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Publisher’s Note

The Synthesis of Yoga first appeared serially in the monthly
review Arya between August 1914 and January 1921. Each
instalment was written immediately before its publication. The
work was left incomplete when the Arya was discontinued. Sri
Aurobindo never attempted to complete the Synthesis; he did,
however, lightly revise the Introduction, thoroughly revise all
of Part I, “The Yoga of Divine Works”, and significantly revise
several chapters of Part I, “The Yoga of Integral Knowledge”.
More than thirty years elapsed between the first appearance of
the Synthesis in the Arya and the final stages of its incomplete
revision. As a result, there are some differences of terminology
between the revised and unrevised portions of the book.

In 1948 the chapters making up “The Yoga of Divine
Works” were published as a book by the Sri Aurobindo Library,
Madras. No other part of The Synthesis of Yoga appeared in
book-form during Sri Aurobindo’s lifetime. In 1955 an edition
comprising the Introduction and four Parts was brought out by
the Sri Aurobindo International University Centre. The present
edition, which has been checked against all manuscripts and
printed texts, includes for the first time the author’s revisions
to the Introduction and Chapters XV —XVII of Part II, and an
incomplete continuation of Part IV entitled “The Supramental
Time Consciousness”.
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The Synthesis of Yoga

“All life is Yoga.”
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Introduction

The Conditions of the Synthesis






Chapter I

Life and Yoga

HERE are two necessities of Nature’s workings which

seem always to intervene in the greater forms of human

activity, whether these belong to our ordinary fields of
movement or seek those exceptional spheres and fulfilments
which appear to us high and divine. Every such form tends to-
wards a harmonised complexity and totality which again breaks
apart into various channels of special effort and tendency, only
to unite once more in a larger and more puissant synthesis. Sec-
ondly, development into forms is an imperative rule of effective
manifestation; yet all truth and practice too strictly formulated
becomes old and loses much, if not all, of its virtue; it must be
constantly renovated by fresh streams of the spirit revivifying
the dead or dying vehicle and changing it, if it is to acquire a
new life. To be perpetually reborn is the condition of a material
immortality. We are in an age, full of the throes of travail, when
all forms of thought and activity that have in themselves any
strong power of utility or any secret virtue of persistence are
being subjected to a supreme test and given their opportunity of
rebirth. The world today presents the aspect of a huge cauldron
of Medea in which all things are being cast, shredded into pieces,
experimented on, combined and recombined either to perish and
provide the scattered material of new forms or to emerge rejuve-
nated and changed for a fresh term of existence. Indian Yoga, in
its essence a special action or formulation of certain great powers
of Nature, itself specialised, divided and variously formulated,
is potentially one of these dynamic elements of the future life of
humanity. The child of immemorial ages, preserved by its vitality
and truth into our modern times, it is now emerging from the se-
cret schools and ascetic retreats in which it had taken refuge and
is seeking its place in the future sum of living human powers and
utilities. But it has first to rediscover itself, bring to the surface
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the profoundest reason of its being in that general truth and that
unceasing aim of Nature which it represents, and find by virtue
of this new self-knowledge and self-appreciation its own recov-
ered and larger synthesis. Reorganising itself, it will enter more
easily and powerfully into the reorganised life of the race which
its processes claim to lead within into the most secret penetralia
and upward to the highest altitudes of existence and personality.

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

Yogic methods have something of the same relation to the
customary psychological workings of man as has the scientific
handling of the force of electricity or of steam to their normal
operations in Nature. And they, too, like the operations of Sci-
ence, are formed upon a knowledge developed and confirmed
by regular experiment, practical analysis and constant result. All
Rajayoga, for instance, depends on this perception and experi-
ence that our inner elements, combinations, functions, forces,
can be separated or dissolved, can be new-combined and set to
novel and formerly impossible workings or can be transformed
and resolved into a new general synthesis by fixed internal
processes. Hathayoga similarly depends on this perception and
experience that the vital forces and functions to which our life is
normally subjected and whose ordinary operations seem set and
indispensable, can be mastered and the operations changed or
suspended with results that would otherwise be impossible and
that seem miraculous to those who have not seized the rationale
of their process. And if in some other of its forms this character
of Yoga is less apparent, because they are more intuitive and
less mechanical, nearer, like the Yoga of Devotion, to a supernal
ecstasy or, like the Yoga of Knowledge, to a supernal infinity of
consciousness and being, yet they too start from the use of some
principal faculty in us by ways and for ends not contemplated in
its everyday spontaneous workings. All methods grouped under
the common name of Yoga are special psychological processes
founded on a fixed truth of Nature and developing, out of nor-
mal functions, powers and results which were always latent but
which her ordinary movements do not easily or do not often
manifest.

But as in physical knowledge the multiplication of scientific
processes has its disadvantages, as that tends, for instance, to
develop a victorious artificiality which overwhelms our natural
human life under a load of machinery and to purchase cer-
tain forms of freedom and mastery at the price of an increased
servitude, so the preoccupation with Yogic processes and their
exceptional results may have its disadvantages and losses. The
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Yogin tends to draw away from the common existence and lose
his hold upon it; he tends to purchase wealth of spirit by an
impoverishment of his human activities, the inner freedom by
an outer death. If he gains God, he loses life, or if he turns
his efforts outward to conquer life, he is in danger of losing
God. Therefore we see in India that a sharp incompatibility has
been created between life in the world and spiritual growth and
perfection, and although the tradition and ideal of a victorious
harmony between the inner attraction and the outer demand
remains, it is little or else very imperfectly exemplified. In fact,
when a man turns his vision and energy inward and enters on
the path of Yoga, he is popularly supposed to be lost inevitably
to the great stream of our collective existence and the secular
effort of humanity. So strongly has the idea prevailed, so much
has it been emphasised by prevalent philosophies and religions
that to escape from life is now commonly considered as not
only the necessary condition, but the general object of Yoga. No
synthesis of Yoga can be satisfying which does not, in its aim,
reunite God and Nature in a liberated and perfected human life
or, in its method, not only permit but favour the harmony of our
inner and outer activities and experiences in the divine consum-
mation of both. For man is precisely that term and symbol of a
higher Existence descended into the material world in which it is
possible for the lower to transfigure itself and put on the nature
of the higher and the higher to reveal itself in the forms of the
lower. To avoid the life which is given him for the realisation of
that possibility, can never be either the indispensable condition
or the whole and ultimate object of his supreme endeavour or
of his most powerful means of self-fulfilment. It can only be
a temporary necessity under certain conditions or a specialised
extreme effort imposed on the individual so as to prepare a
greater general possibility for the race. The true and full object
and utility of Yoga can only be accomplished when the conscious
Yoga in man becomes, like the subconscious Yoga in Nature,
outwardly conterminous with life itself and we can once more,
looking out both on the path and the achievement, say in a more
perfect and luminous sense: “All life is Yoga.”



Chapter II

The Three Steps of Nature

E RECOGNISE then, in the past developments of
; N- / Yoga, a specialising and separative tendency which,
like all things in Nature, had its justifying and even
imperative utility and we seek a synthesis of the specialised aims
and methods which have, in consequence, come into being.
But in order that we may be wisely guided in our effort, we
must know, first, the general principle and purpose underlying
this separative impulse and, next, the particular utilities upon
which the method of each school of Yoga is founded. For the
general principle we must interrogate the universal workings
of Nature herself, recognising in her no merely specious and
illusive activity of a distorting Maya, but the cosmic energy
and working of God Himself in His universal being formulating
and inspired by a vast, an infinite and yet a minutely selective
Wisdom, prajiia prasrta purani of the Upanishad, Wisdom that
went forth from the Eternal since the beginning. For the par-
ticular utilities we must cast a penetrative eye on the different
methods of Yoga and distinguish among the mass of their de-
tails the governing idea which they serve and the radical force
which gives birth and energy to their processes of effectuation.
Afterwards we may more easily find the one common princi-
ple and the one common power from which all derive their
being and tendency, towards which all subconsciously move
and in which, therefore, it is possible for all consciously to
unite.

The progressive self-manifestation of Nature in man, termed
in modern language his evolution, must necessarily depend
upon three successive elements. There is that which is already
evolved; there is that which, still imperfect, still partly fluid,
is persistently in the stage of conscious evolution; and there
is that which is to be evolved and may perhaps be already
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displayed, if not constantly, then occasionally or with some
regularity of recurrence, in primary formations or in others
more developed and, it may well be, even in some, however
rare, that are near to the highest possible realisation of our
present humanity. For the march of Nature is not drilled to a
regular and mechanical forward stepping. She reaches constantly
beyond herself even at the cost of subsequent deplorable retreats.
She has rushes; she has splendid and mighty outbursts; she
has immense realisations. She storms sometimes passionately
forward hoping to take the kingdom of heaven by violence.
And these self-exceedings are the revelation of that in her
which is most divine or else most diabolical, but in either case
the most puissant to bring her rapidly forward towards her
goal.

That which Nature has evolved for us and has firmly
founded is the bodily life. She has effected a certain combina-
tion and harmony of the two inferior but most fundamentally
necessary elements of our action and progress upon earth, —
Matter, which, however the too ethereally spiritual may despise
it, is our foundation and the first condition of all our energies
and realisations, and the Life-Energy which is our means of
existence in a material body and the basis there even of our
mental and spiritual activities. She has successfully achieved a
certain stability of her constant material movement which is
at once sufficiently steady and durable and sufficiently pliable
and mutable to provide a fit dwelling-place and instrument for
the progressively manifesting god in humanity. This is what is
meant by the fable in the Aitareya Upanishad which tells us
that the gods rejected the animal forms successively offered to
them by the Divine Self and only when man was produced,
cried out, “This indeed is perfectly made,” and consented to
enter in. She has effected also a working compromise between
the inertia of matter and the active Life that lives in and feeds
on it, by which not only is vital existence sustained, but the
fullest developments of mentality are rendered possible. This
equilibrium constitutes the basic status of Nature in man and
is termed in the language of Yoga his gross body composed
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of the material or food sheath and the nervous system or vital
vehicle.'

