet become to any extent co-terminous
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with the experience-life of Purusha. It pro-
bably will attain to a point where it will have
become so -~ that is, at least, so far as the parti-
cular evolutionary development of Pirusha
potentiality is concerned which begins at the X
of our diagram. On the other hand, there remains
the question of whether it will ever completely
appropriate -in .the terms of its own personal
experience the multi-personally experienced life
of the timeless Ptirusha evolving from beginning-
less time-at the numberless points where it has
been—and ever will be—passing over from un-
manifestation into personal self-realization. To
me it seems that here too—as in the question
of its progressive realization of its implications
in Paramatmic experience—the path is one of
eternal progress, but the goal as far off as infinity.

I have had a very definite object in drawing
your thoughts along this line, dearest. You will
begin to see what it is before long.

Two at least of the great world religions—
Christianity and later Hinduism —
Divise In-  centre round the conception of God
carnation— . .
“avenrs”. revealing Himself to us humanly. On
the one hand they are grounded in the
belief that the words of those wonderful per-
sonalities in whose divinity their followers have
come to believe, reveal a consciousness of oneness
with God that is more than human, and a sense of
majesty and authority not compatible with the
limitations of human nature. On the other hand
it is recognised that we are at present limited to
an understanding of what can be expressed to us
humanly, and it is felt that if God is to reveal
Himself to us it must be by a human revelation,
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+* Far be it from me, with my little knowledge:
and manifest limitations of understanding, to'
detry dogmatically the possibility ' of ‘such a
method of revelation. If Paramitméin can ex-
perience. our - experience, it might not be im-
possible for Him to make use of a human vehicle
to reveal to'us what of Himself our limitations!
permit us to grasp. This might at least be true
for the Hindu conception of Incarnation. *Thes
Christian teaching on the subject pres¢nts-~for
me, at least—greater difficulties. For according
to this, and interpreting it in the terms of my
vision of the meaning of life, two “I”s—the
personal Paramdtméan and an individuated per-
sonal mode of Purusha would have to be merged’
and become one “I".in Christ. This would mean’
a merging into undifferentiated oneness of two-
categories of Being that I feel to be timelessly
non-identical. Or if there were no merging then’
we should have to think of Christ not as a
personality but as two essentially non-identical
personalities finding a dual expression through
one vehicle, and this is obviously foreign to the
Christian teaching in which he is set forth as
“true God and true Man ”—as one, not two.

No; it seems to me that if the idea of divine
incarnation is to be accepted at all, we shall be
compelled to admit only one personal self as find-
ing expression in human terms, and that Self
Paramatman. If the personality that reveals
itself to us in the great teacher of Nazareth is not
the personal Paramatman—or, as the Vaishnavas
would say, Paramitmédn individuated “and per-
sonal as Ishvard—therthere would seem to me to
be noiquestion of a divine incarnation. - i

. Although, asI have already 'said;’I do ‘nd¢
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presume to deny the possibility of the divine “1”
revealing Himself humanly to the Pirusha “I”s
experiencifig in human terms, I do not incline to
believe in the probability of it. In the first place
the vehicles of Pirusha seem to me to have been
evolved as a result of their progressive reactions
to the reactions of Pirusha in personal mode as
it experienced in terms of them. They are, as a
consequence, in a very real sense vehicles of
Piirusha—not in that same sense vehicles of Para-
matman. I doubt very much if they are fitted to
implement anything but the conscious and per-
sonal life of that Parusha of which they are—so
far at least as their terms are concerned—the
product. Again—and this goes deeper than the
intellectual argument—in the world of my own
deeper experience I am conscious of a sense of
relationship with a Personal Reality—with That
which is personal to me in an utterly different
way than Christ or any other personality has
been. My own personal reaction to the exper-
ience of communion with that Personal Reality
is quite other than the reaction that [ experience
when I feel myself in personal communion with
whatever else I experience as personal.

Christ, in so far as he is experienced as
personal by me, is experienced as you and other
loved personalities are experienced. Though
the reaction in the case of each differs, the sense
of all these contacts with the personal puts
them in the same general category. But the ex-
perience undergone in sense of personal com-
munion with 7hat, present and personal, talls
into a category by itself. It is experienced as
other and wholly different, and the consciousness
of it gives the feeling of stability to all else.

36 '



282 SATYAKAMA

In it one feels all one is and all one loves enfold-
ed, upheld and established.

I am not putting this forward as an argument
but merely stating a fact of experience.

My own conclusion is that the personality of
Christ is Purusha personality in pre-
ﬁ‘:{:;;ﬁ cisely the same sense that yours is, and
mine. He is another personal expres-
sion of the timeless reality in Brdhman of which
you and I also are expressions. As such he has a
significance and an inspiration for me that he
would never have were he something other and
essentially different. For in the beauty of his
character and the all-embracingness of his love I
gain a vision of something to which I too may
attain, Were he, even to the slightest extent,
other than what I essentially am, his personality
would not have that message for me. In the light
of my own weakness and unworthiness and
failures I might well lose hope did I not know
him as very Purusha. But knowing him as such I
can say to myself, “ Since he is what I am, that
which I am is capable of rising to the heights he
has attained.” Therefore, meditating upon
Christ I gain great hope.

But, it seems to me, when this has been said
all has not been said. The world has seen many
great teachers, saints and seers and sages. Each
of them has delivered his “ message” and gone
his way, but there hawe been two at least—there
may have been others; I do not know—whose
personalities as revealed in their words, seem to
set them apart from the rest. Of each of them
it might be truly said, asit was said of Jesus if
the report be true, “ Never man so spake.” For
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the words of each were as of “One having
authority”, and through them shine a sense of
oncness with Man and God, and a majesty
and profundity beyond the bounds of human
experience.

Prophets and saints have always showed a
decp sense of their own infirmities, but not so
these two who bade men come to them for salva-
tion, and made love for them the highest means of
attaining it. Both of them appear to have
showed consciousness of a life in terms far wider
than the narrow limits of a single birth, and both
of them have profoundly moved the spirit that is
in man. I speak, of course, of Jesus and the
author of the discourses in the Gita.*

“Before Abraham was [ am”, said Jesus. “I
am the light of the world; he that cometh unto

* Note: It might be objected that the historical character of
Krishna is on by no means as secure a basis as that of Christ. For
my purpose this does not greatly matter.

Whether the son of Devaki and the Yadava prince of Dwarka
were the same, or whether the hero Krishna came to be identified
with Vasudeva is of no material importance. Iam in fact no more
interested in the veracity of the accounts of Krishna in Puranic
literature than in that of Christ in the apocryphal ‘Gospel of St.
Thomas.” Nor does it matter whether the teaching of the Gita was
actually given to Arjuna on the field of battle or was later in-
corporated into the Mahabharatta from another source.

Indeed it matters little if the personality whose message is
embodied in the Gita was actually Krishna or someone else whose
words have been attributed to him.

One thing seems certain, Someone saw the vision that we find
expressed in the Gita. It is to that seer, whether Krishna or another,
that I refer. And as the Gita is traditionally associated - with
Krishna his name is as suitable as another. .

Someone saw what the Gita expresses, and to me the Gita reveals
a depth of spiritual understanding and has made such a profound
appeal to spiritual natures in India for so long a time that I am
inclined to feel its message may well have come from heights of
Purusha experience far beyond my own,
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me shall not walk in darkness. Come unto me
and I will give you rest.”

“I am born from age to age ”, said Krishna.
“Fix thy thought on me, be devoted to me,
worship me, do homage to me. Thou shalt reach
my self. The truth do I declare to thee: thou art
dear to me. Abandoning all ceremonial duties,
seek me as thy sole refuge; I will liberate thee
from all sins; do not thou grieve.”

Yet surely no Parusha personality that has
attained to the stage of experience attained by
you and me—no “I” that islimited to what is
experienced “humanly ”—would dare to dream
of making such claims as these. What is there
in the limited little world of our conscious
experiencing on the basis of which we could
issue such an invitation? In the utterances of
both these great personalities we feel ourselves in
touch with the majestic calm of a consciousness
far transcending the limitations that still fetter
us. We feel ourselves in the presence of heights
and deeps far beyond our ken. And through the
ages the spirit within us has burned and thrilled
in response to the “Come unto me” that both
so lovingly uttered. Small wonder that men
have thought of them as God revealed humanly !

Some years ago, as I pondered the meaning

of life and death—when the thoughts

What sre | have been trying to express in this

they in .

Brahman? book were slowly taking shape to me—
I was troubled because I could not

clearly see what Christ and the author of the
Gita were to me. I could not “locate ”’ them, so
to speak, in my vision of the meaning of things.

I had come to feel that they were not God—not
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Paramitman; my whole soul cried out that they
were immensely more than Man. I was acutely
conscious -that any vision not assigning them
their rightful place in the world of conscious
experiencing would be incomplete if not futile.

But at last I feel that I have found them—
found what they are in Brahman. Of course  may
be mistaken, though not for lack of long years of
meditation and earnest effort to arrive at the
truth. For who that has once felt the thrill of
the presence of either of them could rest until he
has found its meaning ?

You will recall that some pages back I was
speaking of how in the course of the “I”’s
evolution through progressively loving experience
a stage might be reached in which the love
entertained by it—the need felt by it—would
reach out and include all other “I’’s—a stage in
which the “I” would, by the perfection of
sympathetic intuition begotten of perfect love,
enter completely into the feeling, experiencing life
of those dear to it (i.e., all other “1”s) and make
it its own. Were such a stage to be reached then
the whole of the personally experiencing life of
Phirusha would have become co-terminous with
the content of the consciousness of the “I*” that
had attained to such a capacity for perfect, all-
inclusive love. All the multi-personally exper-
ienced life of Purusha would be itslife, experienced
by it in the specific terms of its own individuated
personality. Having so attained, it would no
longer be cut off from anything that was within
the boundless content of Purusha consciousness.
Each “1” that had so attained would feel all
that conscious Puarusha felt, experience all that
conscious Pdrusha experienced. If it were to
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“speak ”—to use human terms of experience—it
would be voicing the whole of the conscious
experiencing life of Pdrusha; it would be all
Pirusha speaking in the terms of one of its “I”s,

If greater love means greater need-—and this

is the clear indication of experience—

The doy o' then would an “1” that had attained
to such heights of loving experience as

I have been depicting yearn for fulfilment in all
other “I”s of Parusha. Foritis of the nature
of love not only to need, but {0 need to be needed.
Such an “I” would love with a power and all-
embracing sympathetic intuition that our poor
experience affords us no power to appreciate.
All the joy and pain of all the countless “I”s of
Piarusha would be its joy and pain also, yet not as
they are ours. It would rejoice in our joy and
suffer in our sorrow, feeling all that we felt but
seeing what we see in its inner, deeper, truer
significance. Just as the loving father or mother
suffer in the childish sorrows of their children—
not because there is real reason for sorrow but
because there is sorrow—just as they suffer in the
fear and pain of a little one whom they take
against its will to a surgeon, knowing that relief
is to come, and rejoicing at the thought of it—so
would such a loving “I” feel and enter into all
the hopes and joys and pains and anxieties of
each of the “I’s still fettered by them, feeling
what was felt but seeing the reality stripped of
“the covering of the false” which caused the
pain. Such an “I” would accept joyfully the
crucifixion that is implicit in becoming one by
perfect love with “I”’s that suffer and are “ heavy-
laden”. Their burdens would be its burden,
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their pain its pain, but it would also experience
the deep and wondrous joy that comes from
seeing ‘thé end of road’, as the parent, while the
child is in the hands of the surgeon, sees health
and happiness beyond. Such joy is not incom-
patible with pain, or with carrying in one’s heart
the “ burden of the world ”.

We know from experience, beloved, what
love makes us do. Does it not impel us to share
the burdens of those who are dear to us—to feel
them sometimes even more than they do? Does
it not make us scorn the idea of a joy from which
they are shut out? Does it not make us long for
their happiness, all forgetful of our own? And
the greater our love the more this is true.

Can we then imagine that “I”s whose life of
loving experience has grown too broad and deep
to be held within the limitations of “human”
terms, will suddenly deny their nature and
become indifferent to the joy and sorrow that
moved them as long as they experienced on a
lower plane? I cannot think it.

Yet even for such “I”s—those that have not
reached the loftiest heights of love—there will be
limitations only to be gradually surmounted as
their personal life and capacity to love more
deeply and widely evolves and developes. With
the entry upon “eternal life ”, here in the terms
of “human” experience, the capacity to love
deeply, sympathetically and intuitively entering
into the feeling of one’s beloved, undoubtedly
begins to increase. But, as I see it, progress in
that eternal life is strictly commensurate with the
progressive development of the capacity to love
each dear “I” more deeply and to include ever
more “I’’s within the spreading orbit of that
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love. It is gradual, and far, far above us where
the life of Plrusha glows in the depths of light,
deep in the ocean of God’s love, must lie those
areas of its personal experiencing where the
whole content of its conscious life is multi-
personally present to it. Only upon such a level
of experience could a Prusha “I” speak as Pirusha
in the widest and fullest sense—Dbe the voice of all
that Ptarusha consciously is. And only from such
depths of its experience could Pirusha voice
personally the wideness and all-inclusiveness of
its love.

To Ptrusha conscious and personal under the
mode of such an “I”, your experience-life and
mine would be present. For we and all other
Puarusha “I”s would have come to be included
within the orbit of its all-including love. Such a
love, having left the lower terms of Purusha
experiencing far behind—yes, and having gradual-
ly forgotten them as it rose to areas of experienc-
ing immensely beyond them—would find them
again a part of its experience-life when it had
reached such a stage as this of which I am
speaking. It would be like the traveller who at
the end of a hard day’s climb, comes out at last
on the summit of a mountain and sees below him
and about him the whole panorama of what he
had only been able to see previously a littie at a
time.

And if you and I, dearest, were so loved by
such an “I” that it felt our burdens and sorrows
and fears as its own because they were ours—if all
“1”s experiencing in “human” terms were so
loved and their burdens so felt, and their freedom
from *“birth and death” and pain so desned
what might follow?
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Might not such love seek to raise its beloved
from darkness to the light? Would
“not such love yearn to show the way?
I think it certainly would were that possible.

But is it possible ?—that is the question,
Our dear ones who have passed beyond the
terms of human experience and its vehicles are
unable to communicate with us, though I believe
we are still fully within the orbit of their under-
standing and love. They are not able to do so
because they lack the means to do so ; they cannot
make their presence felt in the terms of exper-
ience upon which we are still dependent. Evid-
ently these are essential if we are to come in
touch with them. It we are to know any “I” of
Pirusha at this stage in our personal evolution,
we must know it humanly.

Is it altogether inconceivable that an“I”
that has risen to such all-embracing love that it
was able through perfect sympathetic intuition to
include all we felt and experienced in its own
feeling and experience, would be in a position
to envehicle as much of its personal life in terms
of ours as we could grasp and “human” values
implement ?

I wonder, dear one, if you are beginning to
see where my thought has led me.

The Quest.

May it not be that in these two personalities,
which are known to us in the terms of
Purusha — our “huyman” experiencing and of

cslling tous ) . + . .
fromthe  ““ this world ” as Christ and Krishna,

hejghte of  Piirusha is calling to us from the loftiest

heights of its loving experience, seek-
ing to draw us onward into the fullness of its
boundlessly loving multi-personal life ? Seeking to

£
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convey to us—in so far as we are able yet to grasp
it—that we are not in reality many and separate,
with separate salvations and each its separate
good, but that we are One, and that in finding
through an ever more inclusive love our Oneness
we shall find our highest Self, and the true bound-
lessness of our eternal life,

So only can I find an explanation of what
these two wondrous “I”s mean to me, as they
reveal their personalities through the Gospel and
the Gita, and in experience. They seem to me to
be two quite different personal revelations ot the
Parusha in its loftiest, noblest, most loving
experience, calling us to enter by love into the
unity of its experiencing life.

Should this be true, when that loving, yearn-
ing “I1” speaks through the Gospels or in exper-
ience to your heart or mine, it is not God or Man
that is speaking to us. When through the dis-
courses of the Gita that other “I” calls to its
beloved, it is not Paramdtmdn or Man that calls.
It is Pirusha voicing its deepest personal exper-
ience, achieved in the terms of these two different
personalities through the instrumentality of all-
embracing and all-experiencing love.

That timeless reality, of which you and I are
also evolving personal modes, in these

Purushol-  two “I”s (and how many more I
know not) subsists consciously and
experiences personally, even as it subsists and
experiences in us. But whereas in us its conscious
and personal life is limited by our present iimita-
tions, in “I”’s that have achieved the capacity
for such all-embracing loving experience as seems
to shine forth through the Gita and the Gospels,
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these limitations no more exist. Love has trans-
cended them. Here Purusha life, lived under its
countless” different personal modes, is not lived
by it in mutually exclusive “compartments” of
experience. There are no longer, as it were,
many lives of Puarusha, but one multi-personally
experienced Puarusha-life, in which each “I” parti-
cipates, and to the fullness of which each
contributes what it alone can bring.

When, from this far-off height of Pdrusha
experiencing the call comes to us who have not
yet attained, it is the call of our Self—of that
which we essentially and timelessly are—voiced
by one or other of the “I”s that have attained.
Piarusha out of the highest area of its experienc-
ing life is calling—Purusha at its highest—Puru-
sh6ttama, our Highest Self,

Paramatman and the Individuated Self,

As this “I ” sorts and examines the materials
in its laboratory—in its experience-world—it
becomes conscious of certain things.

One of these is that its deep elemental need
cannot find a fulfilling within the terms of its own
personality—that is, the “I” cannot be satisfied
merely with what it experiences as “I1”. It feels
the need to seek a completion of itself as “I”
beyond the “I”. It does actually find an-answer
to its deep feeling of need in that which it experi-
ences as personal in the same sense that it is con-
scious of itself as personal, yet not present to it
as “I”. It finds that the “I”, in order to over-
come its sense of fragmentariness—of being a part
—must seek completion in what it experiences as
a personal “ You”,
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This particular “I” does find, beloved, that
in you and other dear ones, each experienced
as personal, the pain arising from the sense of
incompleteness is partially overcome. In other
words, I am conscious of being partially complet-
ed in you, and am certain that you are finding
your partial completion in me, and that as our
love grows we progressively become each more
completely the filling of the other’s need. So it
is in the case of all those we love; we find our-
selves being completed in them.

As love grows greater the consciousness of
need to be fulfilled outside the terms of the “I1”
increases also. As I havesaid earlier in this book,
the less we love the less we are conscious of need.
Love is a stretching out to find fulfilment in
other “I”’s, and also the yearning to be the fulfil-
ment of them. All-embracing love would be
conscious of a need so boundless as to be capable
of finding its fulfilling in nothing less than all
other “I”s. Therefore, in the loftiest areas of
Plirusha experiencing—where Parusha is Puru-
shottama—the need to fulfil and be fulfilled or
completed would find its answer, so far as this
aspect of personal need is concerned, in the loving
inter-personal relationships implicit in the whole
multi-personally experiencing life of Parusha.
Joy—ananda—lies not in meed unfelt but in need
satisfied.

I have been speaking, however, of only one
aspect of that sense of incompleteness

:::::1‘: of which the individuated Ptirusha “I”
suficient  is conscious in the higher phases of
its “human” experience. There is

another aspect of need—of sense of incomplete-
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ness or fragmentariness—which my experience
reveals to me as no¢ finding its completion in
those “I”s that I am conscious of as you and my
other loved ones. There is a sense of longing, of
yearning, which does not find its fulfilment in
loving you and feeling that I am loved by you.

It is this sense which is responsible for all
that area of loving experience associated with
what we know as love of God and the feeling of
being loved by God. Being an experience beyond
the Buddhi we may not be able to demonstrate
its existence intellectually, but those who have
had the deep sense of communion with That
which they experienced as personal, yet not in
the terms in which they have experienced other
contacts with the personal, one and all bear
witness to the deep reality and joy of that
experience.

That this deep yearning does exist for a
personal communion with something other than
the “I” present to us in the terms of “human”
experience, is amply demonstrated by the lives of
saints and mystics in all ages and religions. We
see them giving up all that “this world” can offer
and joyfully suffering all that worldlings shun in
their longing to find a filling of that need. If
experience has any reality—and I hold that it is
the one fact whose reality calls for no demonstra-
tion—then this aspect of need and longing on
the part of the Pirusha “I” is a tremendous and
dynamic reality.

There are, moreover, sufficient
whiket .+ grounds for believing that this hunger-
f::;lis:g ing need can and does find its satis-

faction, Here again the experjence of
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the saints and mystics may be cited as the
most 'striking illustration. Has not the whole

course of human history borne witness to the
presence of those who, in hunger and thirst and
poverty and physical suffering, living apart from
others and deprived of all opportunity for
personal relationships with “I”’s experienced
humanly, still are more joyful and fulfilled than
the vast majority of those surrounded by luxuries
and friends? Their joy—their Ananda—is patent
to those who come in contact with them. From
the writings and hymns and words, as well as
from the manner of these it is apparent that their
yearning has found something to satisfy it. * For
my inward man was famished ” says one of the
great Christian saints, “for want of the inward
food, Thyself, O my God. Thou hast created us
unto Thyself, and our heart finds no rest until it
rests in Thee”. And their joy finds its expres-
sion in loving adoration felt or uttered—a joy
that is independent of any of the values that
move worldlings, of life and death, and of loving
relations with such personalities as yours and
mine. Often it is a joy that vtterly fails to find
any form in which it may be expressed in words,
yet—to use the words of a sage in the Upanishad
—those who find it “shine like a knower of
Brahman ”. Speaking in the language of ordinary
life, if there is any one thing that is certain it is
that the loftiest heights of joy and fulfilment
and peace that have been attained by Man, have
been completely independent of wealth, bodily
comfort and fame, and are possible apart from
human companionship.

I too have experienced that joy under some-
what similar conditions—in the old days before
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you entered my life to bless it. I know personally
what it is to some extent, and what it was when
it had nof its present relation to other beloved
“I"s. I need not therefore any intellectual proof
or demonstration of its existence. It isa joy that
arises from a profound sense of a need in the
process of being fulfilled—of the “I"”’s finding
itsclf completed in conscious and personal
relationship with 7That which is experienced as
personal yet not as “I”. It is a sense of deep,
exultant love arising out of the consciousness of
being loved. It is a sense of “everlasting arms”
beneath, of infinite Love enfolding and sustaining
—before which the little pains and pleasures of
ordinary experience dwindle into insignificance.
It is a joy which glorifies the pain it calis on us
to bear, and the heart sings amidst the silences of
an experience life untroubled by the comings and
goings of the world about it. Those who have
once experienced that sense of communion need
no demonstration of its reality, and having
known it they know well that here the “I” finds
the filling of an aspect of its'need thatit does not
experience in sense of communion with any other
of the “I”’s it loves.

More than this. I am conscious that my
love for you and all other dear ones, would not--
could not—be what it is, did I not experience the
presence of that “I”, It is in the sense of contact
with—personal communion with—that which is
experienced as infinite love beyond the bounds of
time and change, which gives me the sense of
eternity in my relationship with you. In it
“time is no more”; there is a sense of “ coming
home ”—of being healed of one’s incompleteness
in that which is its essential fulfilment.
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In that communion one feels all that is deep
and precious in one’s experience lifted out of the
category of the temporary and given eternal
values. There you and all those who are near and
dear assume another significance ; you are includ-
ed in that relationship—are essential factors in it.
You are seen and felt in it as infinitely more than
you could be apart from it. As St. Augustine
once said, “ He alone loses no dear one, to whom
all are dear in Him who is never lost .

It is a strange and wonderful thing that the
more that “I” is experienced and loved,
,‘3":’,‘3:. the nobler and more needing becomes
derful.  the love for you and those others who
are dear to me, and also the more are
you all its fulfilling. It is true that there wasa
deep joy in sense of communion with that “I”
before you became beloved realities of my
experiencing life, but now there seems to be a joy
still deeper and a even richer experience. Because
of what you have become to me in my sense of
communion with that “I”, It Itself becomes more
to me; whereas before I found my refuge in It,
now I experience it as your refuge also. Where-
as I experienced you first as “ in the world ”, now
I see you in the light of His presence, beyond the
world and beyond all worlds. For communion
with that “I'” is my world and in that world I
have found you and my dear ones anew and know
you after another manner. I could not know you
so or love you in the way I do, did I not rest in
that infinite, loving “I”. This is not intellectual
demonstration ; it is experience.

As a result of my study of these factors in the
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only world I know—the world of this personal
Cersia . I’s experience—I have arrived at cer-
conclu-  tain conclusions. Let me try to put
sions, :
them in order :—

(1) So far as its conscious experience life is concerned,
the “I" is in itself incomplete. It is, as regards its individu-
ated personality, what one of the sages of the Upanishads
called, “a half-fragment . That is, it must find its complete
life outside the terms of s own personality—in that which is
experienced as personal yet not as “I".

(2) This “I" is not only conscious of the fragmentari-
ness of its personal life, but it is at the same time conscious
that its life is partially completed in its experience of com-
munion with “I"s that it experiences as belonging to the
same personal category as itself,

(3) But it is equally conscious of an aspect of its need
that does not find fulfilment in this area of its experience of
communion with the personal. This other aspect of its need
does however find itself being progressively filled, but in the
experience of communion with an “I"" (or “You”) that is not
experienced in the same terms of personal relationship as is
the case with all other “I"s.

(4) To the degree that the experience of this unique
personal relationship is entered into, all other experience of
personal relationship is lifted to a loftier plane and assumes
a wider and deeper significance.

(5) So far as my experience indicates, such other
personal relationships could not have assumed their present
form or have grown to be what I find them in my experience-
world, were it not for the existence of a sense of communion
with that “I'. Itisn That that they have become to me
what they are. Taking them, therefore, as they are in
experience, it would seem that any further evolution of these
other personal relationships is dependent upon the continued
experience of that unique personal relationship, and that the
nature of the evolution will be dependent upon the nature of
the progressive experience of communion with that “I1”,

And that “I”, in the sense of communion

with whom one feels that one has reached “ solid
B’
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ground ” after being buffeted about and bewilder-
ed in the ocean of instability — that

;'!li‘sul;ehr. “I”, resting in whom one has a sense

experience Of resting in that which is fathomless
“arpend- yet personal and tender and infinitely
communion  |oying—that “I” in experience of com-

ti:é::s;h‘?l". munion with whom this “I” feels its
deepest and most essential hunger satis-
fied—is, I conceive, Paramdtman.

If these conclusions be correct, at which I
have arrived as a result of meditation upon the
nature of this experience-world of mine, would
it not seem to follow that the higher evolution
of the inter-personally experienced life of Pirusha
is dependent upon a progressive experience on the
part of the various evolving centres of Pirusha
personality of communion with and fulfilment
in Paramitmin? In other words, it is in the
experience of finding our fulfilment in that
timeless “I” that we achieve the capacity both
to fulfil and to be fulfilled in the other “I”s of
Parusha. Should this be the case, then—at least
after a certain stage has been reached—the
Parusha’s progress toward ever higher realization
of multi-personally experienced life rests in and is
dependent upon a constantly developing exper-
ience of personal communion with Paramétman.

It would also follow that as our love, and
consequent capacity for at-oneness with each
other, grows and deepens, Paramatman—-the time-
less “I”—will come to mean more to us personally
by reason of what our dear ones have come to
mean. Out of our experience of love for them
(itself made possible by our experience of the
timeless “1”) will continually arise the capacity
to love that “1” still more, depend upon It still
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more, experience the nced of resting in It still
more.

Thus,”"upon the one hand, the progressive
achievement of the Pdrusha’s multi-personally
conscious life is seen as dependent upon realiza-
tion of communion with God by the various “I”s
under mode of which it subsists in evolution;
upon the other, those loving inter-personal
Plirusha relationships which communion with
God raises to a plane otherwise unattainable,
develop in the various “I”s so experiencing a
capacity to love God more deeply, and a deeper
sense of the need of resting in Him. So it would
seem that we are rendered capable of achieving
ever higher experience of either relationship by
the experience of the other, and that the perfect
realization of the one is bound up with the
achievement of the other.

Hence the conscious multi-personally exper-
iencing life of Pdrusha in the higher stages of its
evolution—where Phrusha is Purushittama—is
seen to be dependent upon and intimately inter-
woven with profound experience of personal
communion with Paramatman on the part of all
the Parusha “I”s that have attained to it.

Paramitman is thus seen to be the highest
resting-place (qtaawm) of Purushéttama.
..H?;‘,fes, In it Purushottama ever rests multi-
Abode"of  personally experiencing the joy of ful-
Purusha. . . : .
filment in communion with the time-
less “I”. And the joy—the Anandid—of that
communion, present in a somewhat different
aspect to each “1” of Purushéttama by reason of
the specific terms of its own particular personality,
enriches and glorifies the whole multi-personally
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experienced life. For what Paramitman is to
edach “I” becomes part of the experience life of
all those “1”’s that have attained to the power of
entering wholly into each other's feeling and
experience through perfectly intuitive love. Each
contributes to the experience-life shared by all,
that which it alone can bring.

The outcome of what we have been consider-
ing in this section seems clear to me. Perfected
love of Paramitman (towards which we shall
eternally advance but never completely achieve
because of His infinite fullness there will ever be
more to experience) is rendered possible through
loving experience of inter-personal Pirusha
relationships. Also the perfection of the inter-
personal life of Plrushais not attained apart from
progressive experience of communion with and
love for Paramatman on the part of individual
Pasusha “1”s. Growth in capacity for one aspect
of experience is rendered possible by experience
of the other. It is therefore only in the whole
inter-woven experience that the conscious personal
life of the Parusha “I” is completed.

There remains, however, one other point to

be considered in this connection. Does

‘l;o nS;':l; the Piarusha “I” always pass over from

through  ‘‘ birth-and-death ” to “Eternal Life”

love ot through its sense of communion with

Paramatman? Must that come first?

Or may it pass over through its experience of

loving communion with other “I”s, or through
some other “1”s experience of love for it?

This is, of course, a question to which no

positive answer can be given by us at this stage of

our experience. There are, as we have seen, those
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who have obviously passed over in and through
love concentrated entirely upon the timeless “I"’.
So far as these are concerned, I feel certain that
the higher areas of experience of that “Eternal
Life” upon which they have entered will not be
achieved by them apart from their entry upon
loving personal relationships with other Pirusha
“I"s, and from their growing through these to
complete participation in the fullness of Puru-
shottama’s multi-personally experienced life.
Doubtless, for this their experience of loving
communion with the timeless “I” is wondertully
preparing them, and either in the terms of
“human” experience, or in higher terms, they
will surely enter and lovingly share the Pdrusha
life, enriching it by their experience of what
Paramitman has been to them,

But what of those who have attained to noble
heights of self-forgetful love for other Piirusha
“I”s—love which the terms of this “world”
cannot completely embody—but have as yet
experienced no sense of communion with that
other “I”? Can any such be said to have entered
upon “ Eternal Life ”? The answer to this would
appear to depend upon the nature and degree of
the personal evolution of the “I” in question, as
well as upon the nature and implications of the
relationship existing between it and other “I”s,
Personally, I do not see why really noble love for
other Parusha “I”s might not be the first step
toward entry into communion with the divine “I”,
and why the forgetting of that experience might
not impair the capacity of such an “I” for enter-
ing upon communion with God. Insuch cases the
“I”s experience of loving relationships with other
“I”’s, and memory of it, would seem distinctly
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relevant to—and consequently a part of—its
“Eternal Life”. If this be so, it would mean that
the Parusha “I’’ may, under certain circum-
stances, pass over into “Eternal Life” through its
loving experience of communion with other “I”’s
of Pirusha even before it has become conscious
of the timeless “I”.

There is also another way in which the inter-
personal Parusha relationships of such an “I”
might—in so far as the memory of them is
concerned—have a more than temporary signifi-
cance. For these relationships might be with
“I”s that had already passed over into ““ Eternal
Life”. Insuch an event they would form part
of the experience-content of the latter, where
they would have more than a “this world”
value. For if I have passed over into “ Eternal
Life”, and what you and I have been to each
other is a vital part of that experience life of
mine, then it cannot be lost because of its rele-
vancy to me.

And here you may sce, beloved, the part
which our love may play in the entry

ourlove upon “eternal life ”’—the “salvation”
nf:; {hem  —of those who are dear to us. Where
"é::'g’e'::f a loving “I” has come to live in com-
ones. munion with Paramitmdan, each of its
deep personal relations with other “I”s

takes on a more than “this world” significance
in its higher than “this world” life. In their
personal relations with such an “I”, the exper-
ience of “I”s that have not yet attained to
communion with Paramitmin becomes of a
deeper significance than they apprehend, and

cannot afford to be lost. We have somehow felt
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this all along, sensing if not understanding the
significance of the prayers of a mother for a way-
ward son- or daughter, or of a wife for an
unworthy husband. Their prayers, if not mere
faithless petitions to the mercy of one neither
believed in nor trusted, are the expression of the
fact that they rest in communion with the time-
less “I”, and in that communion those they love
are in very truth lifted up to a place in that
eternal life of God.*

Yet, though there appears to be ground for
believing that the Pdrusha “I” may
he b, Dass over from “birth-and-death” to
Eternal Life either by the path of
noble loving experience of communion with other
Purusha “I”s or by first entering upon experience
of communion with Paramitméin, it would seem
equally clear that at some point or other in the
evolution of its personally experiencing life the
necessity will arise for it to advance by the other
path as well. In other words, the higher areas of
experience of either are not to be entered upon
apart from the experience of the other. For even
as Brahman is One, so the ever evolving conscious-
ly experienced life of Brihman is one—an ever
growing content completely present to Paramat-
méan and progressively entered into and shared
by all Parusha “I”s in the terms of their res-
pective personalities and through the instrumen-
tality of ever deeper loving experience.

Paramatman and the Multi-personal Purusha

In the last section, dear wife, we considered
what Paramatman was o Purusha at that stage

* Sc, note 2, at end of Book,
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in the multi-personally experiencing life of the
latter where each Parusha “I”s experience of
communion with Paramitman is appropriated
and re-experienced by all other “I”s through
the power of a loving intuition vastly more
developed than anything to which we are able to
approach in the terms of “human ” experience.
Here the consciousness content of each personal
expression of the Plirusha is co-terminous with
the whole multi-personally experienced life of
Parusha. Though in the terms of each different
“1” Parusha experiences the experienced differ-
ently, yet in the consciousness of each “I” the
whole of Purusha life is present. Here, if an “I”
should “speak” it would be the Piirusha speaking
as a conscious and personal unity, though it
would be the whole Plrusha speaking in one out
of its countless personal terms. It is at this stage
~of its personal evolution that I think of Pdrusha
as Purushdéttama. Should an “I” that had
attained to such a stage of experience say, “Come
unto Me” it would be Purushdéttama speaking and
calling us into the multi-personal fullness of our
life. Should it say, “ No man cometh unto the
Father but by Me” it would be Purshottama
speaking, and saying to us that true oneness with
Paramitmin—perfect communion with the time-
less “I”—is only to be achieved in the attainment
of oneness with the loving multi-personal life of
that which is our essential self.

In the present section I am going to attempt
whatpart @ more difficult task—to grasp, as far
pooes as is possible at this stage in exper-

urusha N , .
playin the ience what part Piarusha plays in

ivine Life? . . A A
DivineLife! he experience life of Paramitman,
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only world I know—the world of this personal
Cermia | L’s experience—I have arrived at cer-
conclu- _tain conclusions. Let me try to put
sions. :
them in order:—

(1) So far as its conscious experience life is concerned,
the “I" is in itself incomplete. It is, as regards its individu-
ated personality, what one of the sages of the Upanishads
called, “ a half-fragment . That is, it must find its complete
life outside the terms of its own personality—in that which is
experienced as personal yet not as “I".

(2) This “I" is not only conscious ot the fragmentari-
ness of its personal life, but it is at the same time conscious
that its life is partially completed in its experience of com-
munion with “I"s that it experiences as belonging to the
same personal category as itself.

(3) But it is equally conscious of an aspect of its need
that does not find fulfilment in this area of its experience of
communion with the personal. This other aspect of its need
does however find itself being progressively filled, but in the
experience of communion with an “I"" (or “You”) that is not
experienced in the same terms of personal relationship as is
the case with all other “I"s.

(4) To the degree that the experience of this unique
personal relationship is entered into, all other experience of
personal relationship is lifted to a lottier plane and assumes
a wider and deeper significance.

(5) So far as my experience indicates, such other
personal relationships could not have assumed their present
form or have grown to be what I find them in my experience-
world, were it not for the existence of a sense of communion
with that “1". Itisn That that they have become to me
what they are. Taking them, therefore, as they are in
experience, it would seem that any further evolution of these
other personal relationships is dependent upon the continued
experience of that unique personal relationship, and that the
nature of the evolution will be dependent upon the nagure of

"

the progressive experience of communion with that “I1",

And that “I”, in the sense of communion

with whom one feels that one has reached “solid
38 '
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ground ” after being buffeted about and bewilder-

ed in the ocean of instability — that
533,%,“.?,’. “I”, resting in whom one has a sense
experience  Of resting in that which is fathomless
“arpend- yet personal and tender and infinitely
communion  |oying—that “I” in experience of com-

:invféfts:hfi". munion with whom this “I” feels its
deepest and most essential hunger satis-
fied—is, I conceive, Paramatman.

If these conclusions be correct, at which I
have arrived as a result of meditation upon the
nature of this experience-world of mine, would
it not seem to follow that the higher evolution
of the inter-personally experienced life of Pirusha
is dependent upon a progressive experience on the
part of the various evolving centres of Ptirusha
personality of communion with and fulfilment
in Paramatman? In other words, it is in the
experience of finding our fulfilment in that
timeless “I” that we achieve the capacity both
to fulfil and to be fulfilled in the other “I”s of
Parusha. Should this be the case, then--at least
after a certain stage has been reached—the
Purusha’s progress toward ever higher realization
of multi-personally experienced life rests in and is
dependent upon a constantly developing exper-
ience of personal communion with Paramatman.

It would also follow that as our love, and
consequent capacity for at-oneness with each
other, grows and deepens, Paramatman—the time-
less “I”—will come to mean more to us personally
by reason of what our dear ones have come to
mean. Out of our experience of love for them
(itself made possible by our experience of the
timeless “I1”) will continually arise the capacity
to love that “1” still more, depend upon It sti]]
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more, experience the need of resting in It still
more.

Thus,”upon the one hand, the progressive
achievement of the Pudrusha’s multi-personally
conscious life is seen as dependent upon realiza-
tion of communion with God by the various “I”s
under mode of which it subsists in evolution ;
upon the other, those loving inter-personal
Parusha relationships which communion with
God raises to a plane otherwise unattainable,
develop in the various “I”s so experiencing a
capacity to love God more deeply, and a deeper
sense of the need of resting in Him. So it would
seem that we are rendered capable of achieving
ever higher experience of either relationship by
the experience of the other, and that the perfect
realization of the one is bound up with the
achievement of the other,

Hence the conscious multi-personally exper-
iencing life of Pirusha in the higher stages of its
evolution—where Purusha is Purushittama—is
seen to be dependent upon and intimately inter-
woven with profound experience of personal
communion with Paramitman on the part of all
the Pdrusha “1”’s that have attained to it.

Paramatman is thus seen to be the highest
resting-place (qtmam) of Purushdttama,

..HT:,;S, In it Purushottama ever rests multi-
A;::‘:s;:f personally experiencing the joy of ful-
filment in communion with the time-

less “I”. And the joy—the Anandi—of that
communion, present in a scmewhat different
aspect to each “I” of Purushdttama by reason of
the specific terms of its own particular personality,
enriches and glorifies the whole multi-personally
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experienced life. For what Paramitman is to
each “I” becomes part of the experience life of
all those “I”s that have attained to the power of
entering wholly into each other’s feeling and
experience through perfectly intuitive love. Each
contributes to the experience-life shared by all,
that which it alone can bring.

The outcome of what we have been consider-
ing in this section seems clear to me. Perfected
love of Paramitmin (towards which we shall
eternally advance but never completely achieve
because of His infinite fullness there will ever be
more to experience) is rendered possible through
loving experience of inter-personal Pirusha
relationships. Also the perfection of the inter-
personal life of Parusha is not attained apart from
progressive experience of communion with and
love for Paramitman on the part of individual
Pasusha “I1”s. Growth in capacity for one aspect
of experience is rendered possible by experience
of the other. It is therefore only in the whole
inter-woven experience that the conscious personal
life of the Piirusha “1” is completed.

There remains, however, one other point to

be considered in this connection. Does

};o ;§;‘:;; the Plrusha “I” always pass over from

through  “ birth-and-death” to “Eternal Life”

leveo!  through its sense of communion with

Paramitman? Must that come first?

Or may it pass over through its experience of

loving communion with other “I”s, or through
some other “1”’s experience of love for it?

This is, of course, a question to which no

positive answer can be given by us at this stage of

our experience. There are, as we have seen, those
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who have obviously passed over in and through
love concentrated entirely upon the timeless “I"’.
So far as these are concerned, I feel certain that
the higher areas of experience of that “Eternal
Life” upon which they have entered will not be
achieved by them apart from their entry upon
loving personal relationships with other Purusha
“I"s, and from their growing through these to
complete participation in the fullness of Puru-
shottama’s multi-personally experienced life.
Doubtless, for this their experience of loving
communion with the timeless “I” is wonderfully
preparing thern, and either in the terms of
“human” experience, or in higher terms, they
will surely enter and lovingly share the Parusha
life, enriching it by their experience of what
Paramitman has been to them.

But what of those who have attained to noble
heights of self-forgetful love for other Puarusha
“I”s—love which the terms of this “world”
cannot completely embody—but have as yet
experienced no sense of communion with that
other “I”? Can any such be said to have entered
upon “ KEternal Life ”? The answer to this would
appear to depend upon the nature and degree of
the personal evolution of the “I” in question, as
well as upon the nature and implications of the
relationship existing between it and other “I”s,
Personally, I do not see why really noble love for
other Purusha “I”s might not be the first step
toward entry into communion with the divine “I”,
and why the forgetting of that experience might
not impair the capacity of such an “I1” for enter-
ing upon communion with God. Insuch eases the
“I”s experience of loving relationships with other
“I”s, and memory of it, would seem distinctly
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relevant to—and consequently a part of—its
“ Eternal Life”. If this be so, it would mean that
the Phrusha “I1” may, under certain circum-
stances, pass over into “Eternal Life” through its
loving experience of communion with other “I”’s
of Purusha even before it has become conscious
of the timeless “I”.

There is also another way in which the inter-
personal Purusha relationships of such an “I1”
might—in so far as the memory of them is
concerned—have a more than temporary signifi-
cance. For these relationships might be with
“I”s that had already passed over into ‘“ Eternal
Life”. Insuch an event they would form part
of the experience-content of the latter, where
they would have more than a *“this world”
value. For if I have passed over into “ Eternal
Life”, and what you and I have been to each
other is a vital part of that experience life of
mine, then it cannot be lost because of its rele-
vancy to me.

And here you may see, beloved, the part
which our love may play in the entry

ourlove upon ‘““eternal life "—the “salvation”
nf:; {hem . ——of those who are dear to us. Where
";::'g’e’::f a loving “I” has come to live in com-
ones, munion with Paramatman, each of its
deep personal relations with other “I”’s

takes on a more than “this world” significance
in its higher than “this world” life. In their
personal relations with such an “I”, the exper-
ience of “I”s that have not yet attained to
communion with Paramitman becomes of a
deeper significance than they apprehend, and

cannot afford to be lost. We have somehow felt



PART FIVE 303

this all along, sensing if not understanding the
significance of the prayers of a mother for a way-
ward son” or daughter, or of a wife for an
unworthy husband. Their prayers, if not mere
faithless petitions to the mercy of one neither
believed in nor trusted, are the expression of the
fact that they rest in communion with the time-
less “I”, and in that communion those they love
are in very truth lifted up to a place in that
eternal life of God.*

Yet, though there appears to be ground for
believing that the Purusha “I” may
The vath,  Dass over from “birth-and-death” to
Eternal Life either by the path of
noble loving experience of communion with other
Parusha “I”s or by first entering upon experience
of communion with Paramatmadn, it would seem
equally clear that at some point or other in the
evolution of its personally experiencing life the
necessity will arise for it to advance by the other
path as well. In other words, the higher areas of
experience of either are not to be entered upon
apart from the experience of the other. For even
as Brahman is One, so the ever evolving conscious-
ly experienced life of Brdhman is one—an ever
growing content completely present to Paramit-
mén and progressively entered into and shared
by all Parusha “I”s in the terms of their res-
pective personalities and through the instrumen-
tality of ever deeper loving experience.

Paramatman and the Multi-personal Purushe

In the last section, dear wife, we considered
what Paramitman was fo Purusha at that stage

* Sc, note 2, at end of Book,
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in the multi-personally experiencing life of the
latter where each Parusha “I1”s experience of
communion with Paramitman is appropriated
and re-experienced by all other “I”s through
the power of a loving intuition vastly more
developed than anything to which we are able to
approach in the terms of “human ” experience.
Here the consciousness content of each personal
expression of the Parusha is co-terminous with
the whole multi-personally experienced life of
Parusha. Though in the terms of each different
“1” Phrusha experiences the experienced differ-
ently, yet in the consciousness of each “I” the
whole of Purusha life is present. Here, if an “I”
should “speak” it would be the Piirusha speaking
as a conscious and personal unity, though it
would be the whole Plirusha speaking in one out
of its countless personal terms. It is at this stage
of its personal evolution that I think of Phrusha
as Purushottama. Should an “I” that had
attained to such a stage of experience say, “Come
unto Me” it would be Purushdottama speaking and
calling us into the multi-personal fullness of our
life. Should it say, “ No man cometh unto the
Father but by Me” it would be Purshéttama
speaking, and saying to us that true oneness with
Paramitmin—perfect communion with the time-
less “I”—is only to be achieved in the attainment
of oneness with the loving multi-personal life of
that which is our essential self.

In the present section I am going to attempt
what part @ more difficult task—to grasp, as far
P\?::;hn as is possible at this stage in exper-
play in the jence what part Plrusha plays in

P L-fc; . . A A
PiviseLife! the experience life of Paramatman,
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Obviously we are not in a position to go very
far here. What is there in these poor little
restricted ‘experience-contents of ours that
would fit us to comprehend even feebly what part
we play in the infinite life of God? Yet love is
daring, and can be humble without being afraid.
If it attempts this also the reason is no mere
intellectual curiosity,but a hunger to know what
it may be to the object of its love.

In the first place we should bear in mind that
the “I” of our own personal experience
“I'nessaot behaves like a true fragment. It ob-
viously does not find completeness
within the terms of its own personality. Its
sense of “I”-ness is no wit more static than its
sense of needing something that is not that “I”.
Again, it would seem clear that this sense of
need ever present to the “I” is not
TheNeedto  perely a need of something beyond the
“1”, but a need to be needed by something

beyond it as well.

This need to be needed demonstrates its pre-
sence even in terms somewhat lower than those
of “human” experience, andis likewise apparent
in that area of “human” experience where the
Great Illusion still holds sway. What, for exam-
ple, is jealousy ? 1 believe it is an intense exper-
ience, clouded and confused, of course, by dvidya
(spiritual non-seeing), of the sense of need to be
needed. It is the resentment and pain arising
from the feeling that one is not wanted—needed—
as much as some one else is needed. Therefrom
is born hatred for that “some one eise ”, seen ipn
the distorted light of the Great Illusion as other

and separate from one’s self,
39
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What, again, is the joy of service and self-
sacrifice present to the “I” experiencing
in nobler terms? Does it not arise
from the sense of need to complete—to
be the fulfilling of the need of something beyond
the “17?

It would thus seem that this essential need of
the “I” is not merely to be completed but to be the
completing of something beyond it, and points to
its functioning as a true part of a larger whole.

The Need to
complete,

Now had this conscious and personal mode
of Puarusha-—this “I”—experienced a
Nobese  complete satisfaction of every aspect of
eeds not | 1 L
satisedin  its inherent need in its sense of per-
imenPe™  sonal communion with other such “I”s
Jarusha a5 those of you and my other dear ones,
there might be grounds for concluding
that the whole is Purush6ttama, to be completed
in the perfect inter-personal experience of its
“1”s, But, as we have seen, the need of the “I”
only finds itself partially fulfilled in itsexperience
of communion with other Puarusha “I"'s. Having
experienced that, it still continues to need, and
finds no relief from that need until it finds it in
an entirely different category of experience—
until it experiences a sense of personal com-
munion with an “I” that is present to it in an
entirely different manner.

So far as it experiences a sense of loving
personal communion with other Parusha “I"s, it
is conscious of an aspect of its need being fulfill-
ed—of its incompleteness being, upon that side,
progressively completed. It is as though parts
were coming together to forma whole. But even
while this is taking place, the sense of need—of
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being incomplete—remains unless the “I” exper-
iences a fecling of personal communion with that
other “I”.- In the two categories of personal
communion conjointly, it is conscious that all
aspeets of its need are in the process of being
progressively satisfied.