If, then, this inferior equilibrium is the basis and first means
of the higher movements which the universal Power contem-
plates and if it constitutes the vehicle in which the Divine here
seeks to reveal Itself, if the Indian saying is true that the body
is the instrument provided for the fulfilment of the right law of
our nature, then any final recoil from the physical life must be a
turning away from the completeness of the divine Wisdom and
a renunciation of its aim in earthly manifestation. Such a refusal
may be, owing to some secret law of their development, the right
attitude for certain individuals, but never the aim intended for
mankind. It can be, therefore, no integral Yoga which ignores
the body or makes its annulment or its rejection indispensable
to a perfect spirituality. Rather, the perfecting of the body also
should be the last triumph of the Spirit and to make the bodily
life also divine must be God’s final seal upon His work in the
universe. The obstacle which the physical presents to the spiri-
tual is no argument for the rejection of the physical; for in the
unseen providence of things our greatest difficulties are our best
opportunities. A supreme difficulty is Nature’s indication to us
of a supreme conquest to be won and an ultimate problem to be
solved; it is not a warning of an inextricable snare to be shunned
or of an enemy too strong for us from whom we must flee.

Equally, the vital and nervous energies in us are there for
a great utility; they too demand the divine realisation of their
possibilities in our ultimate fulfilment. The great part assigned
to this element in the universal scheme is powerfully emphasised
by the catholic wisdom of the Upanishads. “As the spokes of
a wheel in its nave, so in the Life-Energy is all established,
the triple knowledge and the Sacrifice and the power of the
strong and the purity of the wise. Under the control of the Life-
Energy is all this that is established in the triple heaven.”” It is
therefore no integral Yoga that kills these vital energies, forces
them into a nerveless quiescence or roots them out as the source

1 annakosa and pranakosa. 2 Prasna Upanishad II. 6 and 13.
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of noxious activities. Their purification, not their destruction, —
their transformation, control and utilisation is the aim in view
with which they have been created and developed in us.

If the bodily life is what Nature has firmly evolved for us as
her base and first instrument, it is our mental life that she is evolv-
ing as her immediate next aim and superior instrument. This in
her ordinary exaltations is the lofty preoccupying thought in her;
this, except in her periods of exhaustion and recoil into a repose-
ful and recuperating obscurity, is her constant pursuit wherever
she can get free from the trammels of her first vital and physical
realisations. For here in man we have a distinction which is of
the utmost importance. He has in him not a single mentality, but
a double and a triple, the mind material and nervous, the pure
intellectual mind which liberates itself from the illusions of the
body and the senses, and a divine mind above intellect which
in its turn liberates itself from the imperfect modes of the logi-
cally discriminative and imaginative reason. Mind in man is first
emmeshed in the life of the body, where in the plant it is entirely
involved and in animals always imprisoned. It accepts this life
as not only the first but the whole condition of its activities and
serves its needs as if they were the entire aim of existence. But the
bodily life in man is a base, not the aim, his first condition and
not his last determinant. In the just idea of the ancients man is
essentially the thinker, the Manu, the mental being who leads the
life and the body,’ not the animal who is led by them. The true
human existence, therefore, only begins when the intellectual
mentality emerges out of the material and we begin more and
more to live in the mind independent of the nervous and physical
obsession and in the measure of that liberty are able to accept
rightly and rightly to use the life of the body. For freedom and
not a skilful subjection is the true means of mastery. A free, not
a compulsory acceptance of the conditions, the enlarged and
sublimated conditions of our physical being, is the high human
ideal. But beyond this intellectual mentality is the divine.

The mental life thus evolving in man is not, indeed, a

3 manomayah pranasariraneta. Mundaka Upanishad II. 2. 8.
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common possession. In actual appearance it would seem as if
it were only developed to the fullest in individuals and as if
there were great numbers and even the majority in whom it
is either a small and ill-organised part of their normal nature
or not evolved at all or latent and not easily made active.
Certainly, the mental life is not a finished evolution of Nature;
it is not yet firmly founded in the human animal. The sign is
that the fine and full equilibrium of vitality and matter, the
sane, robust, long-lived human body is ordinarily found only
in races or classes of men who reject the effort of thought, its
disturbances, its tensions, or think only with the material mind.
Civilised man has yet to establish an equilibrium between the
fully active mind and the body; he does not normally possess it.
Indeed, the increasing effort towards a more intense mental life
seems to create, frequently, an increasing disequilibrium of the
human elements, so that it is possible for eminent scientists to
describe genius as a form of insanity, a result of degeneration,
a pathological morbidity of Nature. The phenomena which are
used to justify this exaggeration, when taken not separately, but
in connection with all other relevant data, point to a different
truth. Genius is one attempt of the universal Energy to so
quicken and intensify our intellectual powers that they shall
be prepared for those more puissant, direct and rapid faculties
which constitute the play of the supra-intellectual or divine
mind. It is not, then, a freak, an inexplicable phenomenon, but
a perfectly natural next step in the right line of her evolution.
She has harmonised the bodily life with the material mind, she
is harmonising it with the play of the intellectual mentality; for
that, although it tends to a depression of the full animal and
vital vigour, need not produce active disturbances. And she is
shooting yet beyond in the attempt to reach a still higher level.
Nor are the disturbances created by her process as great as is
often represented. Some of them are the crude beginnings of
new manifestations; others are an easily corrected movement
of disintegration, often fruitful of fresh activities and always a
small price to pay for the far-reaching results that she has in view.

We may perhaps, if we consider all the circumstances, come
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to this conclusion that mental life, far from being a recent ap-
pearance in man, is the swift repetition in him of a previous
achievement from which the Energy in the race had undergone
one of her deplorable recoils. The savage is perhaps not so
much the first forefather of civilised man as the degenerate
descendant of a previous civilisation. For if the actuality of
intellectual achievement is unevenly distributed, the capacity is
spread everywhere. It has been seen that in individual cases even
the racial type considered by us the lowest, the negro fresh from
the perennial barbarism of Central Africa, is capable, without
admixture of blood, without waiting for future generations, of
the intellectual culture, if not yet of the intellectual accomplish-
ment of the dominant European. Even in the mass men seem
to need, in favourable circumstances, only a few generations to
cover ground that ought apparently to be measured in the terms
of millenniums. Either, then, man by his privilege as a mental be-
ing is exempt from the full burden of the tardy laws of evolution
or else he already represents and with helpful conditions and
in the right stimulating atmosphere can always display a high
level of material capacity for the activities of the intellectual life.
It is not mental incapacity, but the long rejection or seclusion
from opportunity and withdrawal of the awakening impulse
that creates the savage. Barbarism is an intermediate sleep, not
an original darkness.

Moreover the whole trend of modern thought and modern
endeavour reveals itself to the observant eye as a large conscious
effort of Nature in man to effect a general level of intellectual
equipment, capacity and farther possibility by universalising the
opportunities which modern civilisation affords for the men-
tal life. Even the preoccupation of the European intellect, the
protagonist of this tendency, with material Nature and the ex-
ternalities of existence is a necessary part of the effort. It seeks
to prepare a sufficient basis in man’s physical being and vital
energies and in his material environment for his full mental
possibilities. By the spread of education, by the advance of the
backward races, by the elevation of depressed classes, by the
multiplication of labour-saving appliances, by the movement
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towards ideal social and economic conditions, by the labour
of Science towards an improved health, longevity and sound
physique in civilised humanity, the sense and drift of this vast
movement translates itself in easily intelligible signs. The right
or at least the ultimate means may not always be employed,
but their aim is the right preliminary aim,—a sound individ-
ual and social body and the satisfaction of the legitimate needs
and demands of the material mind, sufficient ease, leisure, equal
opportunity, so that the whole of mankind and no longer only
the favoured race, class or individual may be free to develop the
emotional and intellectual being to its full capacity. At present
the material and economic aim may predominate, but always,
behind, there works or there waits in reserve the higher and
major impulse.

And when the preliminary conditions are satisfied, when the
great endeavour has found its base, what will be the nature of
that farther possibility which the activities of the intellectual life
must serve? If Mind is indeed Nature’s highest term, then the en-
tire development of the rational and imaginative intellect and the
harmonious satisfaction of the emotions and sensibilities must
be to themselves sufficient. But if, on the contrary, man is more
than a reasoning and emotional animal, if beyond that which is
being evolved, there is something that has to be evolved, then it
may well be that the fullness of the mental life, the suppleness,
flexibility and wide capacity of the intellect, the ordered richness
of emotion and sensibility may be only a passage towards the
development of a higher life and of more powerful faculties
which are yet to manifest and to take possession of the lower
instrument, just as mind itself has so taken possession of the
body that the physical being no longer lives only for its own
satisfaction but provides the foundation and the materials for a
superior activity.

The assertion of a higher than the mental life is the whole
foundation of Indian philosophy and its acquisition and organ-
isation is the veritable object served by the methods of Yoga.
Mind is not the last term of evolution, not an ultimate aim, but,
like body, an instrument. It is even so termed in the language of
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Yoga, the inner instrument.* And Indian tradition asserts that
this which is to be manifested is not a new term in human ex-
perience, but has been developed before and has even governed
humanity in certain periods of its development. In any case, in or-
der to be known it must at one time have been partly developed.
And if since then Nature has sunk back from her achievement,
the reason must always be found in some unrealised harmony,
some insufficiency of the intellectual and material basis to which
she has now returned, some over-specialisation of the higher to
the detriment of the lower existence.

But what then constitutes this higher or highest existence to
which our evolution is tending? In order to answer the question
we have to deal with a class of supreme experiences, a class
of unusual conceptions which it is difficult to represent accu-
rately in any other language than the ancient Sanskrit tongue
in which alone they have been to some extent systematised.
The only approximate terms in the English language have other
associations and their use may lead to many and even serious
inaccuracies. The terminology of Yoga recognises besides the
status of our physical and vital being, termed the gross body
and doubly composed of the food sheath and the vital vehicle,
besides the status of our mental being, termed the subtle body
and singly composed of the mind sheath or mental vehicle,’ a
third, supreme and divine status of supra-mental being, termed
the causal body and composed of a fourth and a fifth vehicle®
which are described as those of knowledge and bliss. But this
knowledge is not a systematised result of mental questionings
and reasonings, not a temporary arrangement of conclusions
and opinions in the terms of the highest probability, but rather a
pure self-existent and self-luminous Truth. And this bliss is not a
supreme pleasure of the heart and sensations with the experience
of pain and sorrow as its background, but a delight also self-
existent and independent of objects and particular experiences,
a self-delight which is the very nature, the very stuff, as it were,
of a transcendent and infinite existence.