Now the “I” experiences a sense of many
contacts with many “I”s of Purusha, but—at the
stage of experience with which this “I” 1s familiar
—there are only a limited number of these
contacts in which there is experience of need
finding its real satisfaction. This is because
of the present limitations of its capacity to
love. Itisonly where it experiences love that it
is conscious of its need being answered, and it is
to the extent of its loving experience that the
answer to its need grows toward completeness.

Yet it is not merely in experiencing love for
other Pdrusha “I”s that it finds its need ful-
filled. That is not sufficient. Not only must it
feel love but it must feel that it is being loved.
It must feel that it is needed. It must feel that it
is completing the conscious experiencing life
of that which it loves. It must feel that there is
mutual yearning and a mutual fulfilling in the
personal relationship in order for it to be an
answer to its necd. To give love may be the way,
but to feel that it is returned is the consumma-
tion.

And what of the “I”’s experience of longing
~and love for that “1”? Here there is
Wherein 3 sense of giving love to that which
ft’;g:;éfﬁz? was experienced as first loving it. We
may suffer from the sense of need
unanswered before we attain to experience of
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communion with that “I”; we may be intellec-
tually convinced that such communion is possible
and may strive greatly to achieve it, but I am
convinced that we must first experience it before
we can love God. And when the experience comes,
it comes as love deep and personal and tenderly
understanding—and how much more that words
cannot express—and the “I” that has been groping
and fretting for it knew not what, knows it is
this. Then love is given to Love. We may long
for Him before we experience Him, but we
shall love Him only when we become conscious
of Him.

Let us consider the nature of our love for
that “I”—for Paramitman as He is present to us
in experience. For me it is a deep and fearless
joy arising from the feeling that He loves me;
it is a sense of loving confidence that “beneath
are the everlasting arms”. It is the natural
response that an “I” would give to such love.

But of one thing I am certain. [t could not
be love except in response to what is experienced
as love. Did I not feel that I was loved and
wanted by that “I1”, it is possible that I might
believe in Him, be convinced that He was just
and powerful, reverence Him, but He could never,
never have been the fulfilling of the essential
need that is one of the noblest factors in my
experience. Asloving me and yearning for me
He has completed me. The deepest and most "
touching aspect of the joy of communion with
the timeless “I” lies in the feeling that it is
calling for our love—in other words, that here is
a relationship that includes the necessity of our
contributing something. In this relationship too
there would appear to be something which apart
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from the conscious personal life of the Pirusha
“1” is incomplete.

Yet what can it be that needs to be completed

in us? Surely not the Paramitmic

Howcaawe nature. Holding God to be timelessly

byParamat- - Self-subsistent and changeless in the

) infinite perfection of His divine nature,

I can sec no way in which that nature needs to be,

or could be, completed or perfected. He is time-
lessly what He has always been.

And still T hold that in our love for and
communion with Paramatmin a Paramitmic
need is fulfilled. To the extent that we can give
love and that our loving personal experience
of communion with the divine “I” grows and
deepens, there is a completing of something.
What is it?

My answer is—the progressive self-experience
and self-expression of God’s infinite plenitude.
You will remember that toward the beginning of
this book I spoke of God’s nature as changeless
and infinite in its potentiality for many-sided
experience. But I also voiced my conviction
that in the timelessly evolving multi-personal
Purusha life was ever building up that through
which His infinite fullness might progressively
find realization and expression. I said that the
potentiality-—the capacity—for one side of an
infinite number of mutual loving relationships is
changelessly present in the divine nature, and
that the function of Parusha evolution is to build
up that other side infinitely which will make
infinite divine self-expression possible.

You may ask why the expression of what is
timelessly present in God’s nature would be
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essential. Is not the mere fact that it exists there
sufficient ? I do not think so. The mere capacity
to know is meaningless apart from knowing. The
power o love would not find its realization in the
mere knowledge that it is present in infinite
fullness; there must be loving for it to be realized.
To be infinitely loving by nature implies the
necessity for the existence of that which may be
infinitely loved. Love is only a potentiality
unless it finds expression. I do not conceive that
divine self-realization is merely a realization of
the existence of potentiality. It isa realization
of actuality, and apart from loving, Love cannot
be actual. Therefore when I speak of the infinite
divine need I am referring to the necessity for
the infinite fullness to be realized infinitely as an
actuality, as opposed to the conception of its
merely being present to the divine consciousness
as an infinite potentiality.

Intellectually, we might arrive at the concep-
tion of Paramatman as a timeless consciousness
of an infinite capacity for the knowing and
contemplation of unrealized potentialities. Let
those whose “1”s are satisfied with such a con-
ception find what inspiration they can in it; as
for this “I”—it is not so that Paramitman is
present to it in experience.

Some will of course always feel that for
Paramatman to need anything beyond the terms
of His own nature implies His imperfection. 1
have given reasons earlier in this book why I
differ from this view, but let me recall just one
more example I gave then. Take fatherhood as it is
known in the terms of “human” experiencing.
Does not its perfection lie in the degree in which
there is love for the child, and consequent
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yearning for the child’s love ? Is that fatherhood
more perfect in which love is neither exper-
ienced nor hungered for, or that in which
love and the need to be loved is greatly exper-
ienced ? May we not even say that the degree of
perfection in fatherhood must be measured by
the greatness of the need to love and to be loved
—and consequently to be needed—by the child?
Here imperfection is absence of need.

My contention throughout this book has been
. that an infinite perfection, rich and
plivine  full and conscious, does not imply self-
sufficiency in the sense of finding all
that one needs within the terms of one’s own
personal life, and that the timeless Self, needing
infinitely by reason of its own infinite richness, is
essentially able to provide—and throughout
‘beginningless time’ does provide—that in which
the infinite demands of its nature find their
answer and fulfilment. For I hold that the
timeless “I” cannot, in the nature of the case, find
within itself as indivisibly and changelessly “I”,
the fulfilment of the implications of its being.

In the beginning of this book I pointed out
how at least the seed of this concep-

Ne]zfiviiﬁhe tion of ultimate need was to be found
Upsnishads. 1N the Upanishads. Now that you
have had opportunity to more clearly

grasp my meaning it will be worth while to
review a few of the passages that I then quoted.

“In the beginning this world was just the Self,
one only. He wished : ‘Would that I had a wife------ ’

So great, indeed, is desire.” (Brihad-Aran. 1;4:17)
“ Verily he had no delight. Therefore one alone
has no delight. He desired asecond:-----Therefore this
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(is true) ‘Oneself is like a halffragment (FUF)’, as
Yajnavalkya used to say.” (Brihad-Aran.1;4: 3.)

“ Whatever he brought forth that he began to
eat.”” (Brihad-Aran.1;2: 5)

“ Oh; wonderful! Oh, wonderful! Oh wonder-
ful!
Tam food! Iamfood! Iam food!
I am eater of food! Iam eater of food! Tam
eater of food !-----
1, who am food, eat the eater of food! ™ (Taith-
riya, 3;10: 5.)

This is the way in which these Rishis of old
put before us what [ am trying to explain, for I
am teaching Paramitmin who timelessly within
the terms of his own “I” (sva) finds not that, the
need for which is implicit in the infinite fullness
of His nature. I am teaching the multi-personal
Ptrusha as His food—as that in which He time-
lessly fulfills His need-begotten desire. And I
am teaching the multi-personal Pdrusha as that
which from beginningless time finds Paramat-
man its “food”. As the sage Varuna exclaimed
in exultation to his son, “I who am food, cat the
eater of food”. In other words, “I, in whom
Paramitman finds the satisfaction of His need,
find my essential need fulfilled in Him”.

Indeed the passages one could quote are too
numerous to be put down here. They show this
conception running like a golden thread through
the various Upanishads. Here are just a few
more :—

“ He desired: ‘Would that a second sell of me

were produced.” (Brihad-Aran. 1;2: 4)

“This is that great unborn Self who eats the food,

the giver of good.” (Brihad-Aran. 4;4: 24)

“This pair is joined together in this syllable
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‘OM’. Verily when a pair comes together the two
truly procure their desire.” (Chandogya Up. 1;1:6)

““In the beginning, beloved, this world was just
Being, one only, without a second:-----It bethought
itself : ‘Would that I were many |-+ " (Chandogya
Up.6;2:1,3)

“Verily, in the beginning Prajapati stood alone.
He had no enjoyment, being zlone. He then, by
meditating upon himself, created numerous offspring.”
(Maitri Up. 2: 6.)

‘“ He desired : ‘Would that I were many. Let me
ptocreate myself ! " (Tait. Up. 2: 6.)

“It is called Zad-vana (‘It-is-the-desire’). As
it-is-the-desirve it should be worshiped. For him who

knows It thus, all beings together yearn.” (Kena
Up. 31.)

“ Two birds, fast bound conpanions,
Clasp close the self-same tree.
Of these two, the one eats sweet fruit ,
The other looks on without eating.
On the self-same tree a person, sunken,
Grieves for his impotence, deluded ;
When he sees the other, the Lord, contented,
And his greatness, he becomes freed from sorrow.”
(Rig Veda; Mund. Up. 3; 1:1; and others),

In this last passage, I would think of one
bird as Paramitman ; the other, eating food from
the tree of experiencing life, as the personal
Piarusha. They are, you will note, not identical
but “ fast bound companions.”

Of course I am prepared to admit that in
every particular the conceptions embodied in the
above passages are not necessarily identical with
my own. For example, though the feeling -that
Paramitman is conscious of a need and time-
lessly provides for its satisfaction is undoubtedly
there, apparently we also find the conception of

His evolving secondary categories out of Himself.
40
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This view I am unable to subscribe to, for I
hold the Paramitman timelessly “I,”
Pﬁ;”;,‘,‘:‘,‘,‘; “without parts” and changeless—sub-
One with; ject to mo limitations or mutual-ex-
clusions in what He experiences. It is
not conceivable to me that Paramdtman is the
primary subject of my experience, for my exper-
ience is cut off from the experience of the “I”
which is the subject in another experience-con-
tent by its personal and vehicular limitations. As
I have said before, the Paramitmic “I” cannot be
at the same time the subject of an all-inclusive
experience and of severally exclusive experiences.
Here at least it would appear justifiable to be
dogmatic; one cannot be conscious of all and yet
be shut off from the consciousness of al/ at one
and the same time, and yet remain one undivided
“1”., Therefore I hold that Paramitman is con-
scious of the experience contents of all Parusha
“I’s, experiencing the whole of each as the
experience of that particular “I”, re-experienced
by him in accordance with the terms of His own
divine personality. It is Ais experience of yours
or mine that is present to Him, and His exper-
ience-content includes the totality of all that
through beginningless time has been experienced
by Parusha. If this be notso, then Paramatman
as such is impersonal, or if personal He is “ with
parts ’—that is to say divided.

I have said that “apparently” there is a
difference between my view and that of the sages
of the Upanishads regarding the ultimate being
of Purusha, On the face of things it would appear
that Indian philosophy teaches that the material
cause (Iqigra o) of Parusha and Prakrti is
Paramatmén, whereas I am unable to accept such
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a view, because it would seem to impinge upon
both the indivisible unity and changeless perfect-
tion of the divine nature.

Yet I feel that a closer analysis will show
that the difference between us here is only one of
words. Let us consider this question for a
moment, We are all concerned to show that the
once self-subsistent Verity is timelessly Paramat-
man, and that there are not fwo or more self-
subsistent categories of Being which merely inter-
act upon each other. We are at one in holding
that Paramatmén is the one Reality (&q) in the
sense that His existence alone is absolute, while
all other modes of Being have only a relative
existence—one that is by, in, and with reference to
that.

The sages of the Upanishads have chosen to
present this great central truth by saying that
whatever else /s was evolved from that, and lesser
minds have taken this to mean that the being of
Paraméatmén has, as it were, undergone an evolu-
tion and that “this world” (stwrg) is the conse-
quéence. Such a conception seems to me to
directly contradict the truth which the sages were
stressing. You can use all the “so-to-speak”s and
“astit-were”s you wish, but a duality in the divine
nature nevertheless emerges.

" 'Yét T hold that this is ot the position
taken by the greatest Indian thinkers. We
hdve made mistaken use of such words as “real”
and ‘“unreal” or “apparent,’ and as a conse-
quence have failed to grasp the meaning of. the
users of those words of which these are far from
sdtisfactory translations. This has, of course,
been' repeatedly pointed out by various modern
scholars. “Real” (gq) as used by the sages
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meant absoluté or ultimate with reference to cate--
gory—not with reference to time. A moment’s
reflection will show that this is correct. For in-
dividual souls are thought of as having always
been individuated ; this is implicit in the concep-:
tion of beginningless “ karma”. The “Maya” of
the Vedanta is held neither to be Paramitman or
to have had a beginning. Sankara did not hold
it to be without existence, but denied it an in-
dependent reality of the same nature as that of
Paramatman. The Avidiya (Not-seeing-of-the-
truth) was held to be as beginningless as Karma.
All of these, according to Indian thinkers, have
existed from “beginningless time”, but only
Paramitman (for whom various names are used)
subsists absolutely and by reason of His own
nature. His is a category of Being more ultimate
than the category or categories beginninglessly in
time. So you see that there is absolutely no question
whatever of what the category of existence subsist-
ing beginninglessly in time was before it was in
time, for it has been so always. Paramatmaén is
before it only in the sense that He is a more
ultimate category of the real upon which subsidi-
ary categories, in time and subject to change,
timelessly rest. Therefore no question legiti-
mately can be raised of what other categories are
“made out of ”’; they have always been what they
are—categories of the existent in time, subject to
change of form or mode—and having no existence
apart from Paramitmén, upon whom they rest
timelessly and in Whom they find the meaning of
whatever reality they possess.

Now unless Paramitman is timelessly “ with
parts ”—which I am certain neither the Upani-
shads or the great thinkers of India have ever
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held—the implications of this view are little if
any different from my own (except as regards
the question of the beginningless karmas of in-
dividuated Parusha “I”s. The position taken
here on this subject is that the “karma” of
Parusha is as beginningless as its personal evolu-
tion, but that the “karma” of its various
individuations is not, since each of these had a
beginning.) For I hold that the necessity for the
existence of Purusha and Prakrti is timelessly
implicit in the terms of the Paramatmic nature,
and that these two relative and subsidiary cate-
gories of Being are not apart from it, and find
their meaning only in it. In this my view is at
one with the Upanishads in holding that “ All
this is Brahman,” and that Brihman is Paramat-
man plus the timelessly essential implications of
His nature.

For the “Maya” or the “Avidiya” or
“Karma” of Indian philosophy must, if the line
of thought be worked out, be accepted as impli-
cations of the Paramatmic nature. If not, they
must be held to be independent of it, and in that
case we must be prepared to admit the existence
of a duality of independent categories of being.
The only other alternative is to hold them as
identical with Paramatman. The two last concep-
tions would be as foreign to the thought of the
Upanishads as they are to mine. It therefore
seems to me that, on this point at least, any
difference between us is one of words, and of the
natural difficulty of implementing what is seen,
with the mind and language.

Of course, it might be objected that, in a
sense, the above line of reasoning begs the ques-
tion—that there is no question of what the
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subsidiary categories of Being were before they
were what they are in time. It might be held that
the correct way to put the problem is, “What are
they now and what have they always been back of
their existence in time. In other words, what is
their essential nature as apart from their position
in time? Those who put this question might say,
“We admit that they are in time beginninglessly,
but we hold that in essence they are identical
with Paramitman—or at least that the Atman
experiencing as Jiva (individuated self) is, in its
essential nature, Paramatman.”

My objection to such a view has already been.
stated. The unity of the conscious per-

:“;:‘::;1;: sonal life of the timeless “I” would be
essentislly impinged upon by such a conception.

mondenti:  That “I” cannot be at once the primary.

subject of an all-inclusive experience
and the primary subject of mutually exclusive
experiences. It cannot be an “I” that is conscious
of an area of experience, and also the same “I”’
unconscious of it. It cannot be at once an “I”
whose consciousness is limited by the limitations:
of a vehicle, and the same “I” subject to no such-
limitations. Therefore I feel myself led to con-
ceive of the timeless “I” and the Ptdrusha “I” as
essentially non-identical—as “fast-bound com-
panions ”, the existence of the latter dependent
upon and resting timelessly in the former, but’
neither “a part” of it or a “mode” of it. In.
other words, I hold Purusha, as regards its essens
tial nature, not to be identical with Paramatman,
but to represent a complementary and dependent
category of reality in the timeless Unity that is.
Brahman, ;
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It all comes back to the question of whether
we are to think of that Ultimate Reality as a sort
of metaphysical fluid consciousness in which one
“I" or many “I”s are reflected, or to conceive it
as that which is timelessly changelessly and consciously
“l”. As you know, I hold the latter view, for
reasons given.

But I fear we are getting away from the main
theme of this section. That was, if
you remember, that the experience-life
of Purusha, experienced by it “from
beginningless time ”, is from everlasting to ever-
lasting present to the timeless “I”. Beginning-
lessly Ptarusha has been passing over from un-
consciousness and impersonality to conscious and
personally experiencing life under the mode of
countless personal individuations which, at first
only blindly conscious of a need that ever grows,
find it at last fulfilled in personal communion
with the timeless “I” and with other “I”s of
Parusha.

Through this building up of Pirusha and the
instrumentality of Prakrti the timeless “I” pro-
vides everlastingly for the other side of the
personal relationship, the need for which is
implicit in His nature. The field of his knowing
is the whole content of the experience-life of the
multi-personal Parusha without beginning, bound
or end. The field of His loving is His personal
communion with the countless loving, yearning,
needing Purusha “I”s, as one by one they grow
conscious of Him and turn to Him to find com-
pletion.

Those who have found their home in Him
have experienced Him as loving. And the sense

DivineSelf-
Realization.
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of communion with that “I” gives rise to humble
and exultant love—not to a sort of intellectual
admiration. An “I” might know various things
without experiencing love, and without the neces-
sity for the presence of other “I”s; but an “1”
may not love unless there is an object for that
love—and that object must be personal— must be
an “I”.

To be loving by nature implies the need to
love, and to love there must be that which can be
loved. But, as I have said, the personal alone can
love and can love only that which is personal—
personal in other terms than itself. Therefore,
if it is by nature personal, no “I”—not even the
divine “I”—can fully realize itself as apart from
that which it experiences as *You.”

My need is as yet small because I have not
yet attained to a capacity for greater love. But
the need of an “I” that was by the terms of its
nature infinitely loving would be boundless. I
feel that in the beginningless, endless, boundless
multi-personal life of the Pirusha aspect of Brah-
man Paramitman provides eternally that which
He may love and by which He may be loved in
accordance with the infinite need of His loving
nature. And as the conscious life of each of us
is “made whole” in Him, so He ever completes
His loving experience-life in us according to the
dictates of His nature.

As each of uslearns to love Him, our love
for our dear ones becomes deeper and mere
meaningful, extends further, includes more. And
through this love for them He comes to mrean
more and more to us. And loving Him thus
more, our love for them reveals still greater
implications and in the light of these we can
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bring an even deeper love to Him. Thus through-
out eternity builds up the inter-personal life of
Brihman, - resting ever in the timeless “I” its
decpest verity.*

#(NOTE :—There is one other implication arising out of the
divine love that must be touched upon before we pass on to the next
section. Earlier in the book I tried to make it clear that the nature
of the highest loving relationships of Purusha “I”s as we know them
in the terms of “human” experiencing, points to the necessity for
remembrance in the next stage of their experiencing life of what
those “I”s had been tn each other in the stage before. This is a
necessity arising out of the needs of the Purusha “1”, but alike
necessity would seem to rise out of the love of the divine “I”,

As we know love in the terms of human experience, we are aware
that the higher, the deeper, the truer it is, the more revolted it is at
any idea of termination, the more it shrinks from any thought of
substituting one object for another. It is only in the lower and more
ignoble areas of experience that what is called “loving” may have
one object today and another tomorrow. The highest experience of
love that we know might be embodied in the words, *“I am yours, and
you are mine for ever.” As experience grows richer, deeper and more
loving there can be no doubt that the demand of love is for ever
greater permanency, and the more abhorrent becomes the thought of
transferring it from its object to something else. This does not of
course imply that it may not include other objects within its orbit.

Viewing thus the evolution of loving experience, it would seem
apparent that the deeper and greater love becomes, the less will it be
capable of ceasing to love the personalities or personality upon which
it is concentrated. The greater it becomes the more permanent it
will be.

And how of the divine love? Surely it will not be less perma-
nent than that of the Purusha “I”. On the contrary, all that we have
been considering of the significance to God of Purusha “I”s points to
the necessity for the divine love to be as changeless as the divine
nature, The “I” that has entered into loving personal relationship
with the timeless “I” has entered into something that can have no
end.

So you see, dear one, that not merely our own deepest experience
demands continuity of personality and experience, but what we have
become to Paramatman also demands it. His love for those “I"’s
that are in personal communion with Him being changeless, consti-
tutes the guaranty of the continuity of that experience-life, with

reference to which they are whaf they are.)
41 .
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The Timeless Brahman.

‘ But that which has been sung is the supreme
Brahman. In it there is a triad. It is the firm support,
the Imperishable. By knowing what is therein, Brah-
man—knowers become merged in Brahman, intent
thereon, liberated from the womb (z.¢ , from birth-and-

death). (7).

‘ That which is joined together as perishable and
imperishable—as manifest and unmanifest—the Lord
suppotts it all.

Now without the Lord the soul is bound,
because of being an enjoyer ; by knowing God one is
released from fetters.”  (8).

“There are two that are wnborn : the Knowing and
the Unknowing—the Ominpotent and the Impotent.
She too (7e., Prakrti) is wnborn, connected with the
Enjoyer and the objects of enjoyment. Now the
Atman is infinite, clothed in all forms, inactive. When
one finds out this #7zad, that is Brahman.” (9).

------ When one recognizes the Enjoyer, the
Object of enjoyment, and the One-who-sets-in-motion,
all has been said. This is the #hree-fold Brakman’
(12).

There have been many interpretations of
these passages from the Svetasvatara Upanishad,
and of others of a like nature. In Sri Sankara’s
philosophy, for example, the “Enjoyer ” is consi-
dered to be identical with the “Knowing” or
absolute Self, only seemingly individuated by the
individuations of the Upddhi (Buddhi, manas,
antakarana, etc.) which have no absolute exist-
ence, being the products of a beginningless
‘karma’ resulting from an equally beginningless
‘Avidya’—a sort of deflection of vision—inherent
in ‘Maya’. The existence of this ‘Maya’ is not
entirely denied, but it is held to be existence of
another kind and upon a lower plane than that
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of the Atman, from a time-standpoint beginning-
lessly associated with it, yet not a part of it.
Salvation,to Sankara, therefore means the attain-
ment, by means of the Buddhi, of Vidya (right-
secing) and thereby freedom from the apparent
individuation in experience for which the
‘Upadhi’ was responsible. When this is accom-
plished the Atman that hitherto has experienced
in the individuated terms of a particular Upadhi,
no longer does so. It knows itself as the one and
only Self, and is nolonger apparently limited and
individuated. Actually it has never been so, as
Sankara explains by the example of the earthen
vessels and the Akasha, given elsewhere.

At various places throughout this book I
have given my reasons for not being

what  abletoaccept this view, though acknow-
miwies ledging my deep debt to Sankara along
Philosophy. other lines. We must remember that
his chief aim was to combat the dual-

ism of the Samkhya philosopy and assert the
inseparateness of the existent. His philosophy is
the ‘Adwaita’—the philosophy of non-two-ness,
and was directed especially against the concep-
tion of the ‘Pradhana’, or non-sentient principle
of the Samkhyas, as existing independently of the
Atman. He made his greatest contribution to
the thought of .India in stressing that the final
reference of all that exists is to the Atman and
that there are not two independent categories of
existence. In this I am at one with him, holding
my own philosophy to be “ Adwaita,” for it too
admits no category of Being that does not have
its existence from, for, and with reference to
Paramitman. But I hold that Paramitman and
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Parusha are adwaita—non-separate—not that in
the final analysis they are identical. The absolute
“]”—Paramatman—does not appear to me to be
identical with the individuated “I” as apart from
the Upadhi. On the contrary I hold the two to
be personally complimentary and each fulfilling
the essential need of the other.

Sankara would admit a distinction in the
passage quoted above between Para-
mAtman and the individuated “I”, but
he would say that the difference does not partake
of the nature of reality, being the product of
Avidya. With the destruction of Avidya it will
be seen not actually to exist at all. The apparent
Setter-in-motion and the apparent Enjoyer
will be seen to be identical and all “name-and-
form” factors to exist only in relation to Avidya.
Avidya, he would say, is eternal in the time-
category, but does not really pertain to the Atman.
-Salvation is Self-realization—a sort of stepping
‘out of the time-change category built up by
Avidya “from beginningless time”. This cate-
gory has a sort of existence, resting on the
Atman as it were, yet neither of it nor apart from
it—a relative, not an absolute reality. Apart from
this name-form-time-change category which does
not actually pertain to Atman, the latter will be
seen to be One, and all differentiations of “Mover”,
“Enjoyer ”, etc., to be non-existent. Thus Sankara
smashes the earthen vessels in the Akasa (ether)—
to use his own simile—but, as Ramanuja remarks,
he does not know exactly what to do with the
pieces.