4 N

antabkarana. manah-kosa. 6 vifiianakosa and anandakosa.
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Do such psychological conceptions correspond to anything
real and possible? All Yoga asserts them as its ultimate experi-
ence and supreme aim. They form the governing principles of
our highest possible state of consciousness, our widest possible
range of existence. There is, we say, a harmony of supreme
faculties, corresponding roughly to the psychological faculties
of revelation, inspiration and intuition, yet acting not in the
intuitive reason or the divine mind, but on a still higher plane,
which see Truth directly face to face, or rather live in the truth
of things both universal and transcendent and are its formula-
tion and luminous activity. And these faculties are the light of
a conscious existence superseding the egoistic and itself both
cosmic and transcendent, the nature of which is Bliss. These are
obviously divine and, as man is at present apparently consti-
tuted, superhuman states of consciousness and activity. A trinity
of transcendent existence, self-awareness and self-delight’ is,
indeed, the metaphysical description of the supreme Atman,
the self-formulation, to our awakened knowledge, of the Un-
knowable whether conceived as a pure Impersonality or as a
cosmic Personality manifesting the universe. But in Yoga they
are regarded also in their psychological aspects as states of sub-
jective existence to which our waking consciousness is now alien,
but which dwell in us in a superconscious plane and to which,
therefore, we may always ascend.

For, as is indicated by the name, causal body (karana), as
opposed to the two others which are instruments (karana), this
crowning manifestation is also the source and effective power
of all that in the actual evolution has preceded it. Our mental
activities are, indeed, a derivation, selection and, so long as they
are divided from the truth that is secretly their source, a defor-
mation of the divine knowledge. Our sensations and emotions
have the same relation to the Bliss, our vital forces and actions
to the aspect of Will or Force assumed by the divine conscious-
ness, our physical being to the pure essence of that Bliss and
Consciousness. The evolution which we observe and of which

7 saccidananda.
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we are the terrestrial summit may be considered, in a sense, as an
inverse manifestation, by which these supreme Powers in their
unity and their diversity use, develop and perfect the imperfect
substance and activities of Matter, of Life and of Mind so that
they, the inferior modes, may express in mutable relativity an
increasing harmony of the divine and eternal states from which
they are born. If this be the truth of the universe, then the goal
of evolution is also its cause, it is that which is immanent in its
elements and out of them is liberated. But the liberation is surely
imperfect if it is only an escape and there is no return upon the
containing substance and activities to exalt and transform them.
The immanence itself would have no credible reason for being
if it did not end in such a transfiguration. But if human mind
can become capable of the glories of the divine Light, human
emotion and sensibility can be transformed into the mould and
assume the measure and movement of the supreme Bliss, human
action not only represent but feel itself to be the motion of a
divine and non-egoistic Force and the physical substance of our
being sufficiently partake of the purity of the supernal essence,
sufficiently unify plasticity and durable constancy to support
and prolong these highest experiences and agencies, then all the
long labour of Nature will end in a crowning justification and
her evolutions reveal their profound significance.

So dazzling is even a glimpse of this supreme existence and
so absorbing its attraction that, once seen, we feel readily jus-
tified in neglecting all else for its pursuit. Even, by an opposite
exaggeration to that which sees all things in Mind and the men-
tal life as an exclusive ideal, Mind comes to be regarded as
an unworthy deformation and a supreme obstacle, the source
of an illusory universe, a negation of the Truth and itself to be
denied and all its works and results annulled if we desire the final
liberation. But this is a half-truth which errs by regarding only
the actual limitations of Mind and ignores its divine intention.
The ultimate knowledge is that which perceives and accepts God
in the universe as well as beyond the universe; the integral Yoga
is that which, having found the Transcendent, can return upon
the universe and possess it, retaining the power freely to descend
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as well as ascend the great stair of existence. For if the eternal
Wisdom exists at all, the faculty of Mind also must have some
high use and destiny. That use must depend on its place in the
ascent and in the return and that destiny must be a fulfilment
and transfiguration, not a rooting out or an annulling.

We perceive, then, these three steps in Nature, a bodily life
which is the basis of our existence here in the material world,
a mental life into which we emerge and by which we raise the
bodily to higher uses and enlarge it into a greater completeness,
and a divine existence which is at once the goal of the other
two and returns upon them to liberate them into their highest
possibilities. Regarding none of them as either beyond our reach
or below our nature and the destruction of none of them as
essential to the ultimate attainment, we accept this liberation
and fulfilment as part at least and a large and important part of
the aim of Yoga.



Chapter IIT

The Threefold Life

ATURE, then, is an evolution or progressive self-mani-

festation of an eternal and secret existence, with three

successive forms as her three steps of ascent. And we
have consequently as the condition of all our activities these
three mutually interdependent possibilities, the bodily life, the
mental existence and the veiled spiritual being which is in the
involution the cause of the others and in the evolution their re-
sult. Preserving and perfecting the physical, fulfilling the mental,
it is Nature’s aim and it should be ours to unveil in the perfected
body and mind the transcendent activities of the Spirit. As the
mental life does not abrogate but works for the elevation and
better utilisation of the bodily existence, so too the spiritual
should not abrogate but transfigure our intellectual, emotional,
aesthetic and vital activities.

For man, the head of terrestrial Nature, the sole earthly
frame in which her full evolution is possible, is a triple birth. He
has been given a living frame in which the body is the vessel and
life the dynamic means of a divine manifestation. His activity is
centred in a progressive mind which aims at perfecting itself as
well as the house in which it dwells and the means of life that it
uses, and is capable of awaking by a progressive self-realisation
to its own true nature as a form of the Spirit. He culminates
in what he always really was, the illumined and beatific spirit
which is intended at last to irradiate life and mind with its now
concealed splendours.

Since this is the plan of the divine Energy in humanity, the
whole method and aim of our existence must work by the inter-
action of these three elements in the being. As a result of their
separate formulation in Nature, man has open to him a choice
between three kinds of life, the ordinary material existence, a
life of mental activity and progress and the unchanging spiritual
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beatitude. But he can, as he progresses, combine these three
forms, resolve their discords into a harmonious rhythm and so
create in himself the whole godhead, the perfect Man.

In ordinary Nature they have each their own characteristic
and governing impulse.

The characteristic energy of bodily Life is not so much
in progress as in persistence, not so much in individual self-
enlargement as in self-repetition. There is, indeed, in physical
Nature a progression from type to type, from the vegetable to the
animal, from the animal to man; for even in inanimate Matter
Mind is at work. But once a type is marked off physically, the
chief immediate preoccupation of the terrestrial Mother seems to
be to keep it in being by a constant reproduction. For Life always
seeks immortality; but since individual form is impermanent
and only the idea of a form is permanent in the consciousness
that creates the universe, — for there it does not perish, — such
constant reproduction is the only possible material immortality.
Self-preservation, self-repetition, self-multiplication are neces-
sarily, then, the predominant instincts of all material existence.
Material life seems ever to move in a fixed cycle.

The characteristic energy of pure Mind is change, and
the more our mentality acquires elevation and organisation,
the more this law of Mind assumes the aspect of a continual
enlargement, improvement and better arrangement of its gains
and so of a continual passage from a smaller and simpler to a
larger and more complex perfection. For Mind, unlike bodily
life, is infinite in its field, elastic in its expansion, easily variable
in its formations. Change, then, self-enlargement and self-
improvement are its proper instincts. Mind too moves in cycles,
but these are ever-enlarging spirals. Its faith is perfectibility, its
watchword is progress.

The characteristic law of Spirit is self-existent perfection
and immutable infinity. It possesses always and in its own right
the immortality which is the aim of Life and the perfection
which is the goal of Mind. The attainment of the eternal and the
realisation of that which is the same in all things and beyond all
things, equally blissful in universe and outside it, untouched by
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the imperfections and limitations of the forms and activities in
which it dwells, are the glory of the spiritual life.

In each of these forms Nature acts both individually and
collectively; for the Eternal affirms Himself equally in the single
form and in the group-existence, whether family, clan and na-
tion or groupings dependent on less physical principles or the
supreme group of all, our collective humanity. Man also may
seek his own individual good from any or all of these spheres of
activity, or identify himself in them with the collectivity and live
for it, or, rising to a truer perception of this complex universe,
harmonise the individual realisation with the collective aim. For
as it is the right relation of the soul with the Supreme, while it
is in the universe, neither to assert egoistically its separate being
nor to blot itself out in the Indefinable, but to realise its unity
with the Divine and the world and unite them in the individual,
so the right relation of the individual with the collectivity is nei-
ther to pursue egoistically his own material or mental progress or
spiritual salvation without regard to his fellows, nor for the sake
of the community to suppress or maim his proper development,
but to sum up in himself all its best and completest possibilities
and pour them out by thought, action and all other means on
his surroundings so that the whole race may approach nearer to
the attainment of its supreme personalities.

It follows that the object of the material life must be to fulfil,
above all things, the vital aim of Nature. The whole aim of the
material man is to live, to pass from birth to death with as much
comfort or enjoyment as may be on the way, but anyhow to live.
He can subordinate this aim, but only to physical Nature’s other
instincts, the reproduction of the individual and the conservation
of the type in the family, class or community. Self, domesticity,
the accustomed order of the society and of the nation are the
constituents of the material existence. Its immense importance in
the economy of Nature is self-evident, and commensurate is the
importance of the human type which represents it. He assures
her of the safety of the framework she has made and of the
orderly continuance and conservation of her past gains.

But by that very utility such men and the life they lead are
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condemned to be limited, irrationally conservative and earth-
bound. The customary routine, the customary institutions, the
inherited or habitual forms of thought, — these things are the
life-breath of their nostrils. They admit and jealously defend
the changes compelled by the progressive mind in the past, but
combat with equal zeal the changes that are being made by it
in the present. For to the material man the living progressive
thinker is an ideologue, dreamer or madman. The old Semites
who stoned the living prophets and adored their memories when
dead, were the very incarnation of this instinctive and unin-
telligent principle in Nature. In the ancient Indian distinction
between the once born and the twice born, it is to this mate-
rial man that the former description can be applied. He does
Nature’s inferior works; he assures the basis for her higher ac-
tivities; but not to him easily are opened the glories of her second
birth.

Yet he admits so much of spirituality as has been enforced on
his customary ideas by the great religious outbursts of the past
and he makes in his scheme of society a place, venerable though
not often effective, for the priest or the learned theologian who
can be trusted to provide him with a safe and ordinary spiritual
pabulum. But to the man who would assert for himself the
liberty of spiritual experience and the spiritual life, he assigns,
if he admits him at all, not the vestment of the priest but the
robe of the Sannyasin. Outside society let him exercise his dan-
gerous freedom. So he may even serve as a human lightning-rod
receiving the electricity of the Spirit and turning it away from
the social edifice.

Nevertheless it is possible to make the material man and his
life moderately progressive by imprinting on the material mind
the custom of progress, the habit of conscious change, the fixed
idea of progression as a law of life. The creation by this means
of progressive societies in Europe is one of the greatest triumphs
of Mind over Matter. But the physical nature has its revenge; for
the progress made tends to be of the grosser and more outward
kind and its attempts at a higher or a more rapid movement bring
about great wearinesses, swift exhaustions, startling recoils.
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It is possible also to give the material man and his life a
moderate spirituality by accustoming him to regard in a religious
spirit all the institutions of life and its customary activities. The
creation of such spiritualised communities in the East has been
one of the greatest triumphs of Spirit over Matter. Yet here, too,
there is a defect; for this often tends only to the creation of a
religious temperament, the most outward form of spirituality.
Its higher manifestations, even the most splendid and puissant,
either merely increase the number of souls drawn out of social
life and so impoverish it or disturb the society for a while by
a momentary elevation. The truth is that neither the mental
effort nor the spiritual impulse can suffice, divorced from each
other, to overcome the immense resistance of material Nature.
She demands their alliance in a complete effort before she will
suffer a complete change in humanity. But, usually, these two
great agents are unwilling to make to each other the necessary
concessions.

The mental life concentrates on the aesthetic, the ethical and
the intellectual activities. Essential mentality is idealistic and a
seeker after perfection. The subtle self, the brilliant Atman,' is
ever a dreamer. A dream of perfect beauty, perfect conduct,
perfect Truth, whether seeking new forms of the Eternal or
revitalising the old, is the very soul of pure mentality. But it
knows not how to deal with the resistance of Matter. There it is
hampered and inefficient, works by bungling experiments and
has either to withdraw from the struggle or submit to the grey
actuality. Or else, by studying the material life and accepting the
conditions of the contest, it may succeed, but only in imposing
temporarily some artificial system which infinite Nature either
rends and casts aside or disfigures out of recognition or by with-
drawing her assent leaves as the corpse of a dead ideal. Few and
far between have been those realisations of the dreamer in Man
which the world has gladly accepted, looks back to with a fond
memory and seeks, in its elements, to cherish.

1 Who dwells in Dream, the inly conscious, the enjoyer of abstractions, the Brilliant.
Mandukya Upanishad 4.
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When the gulf between actual life and the temperament of
the thinker is too great, we see as the result a sort of withdrawing
of the Mind from life in order to act with a greater freedom in its
own sphere. The poet living among his brilliant visions, the artist
absorbed in his art, the philosopher thinking out the problems
of the intellect in his solitary chamber, the scientist, the scholar
caring only for their studies and their experiments, were often
in former days, are even now not unoften the Sannyasins of the
intellect. To the work they have done for humanity, all its past
bears record.

But such seclusion is justified only by some special activity.
Mind finds fully its force and action only when it casts itself
upon life and accepts equally its possibilities and its resistances
as the means of a greater self-perfection. In the struggle with
the difficulties of the material world the ethical development of
the individual is firmly shaped and the great schools of conduct
are formed; by contact with the facts of life Art attains to vital-
ity, Thought assures its abstractions, the generalisations of the
philosopher base themselves on a stable foundation of science
and experience.

This mixing with life may, however, be pursued for the sake
of the individual mind and with an entire indifference to the
forms of the material existence or the uplifting of the race. This
indifference is seen at its highest in the Epicurean discipline and
is not entirely absent from the Stoic; and even altruism does the
works of compassion more often for its own sake than for the
sake of the world it helps. But this too is a limited fulfilment. The
progressive mind is seen at its noblest when it strives to elevate
the whole race to its own level whether by sowing broadcast
the image of its own thought and fulfilment or by changing the
material life of the race into fresh forms, religious, intellectual,
social or political, intended to represent more nearly that ideal of
truth, beauty, justice, righteousness with which the man’s own
soul is illumined. Failure in such a field matters little; for the
mere attempt is dynamic and creative. The struggle of Mind to
elevate life is the promise and condition of the conquest of life
by that which is higher even than Mind.
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That highest thing, the spiritual existence, is concerned with
what is eternal but not therefore entirely aloof from the tran-
sient. For the spiritual man the mind’s dream of perfect beauty is
realised in an eternal love, beauty and delight that has no depen-
dence and is equal behind all objective appearances; its dream
of perfect Truth in the supreme, self-existent, self-apparent and
eternal Verity which never varies, but explains and is the secret
of all variations and the goal of all progress; its dream of perfect
action in the omnipotent and self-guiding Law that is inherent
for ever in all things and translates itself here in the rhythm of
the worlds. What is fugitive vision or constant effort of creation
in the brilliant Self is an eternally existing Reality in the Self that
knows” and is the Lord.

But if it is often difficult for the mental life to accommodate
itself to the dully resistant material activity, how much more
difficult must it seem for the spiritual existence to live on in
a world that appears full not of the Truth but of every lie and
illusion, not of Love and Beauty but of an encompassing discord
and ugliness, not of the Law of Truth but of victorious selfishness
and sin? Therefore the spiritual life tends easily in the saint and
Sannyasin to withdraw from the material existence and reject it
either wholly and physically or in the spirit. It sees this world as
the kingdom of evil or of ignorance and the eternal and divine
either in a far-off heaven or beyond where there is no world and
no life. It separates itself inwardly, if not also physically, from
the world’s impurities; it asserts the spiritual reality in a spotless
isolation. This withdrawal renders an invaluable service to the
material life itself by forcing it to regard and even to bow down
to something that is the direct negation of its own petty ideals,
sordid cares and egoistic self-content.

But the work in the world of so supreme a power as spiritual
force cannot be thus limited. The spiritual life also can return
upon the material and use it as a means of its own greater

2 The Unified, in whom conscious thought is concentrated, who is all delight and
enjoyer of delight, the Wise. . . . He is the Lord of all, the Omniscient, the inner Guide.
Mandukya Upanishad 3, 6.
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fullness. Refusing to be blinded by the dualities, the appear-
ances, it can seek in all appearances whatsoever the vision of the
same Lord, the same eternal Truth, Beauty, Love, Delight. The
Vedantic formula of the Self in all things, all things in the Self
and all things as becomings of the Self is the key to this richer
and all-embracing Yoga.

But the spiritual life, like the mental, may thus make use
of this outward existence for the benefit of the individual with
a perfect indifference to any collective uplifting of the merely
symbolic world which it uses. Since the Eternal is for ever the
same in all things and all things the same to the Eternal, since
the exact mode of action and the result are of no importance
compared with the working out in oneself of the one great
realisation, this spiritual indifference accepts no matter what
environment, no matter what action, dispassionately, prepared
to retire as soon as its own supreme end is realised. It is so
that many have understood the ideal of the Gita. Or else the
inner love and bliss may pour itself out on the world in good
deeds, in service, in compassion, the inner Truth in the giving
of knowledge, without therefore attempting the transformation
of a world which must by its inalienable nature remain a battle-
field of the dualities, of sin and virtue, of truth and error, of joy
and suffering.

But if Progress also is one of the chief terms of world-
existence and a progressive manifestation of the Divine the true
sense of Nature, this limitation also is invalid. It is possible
for the spiritual life in the world, and it is its real mission, to
change the material life into its own image, the image of the
Divine. Therefore, besides the great solitaries who have sought
and attained their self-liberation, we have the great spiritual
teachers who have also liberated others and, supreme of all,
the great dynamic souls who, feeling themselves stronger in the
might of the Spirit than all the forces of the material life banded
together, have thrown themselves upon the world, grappled with
it in a loving wrestle and striven to compel its consent to its
own transfiguration. Ordinarily, the effort is concentrated on a
mental and moral change in humanity, but it may extend itself
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also to the alteration of the forms of our life and its institutions
so that they too may be a better mould for the inpourings of
the Spirit. These attempts have been the supreme landmarks
in the progressive development of human ideals and the divine
preparation of the race. Every one of them, whatever its outward
results, has left Earth more capable of Heaven and quickened in
its tardy movements the evolutionary Yoga of Nature.

In India, for the last thousand years and more, the spiritual
life and the material have existed side by side to the exclusion
of the progressive mind. Spirituality has made terms for itself
with Matter by renouncing the attempt at general progress. It
has obtained from society the right of free spiritual development
for all who assume some distinctive symbol, such as the garb
of the Sannyasin, the recognition of that life as man’s goal and
those who live it as worthy of an absolute reverence, and the
casting of society itself into such a religious mould that its most
customary acts should be accompanied by a formal reminder of
the spiritual symbolism of life and its ultimate destination. On
the other hand, there was conceded to society the right of inertia
and immobile self-conservation. The concession destroyed much
of the value of the terms. The religious mould being fixed, the
formal reminder tended to become a routine and to lose its living
sense. The constant attempts to change the mould by new sects
and religions ended only in a new routine or a modification of
the old; for the saving element of the free and active mind had
been exiled. The material life, handed over to the Ignorance, the
purposeless and endless duality, became a leaden and dolorous
yoke from which flight was the only escape.

The schools of Indian Yoga lent themselves to the com-
promise. Individual perfection or liberation was made the aim,
seclusion of some kind from the ordinary activities the condi-
tion, the renunciation of life the culmination. The teacher gave
his knowledge only to a small circle of disciples. Or if a wider
movement was attempted, it was still the release of the individual
soul that remained the aim. The pact with an immobile society
was, for the most part, observed.