Sankara.

Ramanuja understands these passages from
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the Svetasvatara differently. His philosophy,
like all Adwaita systems takes its stand
“upon the passage from the Taittiriya
Upanishad (III; 1:71) as found in abridged form
toward the beginning of the Brahma Sutras.
The passage is, “ That from which these things
arc born, That by which, being born, these things
live, That which they go to and enter into, know
That; That is Brahman”. I, of course, am pre-
pared to accept this also.

To him, Brahman stands for ultimate and
essential Being and that Being is one and indivisi-
ble but existing under three modes (prakira)
whose being is Brdhman. These three modes,
though in essence One Brahman, are definitely
non-identical. Paramitmin-—called by various
names—is the “Mover” (Préritri) and Highest
Lord. Puarusha—the secondary category—is con-
ceived of as represented by countless “ Jivas”
(individual souls) existing as such from eternity
to eternity. Prusha is the “Enjoyer” (Bhoktri)
of the objects of enjoyment, and the Eater of the
fruits of action (karma). It is essentially con-
scious (chit) and personal. Prakrti is the enjoyed
(Bhégya), “non-sentient, for the sake of another,
eternal, ever-changing, comprising within herself
the three ‘gunas’, and constituting the sphere of
action and experience for all agents. With her
the Ptrusha is connected in the way of insepara-
ble association”.

As man is not man apart from either soul or
body, so is Brihman not Brahman apart from
these eternal modes. Pidrusha and Prakrti are
Brahman’s “ Body ”, so to speak, and Paramatmén
is its “Soul”. He indwells the two subordinate
modes as the soul indwells the body. Thus

Ramsnujs.
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Parusha and Prakrti are the indwelt modes, and
Paramitmén is the indwelling mode. He is the
inner ruler (Antaryami) and the Highest Brih-
man.

Paramitmin—called by various names—is
conscious and personal, according to Ramanuja.
He is “an ocean of innumerable noble qualities”,
“hostile to all that is evil”, all-powerful, all-
pervading, all-merciful. He appoints fruits to
the different Jivas in accordance with their
respective actions. Salvation of individual souls
is not a merging into identity with Him, for this
will never happen. Nor is it the realization of an
identity that is there already, as with Sankara,
for this does not exist. It is to be attained by
the knowledge that arises out of devotion, medi-
tation, and faithfulness to prescribed duties, and
consists in attaining to a state in which the
individual soul is released from *“ Birth-and-
death”, sharing the conscious life of Paramat-
man but retaining its own individual self-con-
sciousness, and not partaking of the infinity of
Paramatman or His powers as “Mover ”.

In this system the idea of “ Karanavastha”
and “Karyavastha” play an important part.
That is, the indwelt modes of Brihman undergo
periodic modification in the form of their
existence. In the Karanavastha (causal state) they
subsist in a condition of latency. Souls, though
not losing their individuality or their respective
‘karmas’, are not connected with vehicles, and
are consequently unable to manifest their intelli-
gence. Prakrti is not evolved as “name-and-
form”. From this state, under the dynamic of
the Paramatmic will (g%s1) the subordinate
modes pass over into expression. Soulsexperience
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in the terms of vehicles evolved from Prakrti,
and enjoy the fruits of the good and evil of their
past actions until the conclusion of the world-
period (kalpa) when existence again passes into
its latent form.

The souls that have become released—that
have attained salvation—* do not return.” That
is, they are free from these periodic expansions
and contractions, since, being free from ‘karma’
they are no longer subject to ¢ birth-and-death.’

Ramanuja’s system, though so different from
Sankara’s, may still be called “ Adwaita,” for it is
founded upon the conception of non-two-ness.
Whatever /s is held to be Brahman, in essence one,
though subsisting timelessly under non-identical
modes. It is because of this permanent non-
identity of modes that the oneness is called
“ qualified.”

It was Sankara’s great mission to save Indian
thought from succumbing to the dualistic concep-
tions of the Samkhya philosophy, and from certain
Buddhist tendencies. As I see it, Ramanuja’s
mission was to retrieve it from the opposite peril
of falling into an unqualified monism in which
whatever truth there is in individuality would
tend to be lost. Sankara taught the oneness of
All-that-Is; Ramanuja taught that such Oneness
is not incompatible with real differentiation.
Sankara taught that salvation comes with seeing
(vidya) ; Ramanuja taught that the power to thus
see is the product of loving experience and faithful-
ness to duty. Both taught that with the direct
perception of that oneness comes salvation.

You are by this time sufficiently familiar with
my own position to be able to appreciate just how
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much there is in common between my view and
that of Ramanuja. The points upon
Where 1 which we differ will also be apparent
differ from
Remenuja. tO you, There are, of course, very real
differences. For example, though I
accept with him Pdrusha as a beginningless mode
of Brahman, I am unable to accept the individual
“souls”—or, as I call them,“I”’s of Phrusha—as
beginningless. As to their essential being—as
PhGrusha——I hold them beginningless; as to their
conscious individuality, I do not.

Again, while I admit a truth at the back of
the conception of the periodicspreadings-out and
gatherings-in of Brahman, it has not exactly the
same meaning for me that it has for Ramanuja
and the Bhagavata schools. As I see it, the
process is a continual rather than a periodic one.
A “world-period” (kalpa) would represent, in
this view, the emergence of the Ptrusha from
unconscious impersonal unmanifestation (#=afe)
—at the point X of my diagram; its multi-
personal evolution in association with the evolving
Prakrti; and its subsequent personal and conscious
entry into the realization of its oneness in
Brihman, as the divine love draws it to itself.
Thus conceived, this process of “emerging” and
“ returning ” may be said to be ever taking place,
the emergence being from the impersonal and
and unconscious and the return being, so far as
the Parusha is concerned, with personality and
conscious loving experience.

As to the different terms in which we have
set forth the qualified oneness of Brahman, it
seems to me that our differences are largely in
the way we seek to express the same truth.
Naturally I prefer my own, but I feel that the
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implications of what I have been trying to say
are present to a great extent in Ramanuja’s
position. “We are at one in our conviction that
“Brahman is all this,” and that Brihman is one.
We both hold that as modes of Being Paramat-
man, Ptrusha and Prakrti are not, and never will
be identical. Ramanuja likens the two subordi-
nate modes to the “body” of Bridhman, and
Paramitman to its “soul”. I think of the subordi-
natec modes as the area of Being in which
Paramatman eternally realizes and expresses
Himself—an area which exists by reason of the
need of it implicit in the Divine Nature. Para-
matman without it is as inconceivable as a man
without a body. The essential oneness—that is,
non-two-ness—of Brahman is seen in the fact that
none of the modes could be what they timelessly
are if the others did not exist.

But Ramanuja’s final reference would be to
Brdhman, whose essence is Being, subsisting time-
lessly under one primary and two subordinate
modes. As of the essence of Being he would hold
the three modes to be essentially one Brahman,
indivisible and without parts—one as Being. Such
a treatment of the problem may be necessary for
those who feel compelled to accept the verbal
accuracy and completeness of scripture, but
personally I find it rather too metaphysical, and
as such it does not appeal to me.

In consequence my final reference is to
Paramdtmdn, though I accept the three-fold
Brahman as the supreme fact. For Brdhman is the
timelessly existent—the One—including all Being
—apart from which nothing is—beyond which
nothing goes—so indivisible that no mode of it

could possibly exist apart from the existence of
I .
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the others. Yet, though it is Being, timeless and
non-separate—and therefore the Real—it standsin
the self-subsistent existence of its deepest verity,
the changeless and perfect Paramitman whose
mode is one and personal. It /s timelessly because
He is timelessly.

But I cannot hold that the Being of the two
subsidiary categories is identical in nature with
that of Paramitman. It stands in itself—is
svydmbhu ; their being stands timelessly in it, and
is of a complementary nature. Nevertheless All-
that-Is timelessly is Brahman, and nothing less
than that is Brahman.

I cannot conceive the ultimate self-subsistent
Being as existing under three modes, for I hold
that it is essentially personal, and that the
personal cannot be divided. It is possible for the
Pidrusha to be multi-personal for the simple
reason that it is not essentially personal. It is
an entity as to its essence, but it is nof one as
regards its personal evolutions; these are non-
identical and many. Were I to accept the posi-
tion of Ramanuja and the other schools that
hold the individual “ Jivas” to have been begin-
ninglessly personal, then I should not feel justified
in thinking of them as one Purusha, but as count-
less Pdrushas, and I have given my reasons for
not being able to think of each as without a
beginning personally. In the same way, were I
able to conceive the ultimate self-subsistent being
as timelessly differentiated I should feel the neces-
sity of conceiving it as two personalities—or
countless personalities—standing timelessly in a
common essence (&41) of which personality might
not be predicated. The seat of personality would
not be in the essence viewed as such, but in the
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modes. Ultimate Being would be of more than
one kind (x&10)—“ with parts”. But my philo-
sophy is based upon the conception that back of
and beyond all differentiations lies One—indivisi-
ble, “without parts”, conscious, personal—the
timeless “I”. He is Paramitman, the ultimate
self-subsistent verity—He, and no other mode of
Being in time or beyond it.

For Paramatméan does not stand in Brahman.
That would mean that Brihman is

f.:.'f?::; more ultimate than_ Pa;amétmz’t.n.
motstand  Rather, He together with his essential
inBrehman, 4y plications is Brahman—is Being.
menin  Nor does Brahman stand in Paramit-

Paramst- o . ¢
mar. man ; it is the twosubsidiary categories
that stand in Him, and they apart from
Him are not Brahman. They, together with
Him in whom they stand, are Brahman. Para-
mitman’s Being is self-subsistent (¥qasx &wn);
their Being is of a different nature (fresm)
subsidiary, relative, and dependent upon another
(qeaes @wr). This, at least, is the view to which
my philosophy leads me. Yet I too hold the
non-two-ness of Brahman, for Paramatmén could
not be what He is without the existence of the
subsidiary categories; nor could they be at all
apart from Him.

Ramanuja’s conception and my own regard-
ing the reality of “the world” (%) have also
much in common. We both hold that it has
its reality in Brdhman—not in that factor which
Sankara calls *“Maya”, and holds neither to be
Brihman nor to have its existence apart from
Brihman. We neither of us hold that it has
merely an ideational reality dependent upon the
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Buddhi—that, to use Sankara’s words, it is Vij-
nanmatra and avastu. Sankara is compelled to
deny “the world ” a substrate (&ar) in Brahman,
because for him Brdhman and Paramitman are,
in the final resort, identical, and undifferenti-
ated consciousness. Therefore he must seek “ the
world” in its final analysis oufside of Brahman.
But to us the timelessly existent subsists under three
modes, and the “ world ” of name and form is an
evolved manifestation of one of them—not a
changing form (gfa) of something which is not
Brahman.

Ramanuja probably goes further than I would
in his realism, apparently assuming that “ things”
are actually as they appear in their formulation
in experience—that a ‘chair’ is a ‘chair’, if only
temporarily, quite apart from our experience of
it as such. I, on the other hand, do not deny that
it may be in itself what it presents itself to be in
experience, but I do not know. Whatever it
may be in itself, its reality in experience is a ‘ chair’,
and I only know it there. Yet I am convinced
that there is a reality of its own to that whereof
there is consciousness in ‘chair’-terms, and that
its reality must differ from the reality of that of
which there is consciousness in ‘tree’-terms. In
other words, ‘the world’ has a reality of its own
as apart from my experience, and we are justified
in assuming that its reality is as differentiated as
we are conscious of differentiation in experience.
As Ramanuja says in his commentary on the
Brahma Sutras, “The manifold character of
cognitions must therefore be held to be due to
the manifold character of real things”. I agree
with him, while holding that the ‘world’ we
know is constituted of our reactions to them—not
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of the things in themselves. There you who have a
reality of your own, have that expression which
is the trufh of you for me. The absolute truth of
you would be, I imagine, what you are to Para-
mitman, and to become progressively mine as.I
come by ever deepening communion with Para-
mAtman to enter into the sense of what you are
to Him.

As a matter of fact, I am not so sure that
what you are in yourself and with reference to
yourself, is as important as what you are to God
and to me. If we are “fragments” (3u&) we find
our highest meaning in that which is made whole
in us. Thus the whole truth of what each of us is
must be found in the other, and the whole truth
of what we are to each other must be found in
what we—not each of us separately—are to God.

Lastly it should be noted that I am in pro-
found agreement with Ramanuja in his convic-
tion that the ultimate reality—Paramitman—is
not a sort of fluid consciousness in which the “I”
may or may not be reflected, but something
which is conscious—and conscious personally in
terms of “I”. This holdsalso for the individuated
Parusha, but not for Purusha in the state of
unmanifestation.

There are, of course, many aspects of the
question treated by me upon which Ramanuja
has not touched. This is natural, for he was
expounding the scriptures, and I have been ex-
ploring the implications of this “I”’s experience-
world, in so far as I have been able to discover
them.

Ramanuja claimed that the Qualified Adwaita
philosophy was the correct interpretation of
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the Upanishads and of the Brahma Sutras based
upon them. So did Sankaracharya, but
Scriptures  th€ meaning he derived from them was
e o avery different one, Madhavacharya
interpreta.  and Nimbarka and various others all
hoss. pelieved that they were expounding the
scriptures correctly, but their conclu-
sions differ to a greater or less extent. These
that I have mentioned only claim to set forth
the Vedanta—the sixth of the great systems that
look to the Upanishads as their final authority.
My own feeling is that the contents of these
great scriptures are open to divergent interpreta-
tions, and that it would be better to frankly
admit that various views can find support from
them, though none can find complete support
there. Such a view is of course more open to
one who, like mysclf, does not look upon them—
or any scripture--as the final authority with
which philosophy must absolutely coincide.

As Isee it, the sign (@gm) of a great scrip-
ture is not completeness, or even un-

what  failing accuracy. Their greatness and
conttiates permanent value and validity must
greammess.  rather be gaged by whether, and to
what extent, they call to the deepest in

us, impel us to long far thoughts, and lead us to
deep experience. Those that are really great
hold their place, it seems to me, because they are
powerful in arousing us to self-realization—
because they speak to the deepest in our natures
—not because they contain the whole of what the
“1” must realize. They differ from even the
noblest philosophical systems in that their call is
to the soul, whereas the appeal of philosophy is
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to the Buddhi. In this sense I have found the
Upanishads true “ Shruti ”—as I have also found
the Gospdls and the Gita. All of them speak to
the deepest part of me, and call forth a response
from the deeps of my Being. All of them arouse
the longing in me to know what I am, what you
arc, beloved, what life is, and what That is in
which I feel this self to rest and find itself ful-
filled. It is thus that these scriptures appear to
me to fulfill their highest function—unet in fur-
nishing a “ prescription” for salvation, or com-
plete information about that which is of value
only when the “I” has achieved it by self-
realization.

Therefore I quote scripture—not as authority
—nor even to demonstrate that its
authors meant exactly what I find in
their writings—but because of what the passages
have called forth in me. Their value lies in their
suggestiveness, and in the thoughts to which they
give rise, and the experience they are instru-
mental in begetting. But when all is said and
done, it is the “I” that must interpret its own

experience-world of which these scriptures form
a part.

Their value,

I do not propose here to go into a long dis-

cussion of the passages we have been

The signifi- discussing in this section. Having

groce ol read the book you are by now familiar

toour  with what Brihman means to .me.
personal . . . .

relationship’ Rather I wish to limit my interpreta-

tion to its significance in our own

personal relationship. What does the truth

contained in it mean for you and me?
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The conception, as I find it here and in other
parts of the Upanishads, is of the individual self,
bound to “ birth-and-death ”—not as Enjoyer but
as the Enjoyer of the “ perishable’. Its desire
we have seen elsewhere is a true desire (@ ®19)
arising out of its essential incompleteness and
need to be completed beyond the limitations of
its own personality, but until it is free from
Avidya—from the blindness which renders it
unable to distinguish between the perishable and
the imperishable—its desire is concentrated upon
the “false coverings of the real” rather than on
the reality that is clothed in them. ‘“These are
the real desires” as the Chandogya says, “with a
covering that is false ”. Tending always to ident-
ify the underlying real with the temporary garb
in which it is experienced, the individuated “I1”
in losing the temporary garb feels that the reality
is lost also. As long, therefore, as this “I” is con-
centrated upon the enjoyment of fleeting forms
and has not attained to communion with the
Imperishable it is bound. When it knows God—
the timeless “1”—and learns to see that which
it really desires from the standpoint of eternity,
it can distinguish between the real object of its
desire and the garb in which it is expressed from
moment to moment. Then it becomes free from
“birth-and-death ”, for its yearning is no longer
concentrated upon that which is born and dies—
on the “Kshara '’ (perishable). Itis “free from
confusion .

But we must remember that the Enjoyer is
unborn (ax). This means that it is beginninglessly
the Enjoyer. I hold, therefore, that it will be
the Enjoyer endlessly. Its freedom from fetters
does not lie in its ceasing to be an enjoyer, but in
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its ceasing to seek its enjoyment in the perishable
—in the “ name-and-form”’ which is constantly
building sup and disintegrating. It is in the
imperishable Atman—in the underlying reality or
truth, clothed in constantly changing forms—that
true desire based upon essential meed finds its
fulfilment. But the fulfilment is in the reality—-
not in the fleeting form—although it seems to me
more than probable that certain areas of our
experience of the real, in the inter-personal life
of the timeless Parusha, will never cease to have a
Prakrtic formulation. In fact, I am certain of it.

Let us go back to a verse quoted by me
toward the beginning of the book for an illustra-
tion:

*Not for the sake of the wif2 is the wife dear,
But for the sake of the Atman the wife is dear .

There is a real personal relationship between
two Parusha “I’’s experiencing in the terms of
‘human nature ’. That relationship is an evolv-
ing Pirusha relationship; it is nof human. But
in so far as the truth of that relationship can
find ‘human’ expression, it finds it in the ‘human’
relationship of Ausband and wife. Before we were
free we thought that the beloved reality—the
“Atman”—was my human husbandhood and
your human wifehood. Now we know that these
are not the reality but only a temporary ex-
pression — a ‘birth-and-death’ expression —of
an underlying truth of personal relationship
in the evolving life of the timeless Pdrusha.
And yet this human husbandhood and wifehood
are dear to us, beloved,—precious, because they
are the expression in the limited terms of our

present experience of that reality that lies behind
3 .
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them. But we are free, for we no longer love the
expression thinking of it as the reality. We
know the expression is temporary (atf%=) and will
fade away, but that the reality of what we are to
each other is Akshara—undying—in the evolving
life of the deathless Piarusha, and in the bound-
less personal plenitude of the timeless Brahman.
And there we found ourselves and our fulfilling
in communion with that timeless “I”—Paramat-
man—in Whom we, and all else that Brahman is,
has its being and finds its meaning.

Wherein, then, lies the great joy of discover-
ing that we are ‘one with Brahman?
g‘zni:‘y f: What is meant by being “merged” in
Brahmsn. Brahman? Why is the necessity for
this thought throughout the Upanishads

and all Indian Philosophy ?

Many have sought to answer these questions,
and each in his own way. The whole of this
book is my attempt to do so. It teaches that our
own salvation lies in our waking to what Brahman
is and what we are in Brahman—in our gaining a
vision of the unity of Being, and our significance
in that unity.

It is not a question of intellectual apprehen-
sion, but of self-realization. It is to be arrived at,
not by a study of metaphysics true or false, but
by direct experience (33, agws). Not by learn-
ing or by intellectual acceptance of this philo-
sophy or another shall we find ourselves in
Brihman ; the realization of it is to be achieved
by love. 1t is as accessible to the simple as to the
learned. When the eye of the spirit has been
sufficiently opened by loving experience we shall
see that Oneness which is Brihman, to which
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nothing real is foreign (#=) and from which
nothing that exists is separate (gu®). Then
the conception of ourselves as separate beings
with conflicting ends, each with its separate good
that may be gained at the expense of others or
apart from others, will be quite lost. We shall
know ourselves as one Parusha and our life as one
lif¢, to the enrichment of which each has his
quota to contribute—the glorious boundless life
that is building up from everlasting to everlasting
in the timeless Brihman.

For Brdhman is all this. Its deepest verity is
that timeless, all-knowing, infinitely needing,
infinitely loving and experiencing “I1”, change-
less in its perfection, wherein all else that
Brihman is stands timelessly. Brahman is
Paramitman and the essential implications of
Paramitman. Therefore the timeless Plirusha is
Brahman, for apart from it BrAhman is not, since
the Puarusha is that in personal communion with
which Paramitman timelessly realizes His infinite
nature and finds His self-expression. Therefore
Prakrti too is Brahman, for upon the frame-work
of it, and clothed in terms of it, the multi-
personally experienced life of Ptrusha is built up
throughout eternity, thereby rendering possible
the achievement of personal communion between
Parusha and Paramitman. Yet neither Paramét-
mén or Parusha or Prakrti is by itself all that
Brahman is.

Brdhman is Life Eternal—that in which is
included all consciousness though it is not con-
scious, all experiencing though it does not experi-
ence, all the multi-personally experienced loving
communion of Paramitman and Ptrusha. “In
it all desires are contained” clothed in endless
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forms and the terms of countless vehicles. In it
all true desires based on essential need find their
fulfillment. It is beyond all time and change yet
it is timelessly replete with them, throbbing,
pulsating, as it were, with the fulness of personal
life.

It is all that Param&tman, PdGrusha and
Prakrti timelessly are, and all that they are
through beginningless time to each other. Itis
all that is manifest and unmanifest—*“the formed
and the formless”—clothed in all forms (fasasn).
“Brahman is all this.”

It is the Real—the true—because it is beyond
time and nothing goes beyond it. “Whatever is
is Brihman”. And the deepest truth of it—the
self-subsistent inmost reality of it--is Paramat-
mén, the “Real of the Real”—the One God—its
Life—its Light.



PART VI.






Practical Implications of this Outlook on Life.

In this last section of our book it is my
intention to give very briefly an outline of some
of the practical implications of this Satyakama
philosophy. This is not because there is little to
be said. On the contrary there would seem to
be so many implications that another book would
be required to deal with them all, and some day
I hope to be able to give them fuller treatment.
For the present, however, this must suffice, and
as usual I must take my own unsystematic road
and leave to you the task of getting at my
meaning as you read along.

In the first place it will be clear to you that
here is no philosophy of rewards and punishments
meted out by a Judge sitting in awful majesty to
award to each his due. It is not a philosophy of
fear; such seems to me only fit for slaves.

Yet this does not mean for a moment that
it is based upon a soft and flabby sentimentalism
which looks to the “mercy” of a loving God to
give us more than we deserve. The law it sees
is inexorable and not to be evaded either by our
own ingenuity or divine favour. We shall attain
to that for which we become fit—no more, no
less. We shall see what we are capable of seeing
—experience in the terms for which we have
achieved the capacity. No guestion arises of
divine interference; the divine Love, it is true,
yearns for us, calls to us ever; the divine Desire
is ever seeking to draw us into the fullness of its
life. But what Paramitman is to us—what other
Ptrusha “I”s are to us—depends wholly upon
what we ourselves are and may come to be,
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Whatsoever we sow, that surely shall we reap,
and other Purusha “I”s will reap our harvest
with us; there is no escape from the consequences
of good and ill. Others may be compelled to
share the fruits of our deeds, but we, at all
events, shall each of us have to pay to the full
our own debts. It is futile to hope to escape by
declaring ourselves “bankrupts”. It is useless to
think that someone else can pay our debts for us,
and thereby free us from our obligations. Indeed,
as self-respecting men in the world expect to
meet their own obligations, should not we prefer
to meet ours?

Of course it is admittedly just that each of
us should suffer the consequences of his own
actions, but on first thought it seems less clear
that there is justice in our having to suffer the
consequences of each other’s short-comings. This
would undoubtedly be unjust were we in reality—
as we are so accustomed to think—separate and
independent entities. But I would point out,
beloved, that in the view of life I have placed
before you we are not separate; the personally
experienced life that is building up in usis one
life. 1t is the Pirusha—that which you are, that
which I am—that in you and me and its other
personally conscious modes, reaps the conse-
quences in joy or pain of what the Pirusha does
or experiences in the mode of this “I” or another.
Also I would have you remember that though it
is true one “I” may suffer cruelly in the fruits of
the actions (or actionlessness) of another “I”, it
is likewise true it may share in the good fruits of
the noble and loving actions of other “I”s. Also
it is true that the fullness of Pdrusha’s multi-
personal life is the product of multiple experience
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achieved by Purusha in the mode of countless
“I"s. In that plenitude each “I” is destined fully
to participate, and in so doing it will be reaping
the fruit of experience achieved by Purusha
under the mode of other “I”s. If we can but
realize that it is the one Plrusha building up its
one life under its countless personal modes, we
shall no longer feel it unjust that the whole of
conscious Purusha life shares in the fruits of its
experience in each of its “I”s. Let us also
remember that if there is greater pain by the way
as a result of this, at the end is greater joy and a
nobler fullness of life.

Although I am entirely unable to accept the
idea that one whe is “sinless” can pay the
debts of the “sinner”, thereby freeing the latter
from the consequences of his actions, I am
none the less conscious that a profound truth
lies at the back of the teaching of the Cross.
Over and above the consequences of each
other’s actions which all must share whether
they will or no, there remains that further
burden that falls upon love. He who loves is
surely crucified in the pain and sorrow and
bewilderment of those he loves. He who
loves all bears the burden of all; the call
to love is the call to Calvary. Moreover, if
that “I” whom we know in experience as
Jesus of Nazareth, represents Pdrusha ex-
periencing at a stage in its personal evolution
where the whole of its conscious life is present to
it in each of its personal modes—or e¢ven
the whole of its life for this particular evolu-
tion from X—then it would experience not
only the pain but what we also call the “sin” of

the world as in very truth its own, and would
44
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suffer for it as such—suffer as we must suffer
when we so love.

And here there is a mystery which our feeble
love prevents us as yet from more than very
dimly grasping : joy—Ananda—and pain are not
absolutely incompatible. We are too prone to
think of ‘salvation’ as escape from pain. In this
may we not be mistaken? May it not rather be
that the deliverance which we really need is from
our ignorance as to the truth of pain? The end
of this philosophy, at any rate, is not escape from
pain, but fullness of life. 1If in that fullness pain
has its part we must not shrink from it. It may
well be possible that apart from it the deepest
joy is impossible.

As we have seen, the great dynamic force at
the root of all conscious aspiration and
effort is Desire. Desire springs from
Need, which is of the essential nature of Purusha
in conscious mode.

The sense of need is there because neither
Purusha in itself, nor any of the personal modes
of it, is complete. Purusha is with reference to
Paramitman, and is fulfilled only there. Each
of the modes under which it evolves personally
is also incomplete and must seek its completeness
outside the terms of its own personality—in
other “I”s of Purusha, and with them in the
timeless “I” Paramatmén.

Salvation is not a gift but a condition. It is
the outcome of a progressive process, beginning,
it seems to me, with the passing over of an “I’
into ‘eternal life’ and continuing to be more
perfectly achieved to all eternity. It is a process
that will never be completed, for the “I” has

Salvation,
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before it the development of an ever increasing
capacity to fulfill its essential need in the
infinitude‘of the Divine experience, beginningless,
endless, boundless. In that eternally progressive
fulfilling—that ever more perfect salvation—lies
the significance of the individuated “I” in
Brihman.

Thus the Parusha “I” is eternally in time, as
is the experience-life of the timeless “I”. The
being of Brahman—Paramitméin, Phrusha and
Prakrti—is beyond time, but its multi-personal
experience-life is in time timelessly.

There would appear to be various factors
) which stand in the way of the “I”s
Impedi-  passing over into ‘eternal life’ and its
progress thereafter towards perfection
in it. They seem to me to be of a negative nature
—lacks that give rise to positive defects of
purpose and action. In other words, they are the
products of Avidya—of not seeing things in their
real relation to each other, or grasping their real
significance. I am not here speaking of an
intellectul grasping, but of a right consciousness of
—a right feeling with reference to—that which is
experienced.

Avidya is, as I use the term, something quite
different from the ‘avidya’ of Sankara. His
Avidya is conceived as not of the Self—the
Atman—but of the Maya. It is a thing of the
Buddhi, etc.,—of the non-self. Such a position
was inevitable for him inasmuch as in his view
there is one Self, and that Paraméatméan. But
Avidya, as I conceive it, and use the term here,
is of the individuated Pdrusha “I”. It is not
something positive, but the lack of seeing upon
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the part of that “I”. When the evolving Pirusha
in its mode of the individuated “I” reaches a
point in its personal evolution where it becomes
rightly conscious of its relation to the factors of
its experience-content, then there is no more
Avidya—no more not-seeing or seeing-amiss.

Avidya is responsible, among other things,
for—(a) Sense of Separateness (w#xar). The “I7,
as I have tried to show earlier in this book, tends
to feel itself an independent entity of being, with
a good of its own which is separate from, and
may be even in opposition to, the good of the
other “I”s of its experience. As a consequence
it imagines that it may gain by the loss of
others, and fails to realize that it is its own self
that in other “I”’s is building up its eternal life—
the life in which it must find its own fulfilment,
It fails to see that in disfiguring the experience-
life of other “I”’s, or in impoverishing their ex-
perience-contents, it is disfiguring or impoverish-
ing that which is eventually to be its own. It
fails to see that the beauty, the richness, the
perfection of its own eternal life is being built up
in the personal experiencing life of other “I”s,
and that in sacrificing them and denying them
the noblest experience it is impoverishing and
creating empty spaces in its own eternal life. It
fails to see, also, that in so doing it is impairing
the experience and the self-expression of the
divine love of Paramatman.

All this holds for aggregates of “I”s—the
groups and communities and nations of our
world-experience. Here the sense of communal
or national separateness (¥+gar) and independence
of being and interest operates in precisely the
same manner. As the Maitri Upanishad says:—
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“ Thinking, ‘Thisis I', ‘That is Mine!, they bind
themselves with themselves, as a bird with a snare.”

Each” “I” or group of “I"s dreaming dreams
of “Mine! Mine!” is fighting against the fullness
of the life for which it unknowingly yearns—bent
upon damaging, impoverishing or sacrificing the
life that is being so painfully built up for it by
other “I”s of itself. There is something very
pathetic about this process of unknowing frustra-
tion, for as the Upanishad says:—

There is no otherness (R& Hl‘ﬂl'%ﬁlf\m) )
From death to death goes he who here sees otherness,

The word I have translated other-ness (arres),
has the idea of being different from. As1read the
passage it seems to me to mean that as long as we
do not escape from our sense of essential separate-
ness and “other-ness” from other “I”s of Pirusha
we shall not escape from “the round of birth and
death,” and enter upon the road of eternal life.
It is only when we come to think of every other
“I” of our experience thus: “This is another
personal expression of my very self—in this “J”
that which I am is joyously or sorrowfully building
up my life for me—is building up, moreover, that
which is the Pdrusha’s answer to the call of the
divine love” that we shall treat it as we should,
When we have come to think thus we shall see
‘the world’ with other eyes, and in all the teeming
life that we experience as about us feel the Self of
us pressing upward toward the light through its
countless vehicles. .

And this will also make us treat the vehicles
of Ptrusha more respectfully—more reverently,
We shall not needlessly, carelessly, rashly, deprive
Pirusha of the channels of its experiencing evolu.
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tion. When the necessity arises to do what we
so mistakenly call “taking life ” (sftageat) we shall
do it with a greater sense of responsibility—not
out of low and selfish considerations, but with
reference to the higher exigencies of Purusha’s
personal evolution. And in the experience of
relations with other “I”s, the thought that we are
dealing with this great Self of ours, and with that
which God needs and yearns for, will restrain
us from maiming our own and the divine experi-
ence.

I would not mislead you, dear one, into
thinking that I have fully entered into this great
truth. -ITamstill far from it. Yet once in a while,”
for an instant, it does become very deep and real
to me. At other timesIlive in the memory of
those brief moments of experience, but I expect
that some time the stage will be reached when I
shall feel the reality constantly.

(b) Another of the more important conse-

quences of Avidya is, as I have pointed

T:::dRid:r out elsewhere, the failure of the “I1”

steed.  to distinguish between itself, and its

vehicle—the tendency to identify or

confuse the one with the other—and consequently

to feel that in attending to the needs or humouring

the cravings of the vehicle it is ministering to the
satisfaction of its own essential need.

The ancient Greeks believed in a fabulous
creature which they called a “ Centaur ”—half
man and half horse. We tend to assume ourselves
to be something of the kind—talk of “human
souls ” and discuss the possibility of the eternal
life of man. This results, I think, from our
proneness to identify ourselves with our vehicles.
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If in fact we are identical with them, then it
would seem to follow that the conscious and
personal #I” must be as fleeting as that which in
our experience-world reveals itself as an organism
evolved from other and lower organisms, and
built up from the same category as all the other
factors that have expression in experience as
unconscious and impersonal. The only alternative
would be to deny the existence of the vehicle
altogether, holding that there is nothing but the
“I"—or, as certain Western thinkers say, “Mind”
—in the consciousness of which the idea of
humanity is inherent.

But neither of these views are acceptable to
me, for reasons that I have either given or implied
in the course of this book. In this, at least, I find
myself at one with the thought of ancient India.
As the Katha Upanishad says :—

‘Know the Se/f as the Master of the chariot ;
Then verily know the Body as the chariot.

Know the Buddhi as the Charioteer, and the
Mind (®:) as the reins.

The Senses ({ﬁmfﬁl‘) they say, are the horses ;
The Objects of the Senses (f¥aT) is the Path.’

As I would interpret it, the Self of me is
Parusha. It has been evolved in the specific
personal mode of this “I”, and in that mode is
the ‘Master of the Chariot” Its vehicle is as
unidentical with it as a chariot with its owner, or
a horse with its rider. The significance of the
one is utterly different from that of the other.
The function of the one is fo ride; that of the
other is to carry. One is to reach the goal of its
true desire; the other is to help it reach that goal.
One is to control; the other is to obey. Each has
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needs and longings of its own in accordance with
its nature, but these, though they may be made to
minister jointly to a common end, are utterly
different in character and genesis.

Understand, dear one, this is, no plea to
despise the horse or deny our dependence upon
it, but merely to remember that it is not one with
the Rider, and is for the Rider—not the Rider
for it.

The need of the Parusha “I” is essential—
rooted in its very being. It can find its fulfilment
only in other “I”s. When it confuses itself with
its vehicle, it appropriates the wants and cravings
of its vehicle as its own, and expects to satisfy its
deep essential need in satisfying them.

Suppose a Rider, subject to such confusion,
were starting with his horse upon a journey to
reach a distant goal. The goal is far beyond the
distant hills, but grass is near and very inviting
to the craving he imagines to be his own.
Presently he comes to confuse the grass by the
wayside with the goal of his journey; his horse
wanders at will over the surrounding meadows
and the goal remains beyond the horizon, while
the rider dies of starvation. Or the horse,
following its appetites, carries its master and
itself over the precipice to lie wounded and
broken on the rocks below. But such was not the
object of the journey, nor was the horse for this.

Many years ago, when I was a young lad
recovering from a nervous breakdown

Fiey ~ on a ranch in New Mexico, I was
given permission to buy myself a horse.

I was not very strong and friends counselled me
to get one of the quiet, gentle ponies of which
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there were a number to be had locally. Iintended
to do so, but one day while visiting a neighbour I
came across a horse that was about to be sold.
It was a splendid creature—a light sorrel, beauti-
fully marked, with rippling muscles and a
wonderful mane and tail. It was being disposed
of because its temper had proved too uncertain to
make it a good ‘cow-pony, and I was so taken
with the animal that I insisted upon buying it.

This is not the place to give you the
whole history of my adventures with that horse.
I never was able to get well mounted before
it was off at a hard gallop. Once it went
through a wire fence with me. On several
occasions it got the bit between its teeth and
tried to unseat me as it took me on a run
through the low door of the ranch stable.
Once it tried to kill me in the stall, and I repeat-
edly had to limp home on foot after having been
thrown by it. One of its tricks was to slacken
its pace to a walk, seem to be drooping with
weariness until it thought me off my guard, then
suddenly leap sideways out of the track and start
off at a dead run—more than once leaving me
behind. :

Finally I learned to manage it and make it
obey me, but even to the last I never dared be
off my guard.

You will be wondering why I have brought
this story into my book. It is because—not at
the time, but in later years—the experience, when
I reviewed it, taught me many things and encour-
aged me not a little in the struggle I was having
with another horse.

Had I followed the advice of my friends and
purchased one of the gentle little nags that they

]
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suggested, I should undoubtedly have had a
quieter and more restful time in the months that
followed. But do you imagine I regretted the
choice I had made, or would have exchanged my
beauty for a gentler animal? Not for a moment.
He never seemed to tire, or thought of going at a
pace slower than an easy gallop—unless he was
planning to throw me. [ shall not soon forget
those wonderful days when we pounded across
the New Mexican “mesas” with the wind whist-
ling past us. It was more like flying than riding,
and the untiring strength of the animal brought
a great area of the country within my reach
which would have been entirely closed to me if I
had been forced to depend upon the slow plod-
ding of one of the ponies at first proposed.
Surely this was worth the falls and bruises—and
the dangers—that the ownership of such a horse
entailed.

And now I am coming to the reason for the
introduction of this little bit of history. It was
worth while having such a horse as that, but only
on condition that it was mastered. Had I not learned
to control it and make it fulfil my purposes, it
would have mastered me and probably killed me.
A powerful high-mettled horse is a good servant
but a bad and dangerous master. As a servant it
will carry its rider further and make wider vistas
available to him than a gentler and more submis-
sive animal could ever do. As a master it will
break his back or dash him over some cliff to
destruction. The owner of such a horse should
not bewail the fact that it is no docile little hack;
he should exult in its fierce strength, but at the
same time recognize that his very life depends
upon his bending it to his will. He must be the
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master ; it must be the servant, respected, valued
and duly cared for, but firmly controlled. He is
a bad rider who abuses his horse, and a worse one
who cannot prevent it from taking the bit in its
tecth and bolting. Our salvation depends upon
us learning to ride. As the Katha says:—

* Of him who is not possessed cf understanding,
and whose mind is not controlled, the senses are un-
controllable like the vicious horses of a driver.

But the man who has intelligence as the chariot-
eer, and a controlled mind as the reins, reaches the
end of the journey.”

So first it is essential that we learn not to
confuse ourselves with our steeds, or their cra-
vings with our needs. Then:it is necessary to
recognize that they are ours for the purpose of
our journey to the goal where our essential need
will alone find its satisfaction, Then we must
learn to bend them to that purpose—to subor-
dinate them to the real needs of the “I”.

Let us not be discouraged if we have been
supplied with fiery and powerful steeds. If at
first they fight for the mastery let us not be dis-
mayed. If they throw us, even, and wound and
bruise us, let us not lose heart. But at the same
time let us recognize that life itself depends
upon our struggling into the saddle again and
fighting them into submission. It is true that
those who have received lazy nags know less of
danger, but they must tire themselves out with
coaxing and spurring to accomplish a tithe of the
journey open to us when once we have obtained
the mastery.

Let us then not shrink from the dangerous
journey ; it can be the most fruitful one. But it
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will only be so if the “I” determines to make
itself master. Let it know its own nature and
essential need, and understand what is not of
itself. When the vehicle—the animal body of
our experience—demands this or that, the “I”
must realize “It is not 7 who wants this; this will
not make me happy or content; this will not
satisfy my need”. Rather he should feel, “ My
steed is craving for this, or trying to obtain that
for which it has an instinct. Is what it demands
compatible with the real need of its rider, or will
it interfere with his journey toward his goal ?”
Our steeds are ours to take us on the various
stages over the road toward the fulfilment of our
essential need—the need of Pilrusha as personally
experienced in each “I”. This is their one and
only meaning. They are for the “I’’—not the
“I’ for them. If I ever come to the definite
conclusion that my horse can no longer help me
on the journey—that it has become an obstruc-
tion, incapable of being utilized for the purpose
of the journey of its master or in the service of
other “I’s, I shall dismount and trust to find one
more useful. Such a necessity should, however,
rarely arise. In most circumstances, to dismount
would mean to accept defeat, and he would be a
fool who should do so without very positive
justification. Certainly the fieriness or unmana-
geableness of it would neverbe one. .

As I think I have said earlier in this book,
mere doing does not accomplish much

The Rider unless we have some conception of
23 what needs to be done. Activity may
not amount to more than waste of

energy unless it is intelligently directed toward a
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definite objective. In fact, it may take us further
from it. In every department of experience we
are conscious of the fact that directed effort is the
effort that produces results.

This is why I feel that it is foolish and short-
sighted to be content to pass our lives without an
attempt to grasp their meaning with reference to
life as a whole. At the present stage of our
experience we may only be able to “see as
through a glass darkly”, but this is no justifica-
tion for our failing to see all we can. When a
people lacks a philosophy—a vision of the
meaning of things as a whole, no matter how
imperfect it may be —it gradually tends to doubt
even that life has a meaning, and to lose its sense
of true dignity with the loss of the feeling of its
eternal significance. This would not seem to be
an atmosphere favourable to the noblest exper-
ience of the “I"’. It is here that the view of life’s
meaning set down in this book has been my
greatest help and inspiration. By its light 1
walk fearless and collected in the midst of
apparent confusion. Each little factor of my
experience has its significance in relation to an
eternal whole. I see time and change standing
timelessly in Brahman, and revealing their
meaning there. And there I see shining the goal
of my desire—that in which my “fragmentariness”
is made whole.

The Rider—the envehicled “I"’—should know
his destination if he is to reach it without aimless
wandering. Then truly, knowing himself as not
one with his steed, with his steed controlled and
bent to his purpose, he can advance to the great-
est purpose. What that goal appears to me to be
I have told you in this book—the fulfilment of
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the essential need of conscious Pdrusha in Para-
mitman—its ever-deepening self-realization in
the growing fullness of its multi-personally exper-
ienced life. And it is in its personal modes—in
the modes of you and me and all its other count-
less “I”s—that it is ever penetrating further into
the infinite depths of the divine splendour, where
its true desires and essential need find their fulfil-
ment.

In Indian philosophy, there is usually in
addition to the metaphysical part a
The Rider  discipline, or “Yoga’’, recommended for
"\‘fv’.;l,“ those who desire to attain to self-
realization. For example, in the Gita
three paths of approach are taught—the Path of
Knowledge (Jhana Yoga), the Path of Works
(Karma Yoga), and the Path of Loving Adora-
tion (Bhakti Yoga). The last is the one that
Krishna recommends to his disciple Arjuna.
Its essence is “ Do all works as unto Me. Think
of whatever you do as a sacrifice offered lovingly
to Me. Keep your loving thought ever concen-
trated upon Me, banishing from your mind any
desire for other reward than Myself, and you will
surely come to Me”.

Following the same line of thought we may
say that this philosophy of Satyakama
The Yoge . 7. .
ofthis  has its own ‘Yoga’' or discipline—its
Philosopby:  yath of salvation from “birth-and-
death ” and of self-realization in Brahman.

Such a Yoga would, it seems to me, include
at least three factors. It must be grounded in
Right Desire (@am). From this must spring
Right Purpose (8t &%q). And these must find
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their expression in Right Love (g %w.) Let us
attempt to discover what each of these would
imply.

Satyakima—Right desire, longing for the real
—seems to me to be the yearning of the “1” for
completion in that which “ passeth not away ”—
in the Real that, as some say, is constantly “veiled”
by fleeting ‘ name-and-form’, but—to my mind—is
revealed through it. I am here, of course, speak-
ing of Satyakama as the term is applicable to
Piirusha—not of its ParamAtmic significance.

When the “I1” becomes conscious that its
deep-seated desire, springing from its essential
incompleteness and need, is for something other
than the name-and-form of its experience—for
the timeless Purusha in personal mode, and for
the timeless “I” in which that Purusha rests—I
see its desire as frue—as Satyakama. Then it no
longer confuses the unreal—the fleeting—with the
real ; it no longer confuses the desires or cravings
of its vehicle with the real—the true—desire of
itself. Then it sees the real for what it ¢s, and
knows the forms to be but the temporary expres-
sions of it, garbing it for experience. Here it
knows the Pdrusha, personal in all its “1”s, as the
Real, and Paramitman as the standing-ground
(Asraya) of the timeless Pdrusha.

When we have realized Satyakama we shall
no longer be afraid. The ‘“Desires” (tra,
%14, I3, etc.) against which the sages so
constantly warned us are something altogether
different from Satyakama. They are what the
old Christian theologians called “the lusts of
the flesh” and “the pride of life”. Either they
are of the steed and arise from the confusion
of the Rider when he identifies the steed with
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himself and its cravings and impulses with his
essential need. Or they are the fruit of the Great
Illusion of separateness (w7ar) and the miscon-
ceptions begotten of it. Or they arise from the
fact that the Piarusha “I1” has not yet reached a
stage in its personal evolution when it can grasp
the true implications of its experience,

Satyasamkalpa—for the Purusha in personal
mode, means right will or determination or pur-
pose. It may be considered the active expression
of right desire. When the “I”’ becomes con-
scious of its personal self as a thing incomplete
in itself, and of its need to be completed in what
is personal but not personal in terms of its own
“I”, then arises Right Will—the definite ‘stretch-
ing-out’, as it were, to complete itself in other
“I”s. It represents a state of feeling more
ultimate than its formulation by the vehicle in
terms of detailed purpose. What form Right
Will is to take when translated into action is, of
course, in part dependent upon the idiosyncrasies
of the vehicle and the content of the experience-
world.»

* My whole approach in this book has been along other
lines than those of “good” and “evil”—*“sin” and *holiness”, If
however we seek to judge the moral significance of a particular
action it is here that it is to be judged. What is the nature of the
will (m) that gives rise to it? The will may be right will, yet
the shadow cast by it in the world of deeds may be distorted and
fraught with harm in the experience of other “I”s. If this should be
the case, we must attribute the form in action to some defect (g"]q)
and must seek to find the seat of the defect before we condemn the
doer. For the root of the distortion may lie in the experience-world
of the “I” and be due to factors external to the “I” but responsible
for an adverse content of consciousness; or the defect may be of the
vehicle, presenting to Right Will a distorted formulation of experi-
ence. The possibility of the cause being external to the self must be
conceded and searched for beyond it, before we set it down definitely
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Satyapréma—right love, or love of the real, is
love that 'does not confuse its object with the
flecting name-and-form in which it is clothed in
experience. It does not confuse the self of its
beloved with the non-self associated with experi-
ence of it. It knows what is dear for its own sake
and what is dear “for the sake of another”. 1
for example, know that I love you, and that in the
terms of human experience the truth of what we
are to each other is expressed in the relations of
husband and wife. But I also know that this
human expression of our relationship is not an

as a defect of the willitself. For it 1s only when an action is the truit
of not willing rightly that there can be any room for condemnation
upon moral grounds. Actions themselves are to be judged by their
results as harmful or beneficial. They are, as it were, the shadows
cast by that which has a far deeper significance—the consciously
willing Purusha “1”. We cannot rightly speak of this or that action
as “a s ”; sin does not pertain to the action but to the actor; it is
the character of the ! behind them which determines the moral
significance of actions.

We of course recognize this in our ordinary experience. Even
when a person has done great harm as a result of a defect of judg-
ment, if we are really convinced that “he meant well ” we at once
shift the basis of our condemnation from the moral plane to one
quite different, and either blame his vehicle—Buddh, etc.,—or his
circumstances. On the other side, even a beneficial action gives
rise to moral condemnation when we recognize that it has its origin
in what was not well meant. The beauty of 1its expression will not
for a moment save 1t from reprobation if the nature of the purpose
lying behind it 1s seen to be 1ll.

Viewed from this angle “sin” is something quite apart from the
deed. It is unfaithfulness to such light as has been achieved by the
evolving “1”, irrespective of whether the shadow 1t casts in ‘the
world ’ be beautiful or the opposite. It is the failure of Satyasam-
kalpa—failure of w:l! to be true to the noblest experience of the
«[”. Tt follows from this that what may be the right for an *I' at
one stage in its evolution—and therefore its dufy at that juncture -
may be the wrong for it at another stage.

What is always and unchangeably the right for us is faithfulness
to the light we see; failure of will to be faithful to it is sin.

45



362 SATYARAMA

essential expression of it. You are not human; J
am not human. It is true nevertheless that we
have come to be to each other what we are
through experience achieved in human terms. For
this reason I may not hate or despise the human
expression ; I cannot look upon it as something
which “veils” or obscures the beloved reality. On
the contrary, I see in ‘name-and-form’ the scaffold-
ing of that experience-life whereby the conscious,
the personal, the individuated Ptirusha timelessly
builds up its multi-personal life. It isonly “false”
(s¥q) in the sense that it is not ¢f our personal
self and that its present name—and-—form has only
a temporary significance. It expresses humanly
what we truly are to each other at this stage of
our personal evolution; it does not express what
we are to be as we further explore the implica-
cations of our personal Plrusha relationship.