The utility of the compromise in the then actual state of the
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world cannot be doubted. It secured in India a society which
lent itself to the preservation and the worship of spirituality, a
country apart in which as in a fortress the highest spiritual ideal
could maintain itself in its most absolute purity unoverpowered
by the siege of the forces around it. But it was a compromise,
not an absolute victory. The material life lost the divine impulse
to growth, the spiritual preserved by isolation its height and
purity, but sacrificed its full power and serviceableness to the
world. Therefore, in the divine Providence the country of the
Yogins and the Sannyasins has been forced into a strict and
imperative contact with the very element it had rejected, the
element of the progressive Mind, so that it might recover what
was now wanting to it.

We have to recognise once more that the individual exists
not in himself alone but in the collectivity and that individual
perfection and liberation are not the whole sense of God’s inten-
tion in the world. The free use of our liberty includes also the
liberation of others and of mankind; the perfect utility of our
perfection is, having realised in ourselves the divine symbol, to
reproduce, multiply and ultimately universalise it in others.

Therefore from a concrete view of human life in its threefold
potentialities we come to the same conclusion that we had drawn
from an observation of Nature in her general workings and the
three steps of her evolution. And we begin to perceive a complete
aim for our synthesis of Yoga.

Spirit is the crown of universal existence; Matter is its basis;
Mind is the link between the two. Spirit is that which is eter-
nal; Mind and Matter are its workings. Spirit is that which is
concealed and has to be revealed; mind and body are the means
by which it seeks to reveal itself. Spirit is the image of the Lord
of the Yoga; mind and body are the means He has provided for
reproducing that image in phenomenal existence. All Nature is
an attempt at a progressive revelation of the concealed Truth, a
more and more successful reproduction of the divine image.

But what Nature aims at for the mass in a slow evolution,
Yoga effects for the individual by a rapid revolution. It works
by a quickening of all her energies, a sublimation of all her
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faculties. While she develops the spiritual life with difficulty and
has constantly to fall back from it for the sake of her lower
realisations, the sublimated force, the concentrated method of
Yoga can attain directly and carry with it the perfection of the
mind and even, if she will, the perfection of the body. Nature
seeks the Divine in her own symbols: Yoga goes beyond Nature
to the Lord of Nature, beyond universe to the Transcendent and
can return with the transcendent light and power, with the fiat
of the Omnipotent.

But their aim is one in the end. The generalisation of Yoga in
humanity must be the last victory of Nature over her own delays
and concealments. Even as now by the progressive mind in Sci-
ence she seeks to make all mankind fit for the full development
of the mental life, so by Yoga must she inevitably seek to make
all mankind fit for the higher evolution, the second birth, the
spiritual existence. And as the mental life uses and perfects the
material, so will the spiritual use and perfect the material and the
mental existence as the instruments of a divine self-expression.
The ages when that is accomplished, are the legendary Satya or
Krita® Yugas, the ages of the Truth manifested in the symbol,
of the great work done when Nature in mankind, illumined,
satisfied and blissful, rests in the culmination of her endeavour.

It is for man to know her meaning, no longer misunderstand-
ing, vilifying or misusing the universal Mother, and to aspire
always by her mightiest means to her highest ideal.

3 Satya means Truth; Krita, effected or completed.



Chapter IV

The Systems of Yoga

sions of the human being and these various utilities and

objects of effort founded on them, such as we have seen
them in our brief survey of the natural evolution, we shall find
repeated in the fundamental principles and methods of the differ-
ent schools of Yoga. And if we seek to combine and harmonise
their central practices and their predominant aims, we shall find
that the basis provided by Nature is still our natural basis and
the condition of their synthesis.

In one respect Yoga exceeds the normal operation of cosmic
Nature and climbs beyond her. For the aim of the Universal
Mother is to embrace the Divine in her own play and creations
and there to realise It. But in the highest flights of Yoga she
reaches beyond herself and realises the Divine in Itself exceed-
ing the universe and even standing apart from the cosmic play.
Therefore by some it is supposed that this is not only the highest
but also the one true or exclusively preferable object of Yoga.

Yet it is always through something which she has formed in
her evolution that Nature thus overpasses her evolution. It is the
individual heart that by sublimating its highest and purest emo-
tions attains to the transcendent Bliss or the ineffable Nirvana,
the individual mind that by converting its ordinary functionings
into a knowledge beyond mentality knows its oneness with the
Ineffable and merges its separate existence in that transcendent
unity. And always it is the individual, the Self conditioned in its
experience by Nature and working through her formations, that
attains to the Self unconditioned, free and transcendent.

In practice three conceptions are necessary before there can
be any possibility of Yoga; there must be, as it were, three con-
senting parties to the effort, — God, Nature and the human soul
or, in more abstract language, the Transcendental, the Universal

THESE relations between the different psychological divi-
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and the Individual. If the individual and Nature are left to
themselves, the one is bound to the other and unable to ex-
ceed appreciably her lingering march. Something transcendent
is needed, free from her and greater, which will act upon us and
her, attracting us upward to Itself and securing from her by good
grace or by force her consent to the individual ascension.

It is this truth which makes necessary to every philosophy
of Yoga the conception of the Ishwara, Lord, supreme Soul or
supreme Self, towards whom the effort is directed and who gives
the illuminating touch and the strength to attain. Equally true
is the complementary idea so often enforced by the Yoga of
devotion that as the Transcendent is necessary to the individual
and sought after by him, so also the individual is necessary
in a sense to the Transcendent and sought after by It. If the
Bhakta seeks and yearns after Bhagavan, Bhagavan also seeks
and yearns after the Bhakta.' There can be no Yoga of knowl-
edge without a human seeker of the knowledge, the supreme
subject of knowledge and the divine use by the individual of the
universal faculties of knowledge; no Yoga of devotion without
the human God-lover, the supreme object of love and delight
and the divine use by the individual of the universal faculties of
spiritual, emotional and aesthetic enjoyment; no Yoga of works
without the human worker, the supreme Will, Master of all
works and sacrifices, and the divine use by the individual of the
universal faculties of power and action. However Monistic may
be our intellectual conception of the highest truth of things, in
practice we are compelled to accept this omnipresent Trinity.

For the contact of the human and individual consciousness
with the divine is the very essence of Yoga. Yoga is the union
of that which has become separated in the play of the universe
with its own true self, origin and universality. The contact may
take place at any point of the complex and intricately organised
consciousness which we call our personality. It may be effected in
the physical through the body; in the vital through the action of

1 Bhakta, the devotee or lover of God; Bhagavan, God, the Lord of Love and Delight.
The third term of the trinity is Bhagavat, the divine revelation of Love.
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those functionings which determine the state and the experiences
of our nervous being; through the mentality, whether by means
of the emotional heart, the active will or the understanding mind,
or more largely by a general conversion of the mental conscious-
ness in all its activities. It may equally be accomplished through
a direct awakening to the universal or transcendent Truth and
Bliss by the conversion of the central ego in the mind. And
according to the point of contact that we choose will be the type
of the Yoga that we practise.

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

Hathayoga aims at the conquest of the life and the body
whose combination in the food sheath and the vital vehicle con-
stitutes, as we have seen, the gross body and whose equilibrium is
the foundation of all Nature’s workings in the human being. The
equilibrium established by Nature is sufficient for the normal
egoistic life; it is insufficient for the purpose of the Hathayogin.
For it is calculated on the amount of vital or dynamic force
necessary to drive the physical engine during the normal span of
human life and to perform more or less adequately the various
workings demanded of it by the individual life inhabiting this
frame and the world-environment by which it is conditioned.
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Hathayoga therefore seeks to rectify Nature and establish an-
other equilibrium by which the physical frame will be able to
sustain the inrush of an increasing vital or dynamic force of
Prana indefinite, almost infinite in its quantity or intensity. In
Nature the equilibrium is based upon the individualisation of
a limited quantity and force of the Prana; more than that the
individual is by personal and hereditary habit unable to bear,
use or control. In Hathayoga, the equilibrium opens a door to
the universalisation of the individual vitality by admitting into
the body, containing, using and controlling a much less fixed
and limited action of the universal energy.

The chief processes of Hathayoga are dsana and pranayama.
By its numerous dsanas or fixed postures it first cures the body
of that restlessness which is a sign of its inability to contain
without working them off in action and movement the vital
forces poured into it from the universal Life-Ocean, gives to it an
extraordinary health, force and suppleness and seeks to liberate
it from the habits by which it is subjected to ordinary physical
Nature and kept within the narrow bounds of her normal oper-
ations. In the ancient tradition of Hathayoga it has always been
supposed that this conquest could be pushed so far even as to
conquer to a great extent the force of gravitation. By various
subsidiary but elaborate processes the Hathayogin next con-
trives to keep the body free from all impurities and the nervous
system unclogged for those exercises of respiration which are
his most important instruments. These are called pranayama,
the control of the breath or vital power; for breathing is the
chief physical functioning of the vital forces. Pranayama, for
the Hathayogin, serves a double purpose. First, it completes
the perfection of the body. The vitality is liberated from many
of the ordinary necessities of physical Nature; robust health,
prolonged youth, often an extraordinary longevity are attained.
On the other hand, Pranayama awakens the coiled-up serpent of
the Pranic dynamism in the vital sheath and opens to the Yogin
fields of consciousness, ranges of experience, abnormal faculties
denied to the ordinary human life while it puissantly intensi-
fies such normal powers and faculties as he already possesses.
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These advantages can be farther secured and emphasised by
other subsidiary processes open to the Hathayogin.

The results of Hathayoga are thus striking to the eye and
impose easily on the vulgar or physical mind. And yet at the
end we may ask what we have gained at the end of all this
stupendous labour. The object of physical Nature, the preser-
vation of the mere physical life, its highest perfection, even in
a certain sense the capacity of a greater enjoyment of physical
living have been carried out on an abnormal scale. But the weak-
ness of Hathayoga is that its laborious and difficult processes
make so great a demand on the time and energy and impose
so complete a severance from the ordinary life of men that the
utilisation of its results for the life of the world becomes either
impracticable or is extraordinarily restricted. If in return for this
loss we gain another life in another world within, the mental,
the dynamic, these results could have been acquired through
other systems, through Rajayoga, through Tantra, by much less
laborious methods and held on much less exacting terms. On
the other hand the physical results, increased vitality, prolonged
youth, health, longevity are of small avail if they must be held
by us as misers of ourselves, apart from the common life, for
their own sake, not utilised, not thrown into the common sum
of the world’s activities. Hathayoga attains large results, but at
an exorbitant price and to very little purpose.