As long as love is not rightly directed—as
long as it is subject to confusion—it confuses the
reality with its temporary expression. Were my
love for you such, I should think that its object
was human and, as such, subject to death and
decay. And Ishould live in dread, nor able to
find joy in the present for thought of the future.
Then the only escape from sorrow would be
escape from love. Or I should think that the
fleeting garb was to be the eternal expression of
my beloved, and so thinking would be the victim
of delusion. In neither case should I have attain-
ed to Satyapréma. Nevertheless, it seems to me
that such love, even though it is still confused, is
a precious thing, for it is true love “with a cover-
ing of the false ”, and from it will emerge Satya-
ptéma when the covering of the false has been

stripped away.
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These three elements—Satyakama, Satyasam-
kalpa and Satyapréma—may be said
Nottobe .10 compose the Yoga of this philo-
orohel  sophy. Each of them must be more
Inellect.  and more truly realized if we are
to advance continuously toward our

goal in Brahman.

The question is: how are they to be achieved?
Not by the intellect alone surely—or even pri-
marily by it. Buddhi may be ‘the driver of the
chariot’, but the driver must refer to the desire
and will of his master—the ‘ Lord of the chariot’
—before he can direct his vehicle toward the
goal. His work is to fulfil his master’s will and
to have no will of his own. It is for this reason
that ‘salvation’ is not to be achieved by the
study of this or any other philosophy. At best,
philosophy is an intellectual presentation of the
elements of the “I”’s experience. We must first
know, we must first feel, and only then is the
Buddhi in a position to correlate more or less
intelligently what we know and feel. The philo-
sophical grasping of life’s meaning is nothing
more than a re-appropriation by the “I”’ in terms
of Buddhi of that which it has already experienced,
The “I’”’ must first feel ; then the implications of
what it feels may be implemented in terms of
the intellect. The latter, as ‘driver’ may trace
out the road, but it can do so only after its
master—the “I”—has expressed his wishes as to
the goal.

Therefore, beloved, do not worry in the
slightest if what I have written does not at dnce
appear the truth to you. Should it be really the
truth it will become so to you at the right and
proper time, Many an “I” that knows nothing
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whatever of philosophy has entered into the
truth with which philosophy has attempted so
haltingly and stumblingly to deal. This is
because the “I”, in its experience, can become
directly aware—can come to feel—more than the
Buddhi is capable of implementing.

Rightly directed Love is dependent upon
Right Will, and Right Will must grow
Howto Out of Right Desire. But Right Desire
‘,“;mf::d must grow out of the correct apprehen-
upon” the Sion of what is to be desired, and such
Yog  apprehension is Knowledge (7). From
this it would at first sight seem appar-
ent that we must begin with Knowledge, yet [am
certain that we never can. For Knowledge can
only grow out of Right Experience. The truth
must be felt by the “I” before it can be appro-
priated by the “I”” in terms of Buddhi.

How are we then to become, as the Gita
expresses it, “mounted on the Yoga’ (Fim%e:)
of rightly directed Desire, Will and Love?

I think I see the way—one more trustworthy
than that of any philosophy—a path by which we
all may pass over into the truth of eternal life in
Brahman. Itisa road by which all may travel,
simple and learned alike. Jesus saw it, and his
vision of it constitutes the essence of his message.
With what unerring insight he grasped the truth
that Love is “the tulfilling of the law "’ and that
he who loves shall live! Neither philosophy nor
the intellect will lead us to desiring and willing
rightly, or guide us into rightly directed love.
They too have their place to fill and a noble one,
but it is not that. It is the experience of love alone
that will open our eyes and make us conscious of
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the truth. As we grow in loving experience we
shall become more and more conscious of its
implications. There is no other way.

It is therefore by learning to love, and by
what our experience of loving reveals to us, that
we shall eventually become “ mounted ” upon the
three-fold Yoga of True Desire, Will and Love.
We must begin with love and leave it to reveal
the Truth to us. Slowly, as loving experience
grows and deepens, the “I” will become conscious
of what is real and what is merely the temporary
garb of reality.

For even at the stage where we still confuse
“name and form” with the true object of our
love, we have established touch with reality as
soon as we learn to love nobly and unselfishly.
Such love is true and for the real, despite the
confusion that has not ceased to attend it.
“ These are true desires with a covering that is
false” as the Upanishad puts it. Or, we might
say, “This is true love, though it has not yet
learned discriminatien”. The vital consideration
is that there should be /ove; discrimination will
follow.

If we take Love for our Rule of Life—our
‘Dharma’—it will in due coutse guide us into all
the Truth ; it will ever increasingly open our eyes
to the meaning of Life. If we would attain to
the complete Yoga of rightly directed Desire and
Will and Love, this is the path to it—the simplest
Yoga of all. It does not demand learning of us
or a lofty intellect capable of abstruse metaphy-
sical thought. All it demands is that we set
ourselves to live lovingly and, in so far as we can
see, to work out the implications of Love in all the
personal relations of our experience-life, If we
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but set ourselves definitely, earnestly and self-
forgetfully to do this, we shall find ourselves
rising from height to height.

Let us start with the Love we know--our
love for each other and for our children and those
others who are near and dear to us. I know it
here in terms of human fatherhood, husband-
hood, sonship; you experience it in terms of
human motherhood, wifehood, daughterhood,
and to a greater or less degree in other terms as
well. These forms which serve to implement
loving experience are fleeting, it is true, but each
of them is the true expression in the terms of
human experience of an underlying personal
Parusha relationship that has been achieved and
is being at present evolved through the instru-
mentality of what we experience ‘humanly.

And as each of these expressions of what we
experience differs from every other, so the under-
lying reality of the personal Purusha relationship
so clothed differs also. The personal relationship
of the two Purusha “I”s that is implemented
‘humanly’ in our relationship to each other as
husband and wife—that expresses its growth and
evolution in the terms of what we are ‘humanly’
to each other, and develops through the instru-
mentality of the human husbandhood and wife-
hood of our present experience—is a different
personal relationship in the Purusha from those
that find their expression through, and evolve in
terms of human fatherhood or motherhood or
friendship. Each such differing human relation-
ship in the experience of the “I” represents a
more real and deeper relationship in the multi-
personal life of the timeless Pirusha. The forms

will fade away, but the reality—differing from all
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other realities—that was for a time clothed in
terms of them, and grew and deepened by means
of them, Awill abide and develop in the endless
life of which it is a part.

If this be true—if these ‘human’ relationships
of our present experience are not only true
expressions of what the Pdrusha is to itself in the
terms of its multiple personality at a given
juncture in its evolving life, but the instrument-
alities as well of its further multi-personal evolu-
tion—then surely the task before us becomes
clearer. Is it not to explore each of them, seeking
to discover the potentialities inherent in it for
the expression and further evolution of the
personal Plrusha relation that underlies it ?

How may this human /husbandhood of my
experience be made to express most nobly and
fully what I am and seek to be toyou in Plrusha?
How can what you fzel for me and wish to be to
me be most richly and truly implemented in
terms of wifechood? How can these diverse
experiences of personal relationship that find
expression in fatherhood, motherhood, sonship,
daughterhood, brotherhood, sisterhood, friend-
ship, be most perfectly implemented in these
terms? How can we make these temporary garbs
of the “I”s experience express most nobly and
fully what we personally are or desire to be to
each other? How can we make these fleeting
expressions the most useful instruments for the
achievement of a further and nobler evolution of
the personal relationships that for the time they
clothe?

This may sound complicated, dearest, but the
answer to these questions is simple enough. We
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must seek to work out the fullest implications of
love in the various relationships that at present
constitute our experience life. With regard to
each such relationship, and in every situation
with which we are confronted, we must ask our-
selves the question, “What would true love
dictate?” Our progress will lie in our progress-
ively finding ever deeper answers to this question
and giving them expression in all our personal
relationships.

I have to explore the potentialities of human
husbandhood and discover the deepest implica-
tions of my love for you in terms of it. I have to
learn to express myself and what you are to me
in terms of it. I must discover the richest expres-
sion in terms of husbandhood of what I am and
wish to be to you. T must meditate and practice
with it to that end, consciously, and as intelli-
gently as my Buddhi permits. The same applies
to this human fatherhood. How can I make it
the noblest, the richest, the most wonderful
expression of what I feel for those personalities
whom I know at present in terms of their sonship
and daughterhood. It applies in friendship, and
in all of the other relationships of my experience-
life. I must seek to discover what would be the
most loving expression of each of them—to work
out love in terms of life.

But how of those relations in which love is
not yet felt? AsIsee it, we must depend upon
our growing consciousness of the implications of
love in those relationships in which we exper-
ience it, to point out what love would demand
there, were it present. We must learn to antici-
pate love by acting in accordance with its laws
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toward those for whom we do not yet experience
it. For just as service follows freely from love,
so love tedds to follow from service that is given
for love’s sake.

We are far too apt to assume that Love is like
wind that “blowth where it listeth ”—something
entirely beyond ourcontrol. This is not the case.
Even where love is present it will not do at this
stage to take its continuation for granted and
trust carelessly to its taking care of itself. Like
all other powers, it grows by exercise, by practice
and considered expression—not by theorizing or
passivity. Therefore I have called it a ‘Yoga'—a
discipline.

Where it is not present it can be cultivated—
not by merely longing for its advent so that it
may be given expression in loving deeds, but by
following its laws in our relations with our
fellows. Love springs up for those we serve
earnestly ; we see this constantly in our exper-
ience-life. Again and again I have begun with
service and have found it end in love, and I am
conscious that had the service been more devoted
the love resulting would have been deeper and
more lasting. Thus the power to extend the area
of our love is—subject to certain limitations—in
our own hands.

Let us then begin with love where it is
present, and with service for love's sake where
love as yet does not extend, seeking to make life
and its relations an expression in human terms of
the eternal law of love. For if there is any truth
in this vision of the meaning of Life, then Love
is in very truth the “ fulfilling of the law”. By it
‘from beginningless time’ is building up the
wondrous multi-personal life of the timeless

47 :
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Parusha. Throughit the oneness of the Brahman-
life finds its conscious realization in countless
Parusha personalities, fulfilled and knit together
in the timeless self-subsistent “I”. It is “the
Light unto our feet and the Lamp unto our path ”
whose rays shining into our darkness dispel
our illusions of separateness and show us the way
out of our confusions and pathetic gropings.
Springing from the essential need of Paramitméan
—grounded timelessly in the Divine Desire—it is
the Law of all other laws. By following it we
attain to the realization of ourselves in that One
which is Brahman.



Conclusion.

And if this be so, my darling, what need is

‘ there for us to cling so painfully to
"listert old names—products of bygone isola-
tion? What to us are such terms as
“Christian” and “Hindu”, “Buddhist” and
“Muslim ” if we are indeed one spirit—one
Phrusha? For then whatever deep experience
there has been, it is ours. Whatever love for
God or man has glorified life, it is that which you
are—that which I am—that has experienced it.
Wherever there has been noble thought, the
Thinker has been the self of us. It is that life
into which we are growing—our own Eternal
Life—that in all experience is being enriched.
In the meditations of sages and the raptures of
saints and mystics wherever they may have lived
and by whatever “ religion” they may be claimed,
the experiencer is Pirusha. In the Upanishads
and the Gospels alike—and in every noble book
and utterance, in every loving thought and un-
selfish deed, Mother-love, the self-forgetfulness of
the father, the faithfulness of the friend—are
revealed to us the travail, the yearning, the
achievement of the Spirit—our Spirit. “That art
thou”, as the Upanishads say, and all that is the
Spirit’s is thy own and my own—to be entered
into when we have realized our Oneness in Brah-
man where all true desires find their fulfilment.






APPENDIX

Further consideration of certain problems.

Upon first consideration, the conception of the multipersonal
evolution of the Purusha as developed in this book might seem to
be confronted by an insuperable difficulty—a difficulty which all
philosophies based upon a theory of “ transmigration " are called
upon to face. For in the view of each of them Spirz#—by what-
ever name it may be designated—-is the Zypersencer through each
separate vehicle.

It is what we may describe as a ‘mechanical’ difficulty. As
we cast our eyes over the world present to us in experience one
of the most striking featuies we notice is that the more lowly
forms or vehicles appear immeasarably in excess of the higher
and more evolved, A bucket of sea-water probably contains
more living organisms than there are people in the world today,
and leaving out of consideration such simple forms as the bacteria
and single-celled animalcules, we find among vastly more
developed organisms both animal and vegetable, an amazing
fecundity. Yet, according to all systems that accept the principle
of ‘transmigration’ no single one of these forms but is the trans-
ient vehicle or ‘vestment’ of a conscious and experiencing  Jiva.'

Thus considered, itis not difficult to perceive the apparent
dilemma. The mere vastness of the numbers of living forms of
course gives us no trouble, but the paucity of those “at the top ”
as compared with those nearer the bottom of the scale of evolu-
tion would seem to exclude all but an infinitesimal fraction of the
evolving centres of conscious experiencing from the attainmént
of those levels where the purpose of their evolution could alone
find its consummation. The whole vehicular system, instead of
being as it were a ‘ladder ' by which Purusha evolving under
countless increasingly personal modes presses ever upward into
the splendour of the Divine Light, would thus appear to function
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rather as a gigantic obstruction—a maze from which extrication
is well nigh impossible.

The sages of India were not unaware of this problem. Refer-
ence is found in possibly the most ancient Upanishad—the
Brihad-Aranyaka—to those souls that pass neither by the “ Path
of the Gods"” (%ama: qFT) to return no more, nor by the
“Path of the Fathers’ (ﬁqzzm) which eventually leads to
re-incarnation in the higher mundane vehicles. Those who
know neither of these ways ”’ are said. quaintly, to take birth as
“crawling and flying insects and whatever there is here that
bites”. The same idea is found more fully developed in the
Chandogya, where, after discussing the *“ Path of the Gods " and
the “ Path of the Fathers " it continues—

“But on neither of these ways are the small, continually
returning creatures (of whom 1t 1s said, * Be born and die”) -
theirs 1s third state.”’

and as a further explanation is added, ‘' Thereby yorder world is
not filled up ",

Attention is not called to these passages as furnishing any
real solution of the problem, but merely to show that the ancient
thinkers of India were cognizant of it. As I understand subse-
quent references to it in the commentaries on the Upanishads and
the Brahma Sutras, the whole of the world of lower forms—
especially that part of it which could not become human diet—
was looked upon as a sort of vehicular ‘ back-water * along the
shore of the rushing river of embodied life, into which if a soul
drifted as a consequence of evil deeds committed in the course of
its transmigration, there was little chance of escape—or we
might liken it to a sort of Sargossa Sea in the ocean of Samsara.

The purpose of this appendix 1s to deal with the problem
and certain others that are closely associated with it. Laying no
claim to inspiration on the subject, and unable to depend upon
‘ the authority of scripture ' in lieu of argument, I have had—if 1
may resort to the metaphor of the Katha-—to trust to my Buddhi
as * charioteer .

In the first place it should be borne in mind that when deal-
ing with questions of the ‘ mechanism '—if such a term is admis-
sible—of the inter-dependent evolutions of the growingly personal
Purusha and its Prakrtic vehicle, we have to do with something
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so completely outside our present experience that our approach
must be, in the nature of the case, purely speculative—a very
diflerent matter from when we are engaged in studying our own
personal life as we find it in experience, The best we can hope
to do, therefore, is to show that the difficulty is not incapable of
solution, and to point out possible lines of approach to it.

In doing this it is obviously essential to treat the whole
question realistically.  As I have repeatedly pointed out in the
body of the book, we are not in a position to deal with #iings in
theinselves, but only with the reals of our experience-life. Its
reals are, however, experienced as externals. Their externality
is itselfl a real of experience. In treating, therefore, what
follows in the way I shall, I am interpreting reality in the terms
in which it finds expression in the experience-world of the
conscious self.

Doubtless thete are other solutions —some have even pre-
sented themselves to me in the years that have intervened since I
first became conscious of the problem. My inteution, however,
is to give here only the answer that seemed to me most probable
when I first wrote the book, and my present feeling on the subject
—the outcome of seven years of (urther consideration. My first
attempt to arrive at a solution was made in the jail, and I give it
below practically as I then wrote it :—

‘ There temains one problem yet to be touched upon—that
of the permanence of the evolving centres of Personality under
the mode of which the Purusha is evolving.

This is an important question. For when we consider the
whole area of organic evolution we must be struck with the fact
that the less complex developments of vehicular life are far more
numerous than those which have become more elaborated,
Each drop of water contains numbers of living organisms; each
small pond contains more of them than there are members of the
human species. This naturally raises the question, “Is each of
these the vehicle of experience whereby a centre of personality is
reacting, which will some-day attain to the highest and most
perfect individuality ? " If so, then by what means? For there
are myriads of these primitive vehicles for every one of the higher.

Fully recognizing that my answer to this question may not
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be the correct one, I shall still attempt to put my thought on the
subject before you and to do so, will begin with an analogy from
nature.

In front of the building where I am lodged heie in the jail is
a young Pipal tree. Asit is the only one in the courtyard I have
had ample opportunity to study its habits during my time here.
This spring, before the leaves came out, every branch and twig
produced numbers of small, berry-like fruit filled as full of seed
as the fig. Ineach of these berries there were probably from
twenty to fifty seeds, and I have no idea how many thousands of
the berries there were on the tree. Some are still there, some
have been blown off, and others eaten by bitds or insects. As a
matter of fact, since the tree is in a prison yard which is swept
every day, not one of the seeds will have the opportunity to
germinate and grow into a tree

But let us suppose it were outside where nothing interfered
with it, what would have happened? Most of the seeds would
have been destroyed either before or shortly after the berries f2l]
to the ground ; a few of the remainder would have germinated ,
even of these by far the larger part would have been destroyed by
cold or heat, or trodden under foot, or having germinated would
have been choked by weeds. Possibly of the myriads of seeds—
each the product of an age-old evolution and each having
inherent in it potentialities for growth into an enormous tree—a
very few might succeed in becoming established. Yet even then
they would not be sure of survival, and the smaller they were the
less would be their chance of escaping destruction. It would only
be after they had attained to such substantial proportions that a
careless foot could not break them or a thoughtless hand tear them
up, that we should be justified in entertaining any confidence of
their growing to maturity. In this connection only one other
point need be noted—that the further they progress the less easy
it is to destroy them.

Again let us take an example, this time from animal life.
Up in the branches of my tree are several of the nests of the tent-
caterpillat.  You know them well for we have them in our
trees at home. Soon each of them will be filled with hundreds
upon hundreds of tiny caterpillars. Yet will all these reach
maturity and, becoming butterflies, lay eggs which will hatch out
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as many more? We know that they will not; if they did, and
the process continued uninterruptedly, the earth would soon be
denuded of vegetation and become uninhabitable. Nature pro-
vides that only one in thusands should survive.

And yet each of these tiny bodies was the efficient vehicle
of experience to an evolving centre of Purusha personality at a
certain stage in its progress. Each implied the existence of such
a centre.

These examples are taken from forms that ate, comparative-
ly speaking, evolved and highly elaborated. And just as these
are far more numerous than the higher vehicles of experience, so
the lower and less elaborated are vastly more numerous than they.

A further consideration makes it clear that the lower the
form the more numerous are the off-spring, and the fewer of the
latter attain to maturity ; while the higher the form the fewer are
the off-spring, and the more proporticnately attain to maturity-
We also see that the higher the form the more sustained it is.
Among lower forms a sufficient number survive to carry on the
species or variety, because too many are produced to be entirely
wiped out in spite of their defencelessness. In the higher forms
progressively fewer are produced, but these are increasingly
provided with powers for self-preservation.

[ have given these examples from nature because, as I
pointed out earlier, there seems to me much that is analogus
in the evolutionary processes of Purusha and Prakrti. Do you
not find something suggestive here?

We must remember that the lower the form of vehicle, the
less indrvidualistic is the Buddhi.  As we consider increasingly
primitive varieties of organisms, we find that the reactions of
the representative forms that sustain each become more and
more alike when confronted by the same stimuli, the further
back we go. Two highly evolved personalities, reacting through
their respective vehicles to an identical set of circumstances,
will react quite differently. They do so because they have
evolved a great personal dissimilarity, and their vehicles have
done the same. But as regards very primitive forms, I imagine
that if the stimuli could be absolutely controlled so that two
forms representative of the same variety could be confronted by’

48 ,
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identical stimuli at an identical juncture in their life-cycle, their
reactions would be practically identical.* In other words, the
lower the species, the less the individuality of the Buddhis of
the various forms that sustain it. What individuality there is,
is in the species.

How does all this touch the problem of the permanence of
Personality ? To me it seems to do so very closely. Of course

*1t has, of course, been observed that individual solitary wasps, spiderss
and certain other of the more highly evolved representatives of ‘instinct
governed ' Dife, do not always meet what (to us) appear 1dentical situations
in exactly the same way. There appear to be slight differences in their
reactions to apparently similar stimuli.,

But 1s 1t not more probable that no two artificially produced situations
can be arranged that will be 1n any but the roughest sense identical to
the 1nsect under observation, though the differentiating factors may be
beyond the powers of human observation? A difference 1n hours —even
minutes—in the ages of two specimens might alone account for slight
differences 1n their method of dealing with a situation. Temperature, the
exact nature of their previous diet, and a large number of minute differen-
ces 1n the relations between the various factors that went to make up the
whole of a given situation would necessarily escape us, yet could well
introduce considerations which would account for the somewhat different
reaction of the insect in each case.

The position taken throughout this Appendix 1s that what we call
‘instinct ' 18 1n fact the expression of intelligence, but that 1t 1s nota
self-conscious intelligence individuated to the specific representative form
that evinces it. On the contrary, it is the itelligent expression of a
vartetal Buddh: unindividuated in the various forms which represent the
variety. On this ground 1t s held that this varietal Buddhi, 1dentically
represented 1 each of the representative forms, ntelligently meets all
really 1dentical situations 1n exactly the same way.

It seems to me that this position involves less difficulties than one
that thinks of ‘instinct behaviour’ as merely the expression of enregister-
ed habits unassociated with conscious intelligence. For, though the acts
are uniform for the variety 1t seems difficult to escape the conclusion in
many cases that they are the product of intelligent thought—as when a
couple of dung-beetles, confronted by a situation in which their dung-ball
has been empaled on a match-stick, proceed at once to cut 1tin two,
remove 1%, and then join the pieces together again.

Such behaviour 1s explainable if we think of a varwetal Buddhi, undiffer-
entiated in all its representatives. Identity of reaction upon the part of
all representatives of the variety would then be quite compatible with
intelligence 1n action.

Failures to cope with specific situations outside the ordinary run of
experience would merely denote limitations of adaptability upon the part
of the varietal Buddhi, as it does in the case of individuated Buddhis
associated with self-conscious personalities.
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it is quite possible that there is another solution, but what we
have been discussing suggests to me a law of “ Survival of the
Fittest " in the evolution of Purusha personality somewhat
analogous to that in nature,.

Understand clearly that I do not suggest the possibility of
any portion of Purusha—to put it erudely—ceasing to exist.
I merely suspect that only certain of the personal modes under
whichitis evolving are sustained. Just as the myriads of
separate aggregates of ‘matter’ subsisting in organic mode fail to
attain to maturity, yet as matter do not discontinue to exist, so
I conceive that in the lower stages of the evolution of the
Purusha under the mode of Personality it is possible that only
certain of the personal centres are sustained. Inall other cases
the individuated modes would fail to sustain themselves; the
Purusha, which in them had begun to subsist with some faint
personal individuation, would no longer subsist personally in
the terms of them. Vet that which had in them subsisted for a
moment in individuation would still have existed as Purusha with
all its potentialities for personal evolution in tact.

Another point suggests itself from our consideration of the
Pipal tree and the caterpillars. Probably the less evolved a
centre of personality is, the less certain is it of being sustained.
If this were so, then the less evolved the centres were the fewer
of them proportionately would be able to sustain their individua-
lity. From this it would follow that the more evolved a centre
of personality becomes, the /essapt is it to fail in maintaining
itself as a centre of individuated experience. The farther it
advances the less danger there will be of its failing to survive
personally.

If this should be so it is evident that in proportion to its
advance the possibility of its personal impermanence will recede
more and more, and after it has reached a certain stage it must
be practically impossible for it to cease to survive. Ihave not
gone into the question deeply or devoted to it any very careful
thought, but Ishould imagine that when a centre of evolving
personality has become “twice-born” in the sense in whichI
have previously used that term, its experiencing life may be
considered us practically secure from any failure to survive.

The question is an extraordinarily interesting one, and in
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arriving at any conclusion as to the exact point in the evolution
of a personality when it may be considered to have passed
beyond the peril of failure to maintain its individual mode,
I think we shall find that the factor of sustained capacity to
remember plays an important part among those that must be
considered in arriving at a satisfactory answer."