Rajayoga takes a higher flight. It aims at the liberation and
perfection not of the bodily, but of the mental being, the control
of the emotional and sensational life, the mastery of the whole
apparatus of thought and consciousness. It fixes its eyes on the
citta, that stuff of mental consciousness in which all these ac-
tivities arise, and it seeks, even as Hathayoga with its physical
material, first to purify and to tranquillise. The normal state of
man is a condition of trouble and disorder, a kingdom either
at war with itself or badly governed; for the lord, the Purusha,
is subjected to his ministers, the faculties, subjected even to his
subjects, the instruments of sensation, emotion, action, enjoy-
ment. Swarajya, self-rule, must be substituted for this subjection.
First, therefore, the powers of order must be helped to overcome
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the powers of disorder. The preliminary movement of Rajayoga
is a careful self-discipline by which good habits of mind are
substituted for the lawless movements that indulge the lower
nervous being. By the practice of truth, by renunciation of all
forms of egoistic seeking, by abstention from injury to others,
by purity, by constant meditation and inclination to the divine
Purusha who is the true lord of the mental kingdom, a pure,
glad, clear state of mind and heart is established.

This is the first step only. Afterwards, the ordinary activities
of the mind and sense must be entirely quieted in order that the
soul may be free to ascend to higher states of consciousness and
acquire the foundation for a perfect freedom and self-mastery.
But Rajayoga does not forget that the disabilities of the ordi-
nary mind proceed largely from its subjection to the reactions
of the nervous system and the body. It adopts therefore from
the Hathayogic system its devices of gsana and pranayama,
but reduces their multiple and elaborate forms in each case to
one simplest and most directly effective process sufficient for
its own immediate object. Thus it gets rid of the Hathayogic
complexity and cumbrousness while it utilises the swift and
powerful efficacy of its methods for the control of the body
and the vital functions and for the awakening of that internal
dynamism, full of a latent supernormal faculty, typified in Yogic
terminology by the kundalini, the coiled and sleeping serpent
of Energy within. This done, the system proceeds to the perfect
quieting of the restless mind and its elevation to a higher plane
through concentration of mental force by the successive stages
which lead to the utmost inner concentration or ingathered state
of the consciousness which is called Samadhi.

By Samadhi, in which the mind acquires the capacity of
withdrawing from its limited waking activities into freer and
higher states of consciousness, Rajayoga serves a double pur-
pose. It compasses a pure mental action liberated from the
confusions of the outer consciousness and passes thence to the
higher supra-mental planes on which the individual soul enters
into its true spiritual existence. But also it acquires the capacity
of that free and concentrated energising of consciousness on
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its object which our philosophy asserts as the primary cosmic
energy and the method of divine action upon the world. By
this capacity the Yogin, already possessed of the highest supra-
cosmic knowledge and experience in the state of trance, is able
in the waking state to acquire directly whatever knowledge
and exercise whatever mastery may be useful or necessary to
his activities in the objective world. For the ancient system of
Rajayoga aimed not only at Swarajya, self-rule or subjective
empire, the entire control by the subjective consciousness of all
the states and activities proper to its own domain, but included
Samrajya as well, outward empire, the control by the subjective
consciousness of its outer activities and environment.

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

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

The Path of Knowledge aims at the realisation of the unique
and supreme Self. It proceeds by the method of intellectual
reflection, vicara, to right discrimination, viveka. It observes
and distinguishes the different elements of our apparent or phe-
nomenal being and rejecting identification with each of them
arrives at their exclusion and separation in one common term
as constituents of Prakriti, of phenomenal Nature, creations of
Maya, the phenomenal consciousness. So it is able to arrive at
its right identification with the pure and unique Self which is not
mutable or perishable, not determinable by any phenomenon or
combination of phenomena. From this point the path, as ordi-
narily followed, leads to the rejection of the phenomenal worlds
from the consciousness as an illusion and the final immergence
without return of the individual soul in the Supreme.

But this exclusive consummation is not the sole or inevitable
result of the Path of Knowledge. For, followed more largely and
with a less individual aim, the method of Knowledge may lead
to an active conquest of the cosmic existence for the Divine no
less than to a transcendence. The point of this departure is the
realisation of the supreme Self not only in one’s own being but
in all beings and, finally, the realisation of even the phenome-
nal aspects of the world as a play of the divine consciousness
and not something entirely alien to its true nature. And on the
basis of this realisation a yet further enlargement is possible, the
conversion of all forms of knowledge, however mundane, into
activities of the divine consciousness utilisable for the perception
of the one and unique Object of knowledge both in itself and
through the play of its forms and symbols. Such a method might
well lead to the elevation of the whole range of human intellect
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and perception to the divine level, to its spiritualisation and to
the justification of the cosmic travail of knowledge in humanity.

The Path of Devotion aims at the enjoyment of the supreme
Love and Bliss and utilises normally the conception of the
supreme Lord in His personality as the divine Lover and enjoyer
of the universe. The world is then realised as a play of the
Lord, with our human life as its final stage, pursued through
the different phases of self-concealment and self-revelation. The
principle of Bhakti Yoga is to utilise all the normal relations of
human life into which emotion enters and apply them no longer
to transient worldly relations, but to the joy of the All-Loving,
the All-Beautiful and the All-Blissful. Worship and meditation
are used only for the preparation and increase of intensity of
the divine relationship. And this Yoga is catholic in its use of all
emotional relations, so that even enmity and opposition to God,
considered as an intense, impatient and perverse form of Love,
is conceived as a possible means of realisation and salvation.
This path, too, as ordinarily practised, leads away from world-
existence to an absorption, of another kind than the Monist’s,
in the Transcendent and Supra-cosmic.

But, here too, the exclusive result is not inevitable. The Yoga
itself provides a first corrective by not confining the play of divine
love to the relation between the supreme Soul and the individ-
ual, but extending it to a common feeling and mutual worship
between the devotees themselves united in the same realisation
of the supreme Love and Bliss. It provides a yet more general
corrective in the realisation of the divine object of Love in all
beings not only human but animal, easily extended to all forms
whatsoever. We can see how this larger application of the Yoga of
Devotion may be so used as to lead to the elevation of the whole
range of human emotion, sensation and aesthetic perception to
the divine level, its spiritualisation and the justification of the
cosmic labour towards love and joy in our humanity.

The Path of Works aims at the dedication of every human
activity to the supreme Will. It begins by the renunciation of all
egoistic aim for our works, all pursuit of action for an interested
aim or for the sake of a worldly result. By this renunciation it so
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purifies the mind and the will that we become easily conscious
of the great universal Energy as the true doer of all our actions
and the Lord of that Energy as their ruler and director with
the individual as only a mask, an excuse, an instrument or,
more positively, a conscious centre of action and phenomenal
relation. The choice and direction of the act is more and more
consciously left to this supreme Will and this universal Energy.
To That our works as well as the results of our works are finally
abandoned. The object is the release of the soul from its bondage
to appearances and to the reaction of phenomenal activities.
Karmayoga is used, like the other paths, to lead to liberation
from phenomenal existence and a departure into the Supreme.
But here too the exclusive result is not inevitable. The end of the
path may be, equally, a perception of the Divine in all energies,
in all happenings, in all activities, and a free and unegoistic
participation of the soul in the cosmic action. So followed it
will lead to the elevation of all human will and activity to the
divine level, its spiritualisation and the justification of the cosmic
labour towards freedom, power and perfection in the human
being.

We can see also that in the integral view of things these three
paths are one. Divine Love should normally lead to the perfect
knowledge of the Beloved by perfect intimacy, thus becoming
a path of Knowledge, and to divine service, thus becoming a
path of Works. So also should perfect Knowledge lead to perfect
Love and Joy and a full acceptance of the works of That which
is known; dedicated Works to the entire love of the Master of
the Sacrifice and the deepest knowledge of His ways and His
being. It is in this triple path that we come most readily to the
absolute knowledge, love and service of the One in all beings
and in the entire cosmic manifestation.



Chapter V

The Synthesis of the Systems

Y THE very nature of the principal Yogic schools, each

covering in its operations a part of the complex human in-

teger and attempting to bring out its highest possibilities,
it will appear that a synthesis of all of them largely conceived
and applied might well result in an integral Yoga. But they are so
disparate in their tendencies, so highly specialised and elaborated
in their forms, so long confirmed in the mutual opposition of
their ideas and methods that we do not easily find how we can
arrive at their right union.

An undiscriminating combination in block would not be a
synthesis, but a confusion. Nor would a successive practice of
each of them in turn be easy in the short span of our human
life and with our limited energies, to say nothing of the waste
of labour implied in so cumbrous a process. Sometimes, indeed,
Hathayoga and Rajayoga are thus successively practised. And in
arecent unique example, in the life of Ramakrishna Paramhansa,
we see a colossal spiritual capacity first driving straight to the
divine realisation, taking, as it were, the kingdom of heaven
by violence, and then seizing upon one Yogic method after an-
other and extracting the substance out of it with an incredible
rapidity, always to return to the heart of the whole matter, the
realisation and possession of God by the power of love, by
the extension of inborn spirituality into various experience and
by the spontaneous play of an intuitive knowledge. Such an
example cannot be generalised. Its object also was special and
temporal, to exemplify in the great and decisive experience of a
master-soul the truth, now most necessary to humanity, towards
which a world long divided into jarring sects and schools is with
difficulty labouring, that all sects are forms and fragments of a
single integral truth and all disciplines labour in their different
ways towards one supreme experience. To know, be and possess
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the Divine is the one thing needful and it includes or leads up
to all the rest; towards this sole good we have to drive and
this attained, all the rest that the divine Will chooses for us, all
necessary form and manifestation, will be added.

The synthesis we propose cannot, then, be arrived at either
by combination in mass or by successive practice. It must there-
fore be effected by neglecting the forms and outsides of the
Yogic disciplines and seizing rather on some central principle
common to all which will include and utilise in the right place
and proportion their particular principles, and on some central
dynamic force which is the common secret of their divergent
methods and capable therefore of organising a natural selection
and combination of their varied energies and different utilities.
This was the aim which we set before ourselves at first when we
entered upon our comparative examination of the methods of
Nature and the methods of Yoga and we now return to it with
the possibility of hazarding some definite solution.

We observe, first, that there still exists in India a remarkable
Yogic system which is in its nature synthetical and starts from
a great central principle of Nature, a great dynamic force of
Nature; but it is a Yoga apart, not a synthesis of other schools.
This system is the way of the Tantra. Owing to certain of its
developments Tantra has fallen into discredit with those who
are not Tantrics; and especially owing to the developments of
its left-hand path, the Vama Marga, which not content with
exceeding the duality of virtue and sin and instead of replacing
them by spontaneous rightness of action seemed, sometimes,
to make a method of self-indulgence, a method of unrestrained
social immorality. Nevertheless, in its origin, Tantra was a great
and puissant system founded upon ideas which were at least
partially true. Even its twofold division into the right-hand and
left-hand paths, Dakshina Marga and Vama Marga, started from
a certain profound perception. In the ancient symbolic sense of
the words Dakshina and Vama, it was the distinction between
the way of Knowledge and the way of Ananda, — Nature in man
liberating itself by right discrimination in power and practice of
its own energies, elements and potentialities and Nature in man
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liberating itself by joyous acceptance in power and practice of
its own energies, elements and potentialities. But in both paths
there was in the end an obscuration of principles, a deformation
of symbols and a fall.

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

We have in this central Tantric conception one side of the
truth, the worship of the Energy, the Shakti, as the sole effective
force for all attainment. We get the other extreme in the Vedantic
conception of the Shakti as a power of Illusion and in the search
after the silent inactive Purusha as the means of liberation from
the deceptions created by the active Energy. But in the integral
conception the Conscious Soul is the Lord, the Nature-Soul is
his executive Energy. Purusha is of the nature of Sat, the being of
conscious self-existence pure and infinite; Shakti or Prakriti is of
the nature of Chit,— it is power of the Purusha’s self-conscious
existence, pure and infinite. The relation of the two exists be-
tween the poles of rest and action. When the Energy is absorbed
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in the bliss of conscious self-existence, there is rest; when the
Purusha pours itself out in the action of its Energy, there is
action, creation and the enjoyment or Ananda of becoming. But
if Ananda is the creator and begetter of all becoming, its method
is Tapas or force of the Purusha’s consciousness dwelling upon
its own infinite potentiality in existence and producing from it
truths of conception or real Ideas, vijziana, which, proceeding
from an omniscient and omnipotent Self-existence, have the
surety of their own fulfilment and contain in themselves the
nature and law of their own becoming in the terms of mind,
life and matter. The eventual omnipotence of Tapas and the
infallible fulfilment of the Idea are the very foundation of all
Yoga. In man we render these terms by Will and Faith, —a will
that is eventually self-effective because it is of the substance of
Knowledge and a faith that is the reflex in the lower conscious-
ness of a Truth or real Idea yet unrealised in the manifestation.
It is this self-certainty of the Idea which is meant by the Gita
when it says, yo yac-chraddhah sa eva sab, “whatever is a man’s
faith or the sure Idea in him, that he becomes.”

We see, then, what from the psychological point of view,
—and Yoga is nothing but practical psychology, —is the con-
ception of Nature from which we have to start. It is the self-
fulfilment of the Purusha through his Energy. But the movement
of Nature is twofold, higher and lower, or, as we may choose
to term it, divine and undivine. The distinction exists indeed for
practical purposes only; for there is nothing that is not divine,
and in a larger view it is as meaningless, verbally, as the distinc-
tion between natural and supernatural, for all things that are
are natural. All things are in Nature and all things are in God.
But, for practical purposes, there is a real distinction. The lower
Nature, that which we know and are and must remain so long
as the faith in us is not changed, acts through limitation and
division, is of the nature of Ignorance and culminates in the life
of the ego; but the higher Nature, that to which we aspire, acts
by unification and transcendence of limitation, is of the nature
of Knowledge and culminates in the life divine. The passage
from the lower to the higher is the aim of Yoga; and this passage
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may effect itself by the rejection of the lower and escape into the
higher, — the ordinary view-point,— or by the transformation
of the lower and its elevation to the higher Nature. It is this,
rather, that must be the aim of an integral Yoga.

But in either case it is always through something in the lower
that we must rise into the higher existence, and the schools of
Yoga each select their own point of departure or their own
gate of escape. They specialise certain activities of the lower
Prakriti and turn them towards the Divine. But the normal
action of Nature in us is an integral movement in which the
full complexity of all our elements is affected by and affects all
our environments. The whole of life is the Yoga of Nature. The
Yoga that we seek must also be an integral action of Nature,
and the whole difference between the Yogin and the natural
man will be this, that the Yogin seeks to substitute in himself for
the integral action of the lower Nature working in and by ego
and division the integral action of the higher Nature working in
and by God and unity. If indeed our aim be only an escape from
the world to God, synthesis is unnecessary and a waste of time;
for then our sole practical aim must be to find out one path out
of the thousand that lead to God, one shortest possible of short
cuts, and not to linger exploring different paths that end in the
same goal. But if our aim be a transformation of our integral
being into the terms of God-existence, it is then that a synthesis
becomes necessary.

The method we have to pursue, then, is to put our whole
conscious being into relation and contact with the Divine and to
call Him in to transform our entire being into His. Thus in a sense
God Himself, the real Person in us, becomes the sadhaka of the
sadhana' as well as the Master of the Yoga by whom the lower
personality is used as the centre of a divine transfiguration and
the instrument of its own perfection. In effect, the pressure of the
Tapas, the force of consciousness in us dwelling in the Idea of the
divine Nature upon that which we are in our entirety, produces

1 Sadhana, the practice by which perfection, siddbi, is attained; sadhaka, the Yogin
who seeks by that practice the siddbi.
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its own realisation. The divine and all-knowing and all-effecting
descends upon the limited and obscure, progressively illumines
and energises the whole lower nature and substitutes its own
action for all the terms of the inferior human light and mortal
activity.

In psychological fact this method translates itself into the
progressive surrender of the ego with its whole field and all its
apparatus to the Beyond-ego with its vast and incalculable but
always inevitable workings. Certainly, this is no short cut or easy
sadhana. It requires a colossal faith, an absolute courage and
above all an unflinching patience. For it implies three stages of
which only the last can be wholly blissful or rapid, — the attempt
of the ego to enter into contact with the Divine, the wide, full
and therefore laborious preparation of the whole lower Nature
by the divine working to receive and become the higher Nature,
and the eventual transformation. In fact, however, the divine
Strength, often unobserved and behind the veil, substitutes itself
for our weakness and supports us through all our failings of
faith, courage and patience. It “makes the blind to see and the
lame to stride over the hills.” The intellect becomes aware of
a Law that beneficently insists and a succour that upholds; the
heart speaks of a Master of all things and Friend of man or a
universal Mother who upholds through all stumblings. There-
fore this path is at once the most difficult imaginable and yet,
in comparison with the magnitude of its effort and object, the
most easy and sure of all.

There are three outstanding features of this action of the
higher when it works integrally on the lower nature. In the first
place it does not act according to a fixed system and succession
as in the specialised methods of Yoga, but with a sort of free,
scattered and yet gradually intensive and purposeful working
determined by the temperament of the individual in whom it
operates, the helpful materials which his nature offers and the
obstacles which it presents to purification and perfection. In a
sense, therefore, each man in this path has his own method of
Yoga. Yet are there certain broad lines of working common to
all which enable us to construct not indeed a routine system, but
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yet some kind of Shastra or scientific method of the synthetic
Yoga.

Secondly, the process, being integral, accepts our nature such
as it stands organised by our past evolution and without reject-
ing anything essential compels all to undergo a divine change.
Everything in us is seized by the hands of a mighty Artificer
and transformed into a clear image of that which it now seeks
confusedly to present. In that ever-progressive experience we
begin to perceive how this lower manifestation is constituted
and that everything in it, however seemingly deformed or petty
or vile, is the more or less distorted or imperfect figure of some
element or action in the harmony of the divine Nature. We begin
to understand what the Vedic Rishis meant when they spoke of
the human forefathers fashioning the gods as a smith forges the
crude material in his smithy.

Thirdly, the divine Power in us uses all life as the means of
this integral Yoga. Every experience and outer contact with our
world-environment, however trifling or however disastrous, is
used for the work, and every inner experience, even to the most
repellent suffering or the most humiliating fall, becomes a step
on the path to perfection. And we recognise in ourselves with
opened eyes the method of God in the world, His purpose of
light in the obscure, of might in the weak and fallen, of delight in
what is grievous and miserable. We see the divine method to be
the same in the lower and in the higher working; only in the one
it is pursued tardily and obscurely through the subconscious in
Nature, in the other it becomes swift and self-conscious and the
instrument confesses the hand of the Master. All life is a Yoga
of Nature seeking to manifest God within itself. Yoga marks the
stage at which this effort becomes capable of self-awareness and
therefore of right completion in the individual. It is a gathering
up and concentration of the movements dispersed and loosely
combined in the lower evolution.

An integral method and an integral result. First, an integral
realisation of Divine Being; not only a realisation of the One in
its indistinguishable unity, but also in its multitude of aspects
which are also necessary to the complete knowledge of it by
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the relative consciousness; not only realisation of unity in the
Self, but of unity in the infinite diversity of activities, worlds and
creatures.

Therefore, also, an integral liberation. Not only the freedom
born of unbroken contact and identification of the individual
being in all its parts with the Divine, sayujya-mukti, by which it
can become free” even in its separation, even in the duality; not
only the salokya-mukti by which the whole conscious existence
dwells in the same status of being as the Divine, in the state of
Sachchidananda; but also the acquisition of the divine nature by
the transformation of this lower being into the human image of
the Divine, sadharmya-mukti, and the complete and final release
of all, the liberation of the consciousness from the transitory
mould of the ego and its unification with the One Being, univer-
sal both in the world and the individual and transcendentally
one both in the world and beyond all universe.