The solution suggested in the foregoing paragraphs, and
‘the one that most appealed to me in 1922, sought to meet the
difficulty by showing that though there might be a vastly greater
number of centres of developing personality in the zones of
simpler experience, far fewer of them proportionately would
escape disintegration than in the case of those that had attained
to a more evolved individuality of personal mode.

I'still incline to believe that there is such a thing as the
disintegration of a Purusha centre of personality, though I doubt
if it is other than a rare occurrence. There are, however, factors
which point to the possibility of its sometimes taking place even
atthe level of ‘human’ experience. There are cases where a
strong and self-centred personality appears to drain all the
individuality out of another and annihilate its will. We see
others in which the expression, “He has gone all to pieces’ may
have a more literal and sinister significance than we dream of.
There are characters which appear not merely to be degenerating
but actually breaking-up, as it were—becoming progressively
“blurred” and less defined. Ido notat present feel able to go
deeper into this question. Of one point, however, I feel certain;
becoming ‘twice-born’ — passing over into ‘Eternal Life '—
implies, in the very nature of the case, the entering upon an area
of experiencing life where this dark shadow no longer threatens.

As a solution of the problem with which this Appendix
attempts to deal, it does not now seem to me thata wholesale
disintegration of less defined centres of personality offers as
satisfactory a possible explanation as the view toward which I at
present lean, and which is given below.

In the body of the book my position was, as may be remem-
bered, that the differentiated personal modes of the Purusha
evolving from the X of my diagram were the result of its
becoming the subject of mutually exclusive experience-
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contents. The ‘break-up’, soto speak, of the personal unity
of the Purusha as experiencer (not, of course, implying any
disintegratien of its timelessly essential nature) was con-
ceived as taking place at the juncture when its reaction (and
consequent modification of personal texture) through one vehicle,
differed from its reaction to a different experience (with conse-
quent modification of personal texture) through another vehicle.

At that time I assumed that with the fission of the first life-
form the process of differentiation in the personal terms of the
Purusha experiencing through them must have begun. A long
and earnest consideration of the question has led me to doubt if
this were the case. Though I still see the progressive differentia-
tion of Purusha centres of personality resulting from precisely
the same cause as I did then, [ am led to slightly modify the
conception held (if not explicitly stated) by me, with regard to
what may be called the sequence of the differentiation in the
lower and simpler areas of the personal evolution. This in no
way affects the principle or the validity of anything in the body of
the book ; at the same time it serves to throw more light upon the
possible “ mechanism " of the earlier stages of the evolutionary
process. While doing so it not only offers a possible solution of
the problem with which this appendix is primarily attempting to
deal, but may throw some light on the problem of ‘instinctive
behaviour ' as well.

Even the scientists can only speculate regarding the first
living creature—the most primitive vehicle for Purusha experienc-
ing. It was donbtless a mycroscopic form far simpler than the
simplest at present known to them, in comparison with which the
Protozoa are highly developed organisms. Though this earliest
form probably multiplied numerically so as to have countless
representatives, it suggests itself to me that as vekicles of exper-
tence they would not have differed in the slightest one from an-
other. That is to say, the reaction of any of the forms to a given
stimulus would be identical with the reaction of any other form
under precisely the same conditions. The only individuality
would be a numerical one.

If this were the case, is it necessary for us to believe that
two, or ten, ot a myriad such identical forms, marked by identi-
cal reactions to the same stimuli, must inevitably be the vehicles
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of an equal number of different centres of experiencing Purusha
personality ?

Our answer would have to be in the affirmative if we
predicated place of Purusha—-if we thought of each vehicle as a
fragment of Prakrti with a fragment of Purusha in it. AsI have
already urged at some length, however, we must divest our
minds of the idea that the Experiencer is iz the vehicle-—or
outside it. Place appears to me to express a relation in the
‘ name-and-form ' element of our experience, and not to be predi-
cable of either Paramatman or Purusha. These are not “ here”
or *‘there” or ‘‘everywhere” or “anywhere”; the /ocalsty
factor simply has no application to these categories of Being.
They are, and whatever else Brahman is subsists with reference
to them—but the relation is not a spatia/ one.

Viewed thus the Experiencer is neither 7z the vehicle or
outside it, and there would seem to be no reason to believe that
a mere multiplication of identical forms representing a single
vehicular type necessarily demands an equal number of separate
centres of conscious experiencing. This is so because the
differentiation is merely numerical. No other form of difterenti-
ation is conceived as having yet taken place. The absolute
uniformity of the type has not been broken up by the growth of
individuality in any of the representative forms under which it
subsists. Each such form can be depended upon to act in the
same manner as any of the others uader precisely the sime
conditions. As long as such a state of affairs continues it seems
to me that the unity of the vehicle—whether subsisting as a single
form or as a vast number of them—will not have been impaired.
It still is fitted to function as a single vehicle for a single centre
of conscious Purusha, experiencing through and in terms of it.

What, then, would break up its unity as a vehicle and
render it no longer fit to function as the vehicle of a single
(primary) subject of experience ? The obvious reply is that when
any of its individual representative forms ceases to react to given
stimuli in exactly the same way as other representative forms,
the unity of the vehicle has been broken, and personal differenti-
ation in the conscious Purusha which has been experiencing
through it will begin, since the latter becomes the subject of
two mutually exclusive experience-contents. Fo as longasY



APPENDIX 383

is the same thing to the Experiencer when experienced in terms
of its vehicle A and its vehicle B, so long is it possible for A and
B jointly to be its vehicle.  But as soon as Y is one thing to it
when experi“need through A and something else when experienc-
ed through B at that moment the unity of conscivus experienc-
ing is destroyed. Something cannct be two different and
mutually exclusive things to the same centre of conscious
experience at one and the same time.

Thus it would appear that though a vehicle might subsist as
a single form or a myriad identical forms without losing its unity
as a vehicle, the development of differentiation as between even
one tiny form out of that myriad from its hosts of fellows would
break the unity and result in the evolution of another centre of
conscious experiencing in the evolving Purusha.

What I deduce from this is that the first life-form—the first
vehicle of this particular Purusha evolution from the X of our
diagram—may have expanded numerically until it filled the
oceans from shore to shore before it ceased to be the single and
undivided vehicle of asingle centre of conscious and evolving
Purusha. The whole aggregate would have been the oz¢ vehicle
so long as it had not become divided by any differentiation
among the forms that constituted it.

How long it may have continued thus we, of course, will
never know. A vast period may have elapsed before, as a
result of environmental intluences the uniformity was broken by
the production of a “ sport ” or in some other manner. During
the period preceding such an event the Purusha's experience-life
would have been uni-personal and obviously limited as to
development by the limitations of its extremely limited vehicle.
Yet during that same period we can conceive its life as slowly
organizing in those terms and being lived in the same manner in
all the forms which together constituted its vehicle.

Personal differentiation, therefore, would only begin when
the first break in the absolute uniformity of the constituent
organisms took place. As soon as the primitive aggregate had
resolved itsell into two varieties—even 1f one of them consisted
of but a single organism—the first break in the pe7sona/ unity of
Purusha as Experiencer would take place. Thereafter it would
subsist as conscious of experience in fwo different ways. In
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other words its personal evolution would be continued, but it
would continue under #wo modes.

I have said enough to suggest the nature of the further
development of this area of the Purusha evolution in accordance
with the hypothesis. Each successive variation developing
among the representative forms—each new species, sub-species
and variety that emerged—would become the instrument for the
development of another centre of Purusha personality. (I am
using the term ‘ personality ’ throughout in its broadest sense of
individuation of mode as conscious experiencer.)

It is easy to see that in accordance with this conception the
earth may have been in those earliest periods “ teeming with
life ", yet the Purusha experiencing that was taking place through
it might have been in terms of only a comparatively few centres
of personality, gradually increasing in number with the multipli-
cation of species, varieties, etc.

But here we are confronted with a difficulty, and in dealing
as we are doing with problems so far removed from “ human "
experience, one feels almost as if one were groping in impenetra-
ble darkness. Had experience indicated that all the representa-
tive forms coastituting a single variety lived together in
“ brothetly love ” and concord it would have seemed plainer
sailing. As a matter of fact, scientists tell us that this is very far
from being the case. On the contrary a constant cannibalistic
struggle is going on between the various representative forms
belonging to one and the same variety. The destroyer clearly
evinces intention to eat and the victim as clearly attempts tc
escape. On the face of it, here would appear to be present what
I have repeatedly insisted must be impossible in the case of a
single experiencer—the presence at the same time of two
mutually exclusive experiences. How could one Lxperiencer
be at one and the same time the subject of an experience in
which it is conscious of itself as the aftacker and the attacked—
the eater and the eaten ? If it wills through two separate vehicular
forms, how can it will to attack through the one and at the same
time will not to be attacked through the other? Does this not
indicate that the two experiences have for their subjects separate
conscious centres of volition ?



APPENDIX 385

This question at first worried me, but I no longer feel that
there is any real dilemma. The solution seems clear to me, but
[ find considerable difficulty in putting it into words. It should
be borne in mind that though I have always spoken of the
individuated centres of the evolving and experiencing Purusha
as personal | have used this word in a very broad sense, at least
as regards the lower zones of Purusha evolution. As employed
with references to the earlier stages of the evolution personal
differentiation means neither more nor less than individuation of
mode as conscious experiencer It does not here imply self:
consciousness the sense of oneself in terms of * /'zess. In fact,
Iam convinced that the sense of oneself as ¢/’ emerges
gradually, and far along the road of the Purusha's personal
evolution. At the stage with which we are here dealing I do
not conceive that such an emergence has even begun. Purusha
is conscious, it is true, but it is as yet conscious only i terms of
its vehicle. It reacts and undergoes consequent modification of
its personal texture—using ‘personal’ in the broad sense I have
just indicated —but its consciousness may be conceived as only
a general awareness to the reactions of its vehicle. Itis as yet
only wekhicle conscions —not self-conscious.

Its vehicle is here the zariety and is multi formed. Each of
these forms makes the one typical demand of the variety and
undergoes the typical reaction of the variety in every situation
confronting it. Neither demand nor reaction are individuated
to the form that makes it. Each expresses what ke variety will
always do when subject to a particular set of stimuli. The
factors which control the reaction at any juncture in the life of
one of the constituent organisms are #wo only—the variety and
the specific stimulus. In one situation the zariety will always
do this, and in another it will always do that.

The representative organisms have numerical individuality
but nothing else. This means that their reactions in 2/ situations
will perfectly and identically express the reaction of the variety
in each such situation, and that consequently the differing
reactions of the various representative forms when subjecied
simultaneously to differing stimuli are each of them the typical
reaction of the variety to that situation, and its consistent

expression. The various differentiated reactions are each of
49
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them the one possible reaction in each of a number of differenti-
ated situations in which #k¢ variety finds itself by reason of the
numerical individuality of its identical representative organisms.
Each of the reactions therefore—even when they are apparently
contradictory, as in the case of eating and trying not 1o be eaten—
petfectly express the one nature of the variery when confronted
by experience. Each is the only possible reaction of the variety
Plus a given stimulus.

In attempting to grasp the nature of such experience as
I am here supposing we are naturally handicapped by the terms
of our present individuated experience through a single individu-
ated vehicle. Indeed, as I have pointed out elsewhere, our
tendency is mistakenly to confuse our own personal individuality
with that vehicle. Each of the reactions of that vehicle certainly
means for us an individuated experience presented in the terms
of that vehicle only. It is therefore next to impossible for us to
conceive an experience-life which is not individuated in the
terms of a single form.  Yet such is, [ believe, possible, however
outside our present experience.

Suppose that this “I"’—being just what it is personally, and
differing in the terms of its personality from all other “I”s—had
half a dozen bodies, each absolutely identical with its present
body, through which it experienced. Suppose that in them it
was confronted by half adozen different situations. It would
react to each of these situations differently, but each of these
reactions would petfectly express this particular “I''s reaction
to experience presented in the terms of one specific body type.
And all six reactions would be different from what they would
have been if either the terms of the “I" or the terms of the sextet
of identical vehicles had differed.

It will be said at once that such an experience would be
impossible. Undoubtedly so. It would be impossible lecause
of the nature of this centre's personal development. 1t has become
individuated personally in terms of “I" and therefore cannot be
the subject of mutually exclusive experiences.

But let us suppose that the nature of this centre’'s conscious
evolution had been in the direction of an individuation that was
not in terms of “I"-ness. Suppose it was conscious only of the
reactions of its specific vehicle to external stimuli—that its
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experience-life had not become ego-centric. Having become
individuated by reason of its reactions to experience in the terms
of a differentiated vehicle, its responses would differ from the
responses of other centres from which it was conscious ina
somewhat different way, but its awareness would be i# terms of
the vekicle—here the variety subsisting in six identical forms.
It would not be awareness in terms of “I"", In each of the six
forms it would experience in terms of the variety, and its
awareness would be in terms of the reaction of the varsety finding
expression through one or another of its representative {orms.
In one form it would experience awareness of and dim desire for
what it was the nature of the varzety to do in one situation.
At the same time and in another form it would be aware
of and as dimly desire what it was the nature of the
varzely to do in a different situation. Its consciousness and
sense of need would be {ramed in the terms of the variety
as expressed in each of its various forms. And because
its sense of “I"ness had not yet evolved, its awareness
would be of a general nature, its experience an unintegrated
experience—except in so far as it might be said to be integrated
in the terms of the variety—the multi-formed vehicle—of whose
life it was the Experiencer.

To a Purusha centre of conscious experiencing that has
evolved until it has become individuated in terms of “I”, in
which as the se/fconscious subject all experience must be
integrated, it would, as I have said, be quite impossible for the
experience of eating and deing eaten to be simultaneously
present. It would be impossible for it to be the one subject of
mutually exclusive experience contents. But toa centre that
has not yet evolved a sense of “l"-ness such as ours—in whose
awareness there is no sense of “I” whatever—whose whole
experience life is envehicled by and limited to the typica]
reactions of a variety, it does not seem to me that it
would be impossible. Such a centre would have attained
to consciousness in the specific terms of its vehicle, but
not to se/fconsciousness—to a sense of ise/fas Experiencer.
There would be a general awareness of all zarzetal experience
—an awareness not integrated but #%ere to each reaction of the
variety as distributed throughout its various representative forms,
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Oanly such experience would be impossible for it as was in
other terms than those of oz¢ vehicle, either single or multiformed.
It would not, for example, be possible for such a centre to be the
Experiencer in terms of 700 differentiated multi-formed vehicles.

All this has been put very clumsily, but I have found
no clearer method as yet of explaining what I mean. Put very
briefly, it is not ke fact of awareness, but of awareness by an
Experiencer conscious of itself s “ 7" that would preclude the
possibility of such apparently exclusive experiences as we have
been discussing. Before the emergence of a Purusha centre's
sense of “I"-ness such experience need present no difficulty,
for the experiences would be mutually exclusive to the “7"—
not 7o awareness as apart {rom it.

(I need hardly point out that this conception of a general
awareness in an as yet unpersonalized subject of experience
presents certain analogies with Sankara's conception of a common
impersonal basic consciousness for all individuated personal
experience. With him, however, the one timeless and change-
less consciousness becomes (apparently) individuated and per-
sonal u the vehucle. In the view of this book “I "-ness is zke
mode under which the Purusha centre of personality evolves after
a certain stage in its experience. My individuated “1" is of the
Experiencer; his is of the vekucle or of Maya. Mine 1s emergent;
his is a supermmposition.)

It would be impossible to pursue this line of thought fur-
ther in an Appendix, but] must point out a few of its other
implications before leaving it.

It is obvious that evolution along the lines we have been
considering—the centre of personality being one and its vehicle
multi-formed—would be possible only for so long as the ‘‘sub-
vehicles ”, so to speak, lacked individuality of their own. How
far up in the scale of vehicular evolution this might continue to
be the case it is, of course, impossible to say. We might assume
that as long as the various representative forms of a variety lived
their lives—no matter how complicated those lives had become
~in a uniform manner and without showing any individuality,
the wariety could continue to be the vehicle. Assuming, for
example, that bees entirely lack individuality—that in identical
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situations the reactions of all dromes of a certain variety to
identical stimuli would be exactly the same, that each worker
would reacf as every other worker, each gueer as every other
queen, and that the life in each swarm would be lived exactly as
it would be lived in every other swarm of the same variety that
was similarly situated—is it not at least conceivable that ke
whole variety is the vehicle for a single centre of Purusha per-
sonality, and that the rounded w/ole of the bee-life of this variety
is its life, begun with the evolution of a differentiation in some
older variety of bee-vehicle sustained and implemented over
countless ages possibly, and to cease to experience through it
only with the extinction of the variety ?

If this were so would it not suggest that we are here in
touch with a development of Purusha personality that, upon lines
entirely different from our own, has reached to the capacity for
highly intelligent experience ? Should this be the case, would it
not render much more understandable the strange phenomenon
of the unified life of a swarm of bees or colony of ants, in which
life appears to be lived in a highly reasonable manner by large
groups of individual forms each seemingly lacking in individual-
ity and each completely subordinated to the whole? It seems to
me that it would.

For on the side of Purusha, it would represent a condition
of awareness that as yet was conscious of no sense of “I"-ness.
On the side of the multi-formed vehicle it would indicate the
growth of a warieta/ individuality with a highly evolved and
specialized Buddhi capable of coping with the complex demands
made upon the variety, and meeting them in a remarkable and
reasonable manner. In a very real sense the life of such a
variety would be a life of 7eason—an expression of Buddju. It
would represent the typical Buddhi of the variety in intelligent
application to the variety's life-needs. But it would #oz bea
life of individuated intelligence upon the part of any one of the
countless forms by which it was lived. No one of them would,
as a vehicle, express use/f; each of them would petfectly express
a typical aspect of the life of the variety, and of the variety’s way
of coping with environment.

In this book, as in all Indian philosophy, the Intellect—the
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Buddhi—is conceived as being of the vehicle—not of the Self.
According to the present conception the whole of the highly
complex and reasonable life of a variety of bees would be 2
Buddhi vehicle development—of which there is awareness upon
the part ofa centre of Purusha personality, it is true, butan
awareness entirely divorced from any sense of “I". The
awareness would be of the working of the Buddhi of the variety
which is one, sustained identically in countless unindividuated
forms. The life of the variety would be the expression of that
one undifferentiated Buddhi's response to the stimuli to which it
was exposed in the reactions of the variety. It would be a life
not sundered from awareness — an expression of impersonal
mtelligence, individuated to the variety but not to any of its
representative forms.

My object in all this speculation has been to show that the
mere fact of this world of our experience appearing to teem with
innumerable living forms does not of necessity imply that in the
lower areas of vehicular development there are a commensurate
number of experiencing centres of evolving Purusha personality,
or even that Purusha se/fconsciousness has emerged in these
earlier zones of experience.

Should the line of approach that we have just been pursuing
in any degree approximate to the truth, it would indicate that,
broadly speaking, experience-life is evolving along zwo different
lines, probably representing different stages in the evolution of
Purusha personality. In the cases we have been discussing the
Experiencer is conceived as living its experience-life in the terms
of a variety sustained in many identical forms. Along this line
of evolution the gradual production of other vehicles would
result from the rise of modification in the wvariety. With the
emergence ofa modification—an individuation as between the
type of the variety and one of its representative forms—two
mutually exclusive experience-contents would come into being
and a consequent personal differentiation in the terms of the
Experiencer. Obviously such a process as this would only he
possible for evolving Purusha centres in which the consciousness
of “I"-ness had not yet emerged and whose experience was in
the terms of multi-formed vehicles.
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The more.I ha'\ve considered this question in recent years,
the more I am inclined to this view of the nature of the process
by which evolving Purusha slowly grows to consciousness of it-
self as “I”. The forms we have justbeen discussing would
represent the mode of the earlier stages of its evolution—a mode
that still persists in terms of ‘insect life ' and wherever else the
life-activities of the creature are entirely controlled hy what we
are accustomed to call “instinct” as opposed to iudividuated
intelligence.

Where the hitherto identical Buddhis of the various rep-
resentative forms of a variety begin to undergo individuation as
between themselves, the multi-formed vehicle would no longer
continue a possibility, for the Experiencer through each Buddhi
would become the subject of an individuated experience content,
and in reaction to experience framed in terms of it would undergo
an individuated modification in the terms of its personality. The
one hitherto un se/fconscious centre of personality that had
ere this experienced in the terms of all the unindividuated forms
would now become disintegrated into many faintly differentiated
centres each experiencing through an individuated Buddhi in
a maaner slightly different from any of the rest, Just ar this
pomt would take place the transition from the more primitive
mode of Purusha experiencing to a second and higher one. At
this juncture each individual form would become the vehicle of
a centre of Purusha Personality, instead of a group of forms
being so.

I do not mean, of course, to imply that the various constit-
uent organisms of a variety in which there has hitherto been
absolute uniformity will all ot them suddenly begin to differ in
some slight degree from each other. Such a thing probably
never happened. The change from a variety in which the
organisms were identical would take place by the production in
that variety of a modification or “sport” differing from its fellow
forms in that it produced oft-spring 7oz absolutely lacking in
individuality.

That such an event must have taken place in the course of
the evolution of various varieties would seem certain from the
fact that in the higher forms of organic life we can clearly see
differentiation in the individuals of the same variety. We all of
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us know, for example, that the intelligence and dispositions of
the various dogs of the same breed, and even of the same litter,
are clearly individuated.

Let us then attempt to grasp how the transition from the
un-self conscious experience of a single centre through a single
multi-formed vehicle might resolve itself into the faintly se/f"
conscious experience of a number of centres each experiencing
in the terms of a single individuated vehicle. It may seem
presumptuous—almost ridiculous—to attempt an examination
of the details of a hypothetical process so remote from our own
present experience, but even in putting forward a theory I can
see no justification for being more vague than is necessary. The
more exactly its possibility can be demonstrated, the more right
can it claim to thoughtful attention,

In the accompanying diagram M represents a variety of
organisms in which the constitutent forms are absolutely un-
individuated. We will consider it as functioning as the single
multi-formed vehicle of un self-conscious Purusha, impersonally
aware of the reactions of that vehicle as decentralized inits
absolutely un-individuated sustaining {orms. This centre or mode
of the Purusha's conscious evolution may be designated (%),

M
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N represents one of the constituent organisms of the 4/
variety differing from its fellows in thatit produces off-spring
which are nof absolutely uniform. We may call them N(a),
N (b), N (c), etc. These off-spring, or a certain number of them,
inherit N's peculiarity of producing off-spring which are not
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absolutely unindividuated. The rest of the constitutent
organisms of #/ continue to produce unindividuated offspring,
represented in the diagram as M.

What follows ? Upon the line of our reasoning, N (a), N (b),
N (c), etc., each frame experience to the Purusha aware in the
terms of the @ centre, ina slightly different manner from any
of the others, and from @'s experience in terms of the multi-
formed vehicle /. Asa consequence, as many ‘fissions’, so to
speak, take place in the mode of Purusha awareness as (), and
as many new centres of personality are evolved from it as there
are differentiated vehicles. Each of these new centres, or newly
evolved modes of awareness, is an experiencing mode of Purusha
through and in the terms of a szng/e faintly individuated vehicle.

But will the newly evolved centre of personality experienc-
ing, for example. in the terms of the N (a) vehicle, continue to
be the Experiencer through @ single velucle, or will it upon the
production of offspring by its vehicle begin to experience
through these offspring as the single centre of awareness for a
new multi-formed vehicle? I conceive that in future its
experience life will be framed to it in terms of a single vehicle
only.

Fu  ven assuming the possibility that the Purusha mode of
awareness experiencing in terms of N (a) shoul - on their produc-
tion become the Experiencer through N (e), N (1), N (g), etc., it
could not possibly be so as the single centre through a new
multi-formed vehicle. For it is our hypothesis that N's
peculiarity was to produce offspring x0¢ absolutely uniform, and
that this peculiarity was transmitted toits offspring. The
conditions of a multi-formed vehicle thus could notbe fulfilled,
which demand that all its constitutent organisms should be
unindividuated. Should Purusha in its mode of Experiencer
through N (a) become Experiencer through the various differen-
tiated offspring of its vehicle, it could only be by a repetition of
what took place when the separate Centre of personality emerged
at the time of the production of vehicle N (a).  This would mean
that the centres, or modes under which Purusha subsisted
consciously, as Experiencer through N (a)and each of the
individuated offspring of the latter would each differ from the
others and each would experience through a separate vehicle,

50 f
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But [ do #or believe that the Purusha mode of personality
expertencing through vehicle N (a) could have been the origin of
its modes experiencing through N (e), N (f), N(g), etc. The
reason why this is unlikely arises out of the nature of experience
through a single vehicle, as will appear shortly.

At this stage in the evolution of the Purusha, its awareness
is of the experience-life of its vekicle only  There is, as [ have
already said, velticle-consciousness on the part of the Purusha, but
no se/fconsciousness. As long as the vehicle was multi-formed
the awareness was essentially decentralized and impersonal.  As
soon as experience came to be framed in the terms of the life of
a single vehicle, the factors making against individuation and
co-ordination of the whole content of consciousness would be
removed.

The tendency of the conscious Experiencer is, as Sankara
often points out, to identify itself with its vehicle—its “steed”.
At the same time, the tendency of the vehicle, as its intellecting
faculty develops, is to distinguish between #tse/f and external
stimuli., For example, when an organism recoils from a painful
‘sense-contact’, thereis a faint difference made by its Buddhi
between it and that which it experiences as causing pain. What
in the earlier stages of vehicular evolution may have been
manifested as a purely involuntary recoil from the painful
contact, becomes f{ramed as that evolution proceedsin increas-
ingly intelligent terms. And that which isso framedis the
sense of the difference between the vehicle as #.¢ /urt and the
thing whick is painful.

The vehicle’s growing sense of separate identity is framed
in the terms of its Buddhi to Purusha conscious in the specific
mode in which it experiences through it. The Purusha’s
awareness is of its vekzcle's sense of separate identity from what
causes it pain. Out of mere dim awareness of pain grows the
consciousness, framed in ever higher terms of Buddhi, of being
hurt by something else which must be avoided. Identifying
itself with its vehicle, the experiencing Purusha slowly becomes
conscious of that whick hurts as different from ssel/f Its cons-
ciousness is of feeling what, framed in the terms of the Buddhi
of its vehicle, would be “7am hurt”, “/must avoid”. Thus in
its identification of itself with its vehicle the evolving Purusha
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in this specific conscious mode arrives at awareness in tetms of
“77", though that “I'-nessis appropriated to its vehicle with
which itidentifies itself completely.

The individual organism's sense of non-identity with that
which caused it pain was doubtless present ineach of the
undifferentiated forms of the multi-formed vehicle . To
the Purusha experiencing in the (4) mode that feeling of the
difference between demg Jurt and that whick lwurts and
must be avoided was doubtless present also, but being present
merely as the variety’s sense—not individuated to it exclusive-
ly in the terms of a single correlated experience-con-
tent—it would be unable to attain the consciousness of
specific individuated experience out of which the sense of its
“]".ness could evolve. For this it would need to be the
Experiencer of what was presented to it in the terms of a
single life, from which all other experience was excluded. This
would only become possible upon the advent of experience in
the terms of a single vehicle.

For the sake of clearness it seems advisable here to re-
capitulate. There would appear to be three clearly marked
stages up to the point where the Purusha consciousness of “I1"-
ness emerges. Statting from unconsciousness and unawareness,
the first mode—at X of our diagram—is of simple awareness in
the terms of a vehicle too primitive for anything more to be
possible.  This state would not be affected by the mere multipli-
cation of vehicular forms completely lacking in individuation.
With the emergence of a modification from the primitive life-
form a second stage in the Purusha evolution is entered upon.
At this point the Experiencer becomes the subject of two
different kunds of experience, and 1ts awareness, though still of a
general and un-se/fconscious nature, is of two differing and
mutually exclusive experience-contents, resulting in the rise of a
second centre or mode of Purusha awarenmess. As further
vehicular modifieations take place, a proportionate number of
modes of Purusha awareness come into being, each resulting
from the differentiated reactions of the Experiencer to the un-
identical experience-content framed to it by each variety.
There has as yet been no individuation except as between
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varteties, and as between the modes in which the Experiencer—
Purusha—is conscious as the subject of differentiated varietal
experience.

This condition would continue until, in one of the varieties
whose constituent organisms have hitherto been absolutely
alike, an organism is produced the offspring of which are not
absolutely uniform. This event would mark the initiation of the
third stage in the Purusha evolution. In this new type of
constituent organisms the individuation of the Purusha centres
will be narrowed down to experience in terms of the life of
individual organisms, each of which will be the only vehicle of
the Experiencer in a particular personal mode. Having reached
this stage where experience is presented to it exclusively in the
terms of a single, somewhat highly evolved vehicle, the Experi-
encer—identifying itself with its single vehicle — becomes
conscious of itself as that vehicle, and feels itself as “ I "' in terms
of the vehicle. Thus entry upon the third stage marks the dawn
of self-consciousness in the personal evolution of the Purusha.

With the attainment of even this primitive form of se/f
consciousness - f “I’-pess—it seems improbahle that the
earlier method of multiplication of personalities ¢/ .d contmue.
It is of the nature of the “I” to integrate all that is experienced
in itself. I am unable to think of the “I"-ness of the centre of
personality at this stage as merely a “reflection ” (ﬂﬁfﬂa‘) of
the individuality of a Buddhi in a consciousness-mirror. [ am
unable to accept the idea of individuated experience-life being
like a pond with its surface broken by ripples in each of which
the steadfast sun is separately reflected. On the contrary I
conceive that “I"'-ness is @ mode of consciousness-—of awareness
—under which Purusha in a specific personal mode now comes to
subsist.

The fact that it has come to subsist in this mode asa
consequence of its tendency to mistakenly identify itself with the
individuated vehicle, makes no difference. This merely indicates
that at a certain stage in the evolution of true personality this
aspect of the Great Illusion has had its relevant function.
Indeed, from this point onward until the progressively self-
conscious personality is fully formulated at the Ahamkara Line
of our diagram, the primary function of vehicular experience is
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probably the accentuation of the Experiencer's sense of itself as
“I", and of its feeling of the independent reality of its “I"-ness.
Only after this has been effectually achieved can that re-integra-
tion of the personally individuated Purusha toward consciously
experienced oneness begin to take place, with which this book
primarily deals.

As has been said, it does not seem possible that the earliér
method of multiplication of centres or personal modes of the
Purusha as Experiencer could continue in the case of a centre
that has attained tu even the slightest degree of se/£conscious-
ness-—to a feeling of ztse/f as experiencing. As such it would
appropriate all experience to itself, and this being so it could not
function as the subject of two mutually exclusive experience-
contents. Nor could it undergo “fission”, that would have
been possible only so long as its awareness continued of a
decentralized and general character, free from sense of seff.
“I"-ness is in its very nature indivisible From the time that the
mode of the evolving centre of Purusha personality becomes ego-
centric it must continue 1ts evolation as a unity. It will thence-
forth be a*le to live 1ts experience Life through only a single
vehicle and 11 the terms of only a single Buddhi at a time. Up
to this point there has been no “transmigtation” in the ordie
narily accepted sense of the word. From this point onward its
personal evolution must take place throughthe instrumentality of
a series of single individuated vehicles, if it is to take place at all.

But if the personal mode of Purusha experiencing through
the individuated vehicle N (a) of our last diagram attains in its
experience to a feeling of “I"-ness which renders it incapable of
functionirg as the personal basis from which other individuated
centres could evolve to be personal modes of the Purusha experi-
encing through organisms N (e), N (1), etc,, then to w/az are we to
look for the basis of the centres experiencing through these
organisms? To me it seems that they would be evolutions of
the Purusha under its @ mode of consciousness. For under
this mode Purusha is no more precluded from experiencing in
terms of N (e) or N (f) than it was of doing so in terms of N (a).
Of course the individuated terms of these new vehicles would
result in the evolution of @ as a new centre of personality
associated with each of them. Thus it would seem that as ever
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larger numbers of individuated organisms of the N group were
evolved, some would become vehicles for the further evolution
of @ in terms of se/f conscious individuation, while others
would probably function as vehicles for centres that had already
attained to the beginnings of self-consciousness in terms of other
N vehicles, and upon the disintegration of the latter.

Here another question arises. One gathers from what one
reads that the transition from ‘“instinct-governed " life to one
lived in an intelligently individuated manner by each individual
is not a sudden jump. Faint indications of individual intelligence
begin to be in evidence in a life that otherwise appears to be
governed entirely by instinct.

If this is the case what are the implications ? Does this mean
that in the earlier stages of the evolution of Purusha in a specific
personal mode, it only gradually passes out of a state of
generalized and un-selt-conscious awareness into one of con-
sciousness of self felt in terms of an individuated vehicle? Is it,
so far as whatever is identical in a// its vehicles is concerned, still
subsisting in a state of general awareness, and at the same time
dawningly se/f-conscious as the Experiencer through each of its
vehicles, so far as those display differences from each other?
This is not possible. Emergent Personality, whether as yet “I1"-
conscious or othrwise, is a mode of Purusha awareness, As such
it is essentially oze. It cannot be one thing and another thing at
the same time. Absence of the consciousness of self and the
presence of it are impossible characteristics of a single mode of
awareness because they are contradictory. A centre of personal-
ity may be characterized by one or the other, but zof by both.

Though this is not the solution 1t does not seem to me that
one should be hard to find. We must bear in mind that each of
the new and faintly individuated centres or modes of Purusha
personality is a comtinuation, so to speak, of the centre from
which it derives. Each is not a fraczzon of the whole, consisting
of a part of what the original @ mode personally was. We
have not to do with a material process by which a body is broken
up into a number of fragments. On the contrary, and adhering
to the terms of our last diagram, each of the individuated modes
experiencing through one or another of the organisms of the
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group is @ complete personal expression of all that mode @ was
up to the point where minute differentiations in the Buddhis of
the varioys &V forms produced lack of uniformity in the presenta-
tion of experience. Each of the new modes of Purusha aware-
ness is thus an unbroken continuation of the @ mode. Eachis
whatever the Purusha was personally as @ with its evolution
continued in a slightly different manner as the Experiencer of
each slightly differing experience life. Each of these newly
differentiated centres may therefore be considered as an evolu-
tion of the @ modc of Purusha awareness in a specific direction
slightly differing from that of its evolution in any of the others.
The fact that each of them is a minute modification of the
mode would mean, of course, that they would be a/most the
same in their reactions to experience presented in terms of only
faintly individuated vehicles.

It should also be remembered that though there would now
be as many centres or modes of Purusha awareness as there are
vehicles, the latter are all of them according to our hypothesis
members of one variety. Their differences, in other words, are
not of such a character or extent as to break the varieta/ unity,
though sufficient to render the variety incapable of functioning
as a single velicle ol Purusha experiencing, Except for slight
deviations of a nature which does not affect the unity of the
varietal type, the organisms are identical—their mental apparatus
the same. Aside from minute differences they record exper-
ience in the same manner and register their reactions to various
stimuli in the same way. In short, each completely embodies
the life and ‘instinctive' reactions of the ariety in nearly the
whole of its behaviour.

Broadly speaking, their behaviour—their method of coping
with environment—has already been formed for them. It was
evolved by the rarietal mind subsisting unindividuated in the
various identical representative forms, long before the emergence
of the slight individuations with which we are dealing. It was
formulated by, and is the expression of tke Buddlii of the var.ety
—identical throughout its numerically differentiated forms—long
before se/f-consciousness had become possible for the Exper-
iencer. It follows therefore that even after each of the organisms
ceased to be absolutely identical, the typical life and bekaviour
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of the variety would still continue to express the reactions to
environment of its constituent organisms as exactly as it had
hitherto done, except as regards those minute points in which
they had become individuated.

Up to the point where the Experiencer, identifying itself
with the vehicle, first began to have a feeling of se/f, its share in
the dual evolution may be thought of as an almost passive aware-
ness of a generalized character. The vehicle—the variety—ruled
supreme; its life and exigencies were the sole determining
factors of the evolution. Purusha was, so to speak, the imper-
sonal “ Witness " (g[fij{) Only very gradually, as in its
vatious experiencing modes it began to be aware in terms of self-
hood, and to feel itself as “I, the doer”, would it begin slowly
to invade the domain of varietal behaviour, and colour the
activities of its vehicles with its growing individuality.

To me this would explain the phenomenon of the life-
activities of those varieties in which we find traces of individual-
ism in a life otherwise quite uniform and ‘ instinct governed”.
The “I".less routine evolved by the varietal Buddhi is
gradually bemg invaded by the “I"-—by Purusha mcreasingly
conscious of itself as doer and experiencer.

Here many possibilities occur to me, seme of which my
mind fails to grasp clearly, others more targ:ble. One only
needs to be noted. If all the individuated modes of Purusha
awareness are differentiated continuations of a single one,
resulting from a break up of the uniformity of its multi-formed
vehicle at a specific juncture, it is obvious that their personal
terms will have as a common basis all that the originating mode
personally was as distinguished from other modes, at the time
further personal differentiation took place within it. This
would imply that, though all modes of Purusha personality
derive ultimately from a common undifferentiated basis at the X
of our diagram, there are various aggregafes of such modes all
the members of which derive from a common personal basis far
this side of X,

In accordance with this theory the area of evolution lying
between the X of our diagram and the Ahamkara Line at which
an evolving centre or mode of Purusha personality becomes fully
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conscious of its individuality in terms cf “I”, falls clearly into
two zones.

In the lower zone, though there is awareness, and individua-
tion of the terms of that awareness, it is not an awareness of se/f
but only of the vehicle, which is invariably multi-formed. There
is consequently in this zone no emergence of se/fconsciousness
—of sense of “I"-ness. Evolution and differentiation are pro-
gressively taking place. New individuated modes of Purusha
awareness are constantly emerging, yet—in the higher sense—
Purusha-experiencing is impersonal. The zone might be
described as that of differentiated but impersonal awareness.
Here the vehicle rules supreme, and its nature and reactions
determine the road. Being an “I"-less zone it is also a Jove-
Jess one, though in its upper areas the sexual urge in the vehicle
is laying the foundations of what will subsequently open the
path to loving experience for the evolving Purusha.

It would appear that this zone may include even highly
intelligent experience, though of an impersonal, non-ego-centric
nature. The ordered and reasonable life of ants, bees, etc.,
suggests that the varietal Buddhi may evolve through its unindivi-
duated representative forms a high degree of impersonal intellig-
ence.

The second zone of Purusha experience would, in accord-
ance with this theory, be entered upon with the break-up of the
multi-formed vehicle  For the vekic/e it is the zone of progress-
ively individuated intelligence ; for Purusika it is that of progress-
ively individuated experience together with the rise and growth
of consciousness of se/f identified by it with its vehicle. In this
zone lies the dawn of Joving experience. It extends up to
experience in “ human "’ terms, and very possibly includes the
most primitive terms of the latter also.

Beyond these two zones-—after the Ahamkara Line has been
crossed—lies that zone, or those zones, with which this book
primarily deals, and with regard to which we are not forced to
depend upon pure theory. Here it is that Purusha, hitherto
self-conscious but identifying itself with its vehicle, grows to
consciousness of itself as “I” apart from its vehicle. Here
Purusha, which hitherto in each individuated personal mode was

conscious of itself as separate and independent of all other “1s,
51 '
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grows through ever deeper experience of love, toward conscious-
ness of its essential multi-personal oneness, FHere Parusha in all
its personal modes finds progressively the fulfilment of its
essential need and incompleteness in the timeless “ I "—Paramat-
man—and the fullness of its conscious life in the realization of
that timeless oneness which is Brahman.

This Appendix is in danger of growing into a book if not
brought speedily to an end. I have, however, written sufficient
to show that, far from it being essential for us to believe the
number of centres of evolving personality vastly greater in the
zones nearer to X, it is by no means impossible that the opposite
is the case. It may well be that with the passing over of the
personal life of the Purusha from experience in terms of
multi-formed vehicles to that in terms of single ones, each
the “chariot” of Purusha in a single one of its countless
personal modes, the number of evolving centres tends to actual
increase. At what juncture that passing over takes place we are
not in a position to hazard an opinion.

I am equally unwilling to attempt any speculation upon the
factors controlling the transition-—“transmigration”—of Purusha,
personal in a specific mode, from a ‘lower’ vehicle to a higher
one. To do this one would have to have some idea of the nature
of its consciousness-content in that mode and of the terms of its
personality, together with some conception of the factors in its
evolving personal life that would constitute potentiality for
experience in terms of a higher vehicle. All this is #astly too
far removed from the terms of ‘ human ’ experience to justify the
formation even of a theory.

NOTE 1.

Although this book was written in the winter of 1921-2, and
revised, extended and completed during subsequent years, it is
the product of thought and meditation covering a considerable
period of my life.

In going over some old notes written in the days when I was
a strong if not very orthodox Churchman (1910) I came across
the following. Itis of interest as the earliest record I can find
of the thought which later developed into ‘‘Satyakama ", In
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so faras I can recollect, it was at about this period that life
began to take on its present meaning to me.

" “Qur Lord Jesus Christ upon a certain occasion prayed
that we, his disciples, might become one with each other as
He was one with God the Father, thereby implying that the
unity of spirit to which He was desirous we should attain,
was to resemble the unity which existed between Him and
His Father.

In other words He plainly implied that there lay open
to men a relationship with each other which would, to a
certain degree at least, approximate the relationship of the
persons within the Godhead.

For this reason, if for no other, it cannot be thought
profitless to seck a better understanding of those relations
in the Trinity concerning which the Church has taught us
that the existence of several distinct “ Persons” in no wise
interferes with the ‘“ Oneness ', and that the “ Oneness "’ in
nowise tends to destroy the distinctness of the “ persons .

And since we are men, and all our reasoning must be
grounded upon human experience, it is fitting that when
seeking to understand the nature of that Divine relationship
we should start from the side of our own humanity, and
strive to understand into what relation it would be possible
for man to enter with his fellows when he and they had been
perlected in all those Christian graces of which God has
made us the heirs in Jesus Christ.

This line of thought---was suggested while reading one
of S. Augustin's Homilies on S. John's Gospel. The saint
had been discussing the nature of the Trinity, and called
attention to the passage in Acts where itis reported that
‘ the multitude were of one heart and one soul’. ‘They
were ', he says, ‘ by their love and fervour of spirit welded
into one ', and shortly aiter adds, ‘If by approaching God,
many souls by love become one soul, and many hearts one
heart, what of the very fountain of love in the Father and
Son?'

The ‘ Oneness’ of heart and soul spoken of in Acts is,
of course, a figure of speech, and could not be pressed in
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attempting to explain the nature of the relationship existing
within the Godhead. At the same time the thought which
made S. Augustin use the passage in such a connection—
i.e., that /ove drew the disciples together, and that the God-
head is ‘ the very fountain of Love '—opens the way for deep
and practical speculation. .

We have been enjoined to love one another, In factit
is very clearly set down in the N.T. that we cannot learn to
love God until we have learned to love our brother. That
the disciples might ‘ love one another '—might become one '
—seems to me to have been our Lord’s great object, and
the subject of His most constant prayer.”

How little I dreamed as I penned these lines some twenty
years ago where the thought they embody would ultimately lead
me! Good S. Augustin would, I am sure, have been even
mote astonished.

NOIE 11

To find corroboration for one’s thought in that of another
who has arrived at a similar conclusion by different paths, is
always inspiting. I received in the autumn 1928 the just pub-
lished Life of a very old and valued friend—the late Charles
H. Robinson, Canon of Ripon-—- and have felt impelled to quote
the following passage from one of his letters that appears in it :

“Love is immortal, and I think anyone who learns to
love becomes immortal : probably anyone who is intensely
loved by another becomes immortal It seems to me that we
are like square stones in a building. Naturally any one
stone can be removed and replaced without injuring the
building. But when any one hooks into another, as the
stones in the Eddystone lighthouse hook into each other, so
that you cannot pull a single stone out without pulling down
the whole, then ke whose life has become inseparably united
to the lyfe of another must shave with kim immortality. If
one whom we really loved perished, part of our own being
would perish. Of course this argument would apply with
greater force to the effect produced by love to God, but

St. John seems to regard love to man and love to God, as
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so inseparably connected that the argument which may be
deduced from love to God would hold good in regard to
love to man---" (Chas. H Robinson, by Florence Robinson,

S.P.G., London, 1928 p. 123.)
The italics are mine,

NOTE 11l.

The Seat of Memory.

Though experience is 4y the vehicle, and framed in terms of
the Buddhi, etc., it is not present 7o the vehicle or the Buddhi but
to the Purusha in its mode of “I".

I do not therefore hold that memory is of the vehicle.
IWihere experience is present thereit is retained or nowhere.
The growth of the experience world of the self isin the conscious-
ness of the self—in Purusha, As the power of Purusha in one of
its modes of personality to retain what has been presented to it in
terms of its vehicle grows, what we call “ Memory " grows also.
Its power to retain in consciousness what it has experienced 15
memory.

It might be objected that injury to the vehicle sometimes
results in loss of memory, thereby suggesting that the power to
remember is a power of mund, and dependent for its presence
upon a properly functioning brain. Strike a man upon a certain
part of his skull, or subject him to some great nervous shock, and
memory goes.

While admitting that this happens, my reply would be that
it does not prove the image of what has been experienced to be
2 the brain. Memory is the continued presence ## consciousness
of experience framed to consciousness—to the conscious
Purusha —in terms of the vehicle. ,

I( then it is in that which experiences as ““I”, and not in the
vehicle, how is it that there is no memory upon injury to the
vehicle ? .

The reason to me seems clear. Though the experience is
the Purusha’s—noz the Buddhi's that framed it—it can only be
given form by a vehicle. That is why I expressed belief in the
book that the “I"—Purusha in personal mode—will never pass
beyond the need of a vehicle. Memory is dependent upon the
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intervention of that which will formmnlate what is present to
consciousness. When a vehicle is injured in such a manner
that it is mo longer capable of functioning as a formulator, then
what is present to consciousness remains unformulated. This
does not mean that it has been ‘lost to memory’, though it has
the same appearance to us as real forgesting. Forgetting is the
lack of retention of an experience in the consciousness of the
self ; this other condition is not forgetting, but a temporary or
permanent loss upon the part of the vehicle of its power to
formulate what is present to consciousness.

It might be objected that sometimes the ““loss of memory "
of past events, resulting from an accident or illness or shock,
does not render the vehicle incapable of functioning as formulator
of other experience. That is true, and the fact that it may
again suddenly become capable as formulator of experience
“Jost to memory " at the time of the shock or accident, merely
shows that for a time it has been unfit to formulate it. Italso
shows that the “ memory " was present all the time—somewhere.
Where? Ishould say, where it has a/waps been—present to
Purusha—waiting for formulation till its vehicle could function
to that end.

It comes to this, then: Experience is framed to the Self—to
Purusha in a specific personal mode. Itis framed iz terms of
the vehicle but not zo the vehicle. It is present to the Self—no¢
to the vehicle. Ifit continues present-—is retained—it is oy the
Self, not by the vehicle.

But that which is present to the Self is present i formulation
only through instrumentality of the vehicle. Without a vehicle
there may be feeling but no formulation.

This means that Purusha in personal mode as consciously
“1", sust have a vehicle—a Buddhi-—to give form to what it has
experienced. But because what it has experienced is specific—
and ##s own, not the vehicle's—it need not be formulated to it by
the same vehicle as framed the experience to it at first. The
formulation in terms of another and higher Buddhi would doubt-
less be another and higher formulation but it would be a formula-
tion of that specific experience——of what that experience had
been o the Self—and still was in the consciousness-content of

the Self.
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NOTE 1v.
Thought Transference,

It is not meant to imply that ability to “read” the thoughts
of another necessarily has its basis in loving intuition. Indeed
we know this is not the case since “thought reading” is quite
common without any accompaniment of love. The fact that it
i possible assumes signiftcance for this philosophy only when
the ability to so enter into the thought of another “I" is associat-
ed with loving experience.

The power to share not only the thought but also the
emotions of others is manifestly present even at far lower levels
of experiencing ; what one feels is that the urge toward the
perfect mutuality for which love yearns would furnish the
dynamic for its far'greater perfection and extension, so that it
might prove ultimately the most vital factor in the achievement
of the Parusha’s multi personal self-realization. I do not mean
by this that the vehicle which frames experience to the “I" in
‘human’ terms will develop such extended power, but that as
Purusha in personal mode attains to progressively higher levels
of experience this factor must assume ever greater importance
in the evolution of its love for Purusha in other personal modes,
and that the vehicles of its higher experience may be expected
to develop and extend its power to enter ever more intimately
into the thought and feeling of the object of its love.

How this “entering into” the emotional and thought-life of
other “I"’s takes place at the present stage of our experience is
a question for which psychologists may have an answer. So far
as the participation of the vehicle is concerned some light might
be thrown by a further study of the implications of the ‘varietal
Buddhi’ with which the appendix especially deals.

May it not be that, just asin stringed musical instruments
in close proximity, the striking of a chord upon one will result
in a vibration of the same chord in the rest, so in closely
associated vehicles which are varietally one there will be an inter-
vehicular “vibration”’, so to speak, when a chord is struck on
one of them ?
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