By this integral realisation and liberation, the perfect har-
mony of the results of Knowledge, Love and Works. For there
is attained the complete release from ego and identification in
being with the One in all and beyond all. But since the attaining
consciousness is not limited by its attainment, we win also the
unity in Beatitude and the harmonised diversity in Love, so that
all relations of the play remain possible to us even while we
retain on the heights of our being the eternal oneness with the
Beloved. And by a similar wideness, being capable of a freedom
in spirit that embraces life and does not depend upon withdrawal
from life, we are able to become without egoism, bondage or
reaction the channel in our mind and body for a divine action
poured out freely upon the world.

The divine existence is of the nature not only of freedom,
but of purity, beatitude and perfection. An integral purity which
shall enable on the one hand the perfect reflection of the divine
Being in ourselves and on the other the perfect outpouring of its
Truth and Law in us in the terms of life and through the right

2 As the Jivanmukta, who is entirely free even without dissolution of the bodily life in
a final Samadhi.
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functioning of the complex instrument we are in our outer parts,
is the condition of an integral liberty. Its result is an integral
beatitude, in which there becomes possible at once the Ananda
of all that is in the world seen as symbols of the Divine and
the Ananda of that which is not-world. And it prepares the
integral perfection of our humanity as a type of the Divine in
the conditions of the human manifestation, a perfection founded
on a certain free universality of being, of love and joy, of play of
knowledge and of play of will in power and will in unegoistic
action. This integrality also can be attained by the integral Yoga.

Perfection includes perfection of mind and body, so that the
highest results of Rajayoga and Hathayoga should be contained
in the widest formula of the synthesis finally to be effected by
mankind. At any rate a full development of the general mental
and physical faculties and experiences attainable by humanity
through Yoga must be included in the scope of the integral
method. Nor would these have any raison d’étre unless em-
ployed for an integral mental and physical life. Such a mental
and physical life would be in its nature a translation of the
spiritual existence into its right mental and physical values. Thus
we would arrive at a synthesis of the three degrees of Nature and
of the three modes of human existence which she has evolved
or is evolving. We would include in the scope of our liberated
being and perfected modes of activity the material life, our base,
and the mental life, our intermediate instrument.

Nor would the integrality to which we aspire be real or even
possible, if it were confined to the individual. Since our divine
perfection embraces the realisation of ourselves in being, in life
and in love through others as well as through ourselves, the
extension of our liberty and of its results in others would be the
inevitable outcome as well as the broadest utility of our libera-
tion and perfection. And the constant and inherent attempt of
such an extension would be towards its increasing and ultimately
complete generalisation in mankind.

The divinising of the normal material life of man and of
his great secular attempt of mental and moral self-culture in the
individual and the race by this integralisation of a widely perfect
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spiritual existence would thus be the crown alike of our indi-
vidual and of our common effort. Such a consummation being
no other than the kingdom of heaven within reproduced in the
kingdom of heaven without, would be also the true fulfilment
of the great dream cherished in different terms by the world’s
religions.

The widest synthesis of perfection possible to thought is
the sole effort entirely worthy of those whose dedicated vision
perceives that God dwells concealed in humanity.
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The Yoga of Divine Works






Chapter I

The Four Aids

tice of Yoga, can be best attained by the combined

working of four great instruments. There is, first, the
knowledge of the truths, principles, powers and processes that
govern the realisation — sastra. Next comes a patient and per-
sistent action on the lines laid down by this knowledge, the
force of our personal effort — utsabha. There intervenes, third,
uplifting our knowledge and effort into the domain of spiritual
experience, the direct suggestion, example and influence of the
Teacher — guru. Last comes the instrumentality of Time — kala;
for in all things there is a cycle of their action and a period of
the divine movement.

YOGA—SIDDHI, the perfection that comes from the prac-

=

The supreme Shastra of the integral Yoga is the eternal Veda
secret in the heart of every thinking and living being. The lotus
of the eternal knowledge and the eternal perfection is a bud
closed and folded up within us. It opens swiftly or gradually,
petal by petal, through successive realisations, once the mind of
man begins to turn towards the Eternal, once his heart, no longer
compressed and confined by attachment to finite appearances,
becomes enamoured, in whatever degree, of the Infinite. All life,
all thought, all energising of the faculties, all experiences passive
or active, become thenceforward so many shocks which disinte-
grate the teguments of the soul and remove the obstacles to the
inevitable efflorescence. He who chooses the Infinite has been
chosen by the Infinite. He has received the divine touch without
which there is no awakening, no opening of the spirit; but once
it is received, attainment is sure, whether conquered swiftly in
the course of one human life or pursued patiently through many
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stadia of the cycle of existence in the manifested universe.

Nothing can be taught to the mind which is not already
concealed as potential knowledge in the unfolding soul of the
creature. So also all perfection of which the outer man is capable,
is only a realising of the eternal perfection of the Spirit within
him. We know the Divine and become the Divine, because we
are That already in our secret nature. All teaching is a revealing,
all becoming is an unfolding. Self-attainment is the secret; self-
knowledge and an increasing consciousness are the means and
the process.

The usual agency of this revealing is the Word, the thing
heard (sruta). The Word may come to us from within; it may
come to us from without. But in either case, it is only an agency
for setting the hidden knowledge to work. The word within may
be the utterance of the inmost soul in us which is always open
to the Divine; or it may be the word of the secret and universal
Teacher who is seated in the hearts of all. There are rare cases
in which none other is needed, for all the rest of the Yoga is
an unfolding under that constant touch and guidance; the lotus
of the knowledge discloses itself from within by the power of
irradiating effulgence which proceeds from the Dweller in the
lotus of the heart. Great indeed, but few are those to whom self-
knowledge from within is thus sufficient and who do not need to
pass under the dominant influence of a written book or a living
teacher.

Ordinarily, the Word from without, representative of the
Divine, is needed as an aid in the work of self-unfolding; and
it may be either a word from the past or the more powerful
word of the living Guru. In some cases this representative word
is only taken as a sort of excuse for the inner power to awaken
and manifest; it is, as it were, a concession of the omnipotent and
omniscient Divine to the generality of a law that governs Nature.
Thus it is said in the Upanishads of Krishna, son of Devaki, that
he received a word of the Rishi Ghora and had the knowledge.
So Ramakrishna, having attained by his own internal effort the
central illumination, accepted several teachers in the different
paths of Yoga, but always showed in the manner and swiftness
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of his realisation that this acceptance was a concession to the
general rule by which effective knowledge must be received as
by a disciple from a Guru.

But usually the representative influence occupies a much
larger place in the life of the sadhaka. If the Yoga is guided by
a received written Shastra, —some Word from the past which
embodies the experience of former Yogins, — it may be practised
either by personal effort alone or with the aid of a Guru. The
spiritual knowledge is then gained through meditation on the
truths that are taught and it is made living and conscious by
their realisation in the personal experience; the Yoga proceeds
by the results of prescribed methods taught in a Scripture or
a tradition and reinforced and illumined by the instructions of
the Master. This is a narrower practice, but safe and effective
within its limits, because it follows a well-beaten track to a long
familiar goal.

For the sadhaka of the integral Yoga it is necessary to re-
member that no written Shastra, however great its authority or
however large its spirit, can be more than a partial expression of
the eternal Knowledge. He will use, but never bind himself even
by the greatest Scripture. Where the Scripture is profound, wide,
catholic, it may exercise upon him an influence for the highest
good and of incalculable importance. It may be associated in
his experience with his awakening to crowning verities and his
realisation of the highest experiences. His Yoga may be governed
for a long time by one Scripture or by several successively, — if
it is in the line of the great Hindu tradition, by the Gita, for
example, the Upanishads, the Veda. Or it may be a good part
of his development to include in its material a richly varied
experience of the truths of many Scriptures and make the future
opulent with all that is best in the past. But in the end he must
take his station, or better still, if he can, always and from the
beginning he must live in his own soul beyond the limitations
of the word that he uses. The Gita itself thus declares that the
Yogin in his progress must pass beyond the written Truth, —
sabdabrahmativartate — beyond all that he has heard and all
that he has yet to hear,— srotavyasya srutasya ca. For he is not
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the sadhaka of a book or of many books; he is a sadhaka of the
Infinite.

Another kind of Shastra is not Scripture, but a statement
of the science and methods, the effective principles and way of
working of the path of Yoga which the sadhaka elects to follow.
Each path has its Shastra, either written or traditional, passing
from mouth to mouth through a long line of Teachers. In India
a great authority, a high reverence even is ordinarily attached to
the written or traditional teaching. All the lines of the Yoga
are supposed to be fixed and the Teacher who has received
the Shastra by tradition and realised it in practice guides the
disciple along the immemorial tracks. One often even hears the
objection urged against a new practice, a new Yogic teaching, the
adoption of a new formula, “It is not according to the Shastra.”
But neither in fact nor in the actual practice of the Yogins is
there really any such entire rigidity of an iron door shut against
new truth, fresh revelation, widened experience. The written or
traditional teaching expresses the knowledge and experiences
of many centuries systematised, organised, made attainable to
the beginner. Its importance and utility are therefore immense.
But a great freedom of variation and development is always
practicable. Even so highly scientific a system as Rajayoga can
be practised on other lines than the organised method of Patan-
jali. Each of the three paths of the trimdrga' breaks into many
bypaths which meet again at the goal. The general knowledge on
which the Yoga depends is fixed, but the order, the succession,
the devices, the forms must be allowed to vary; for the needs
and particular impulsions of the individual nature have to be
satisfied even while the general truths remain firm and constant.

An integral and synthetic Yoga needs especially not to be
bound by any written or traditional Shastra; for while it em-
braces the knowledge received from the past, it seeks to organise
it anew for the present and the future. An absolute liberty of
experience and of the restatement of knowledge in new terms
and new combinations is the condition of its self-formation.

L The triple path of Knowledge, Devotion and Works.
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Seeking to embrace all life in itself, it is in the position not
of a pilgrim following the highroad to his destination, but, to
that extent at least, of a path-finder hewing his way through
a virgin forest. For Yoga has long diverged from life and the
ancient systems which sought to embrace it, such as those of
our Vedic forefathers, are far away from us, expressed in terms
which are no longer accessible, thrown into forms which are
no longer applicable. Since then mankind has moved forward
on the current of eternal Time and the same problem has to be
approached from a new starting-point.

By this Yoga we not only seek the Infinite, but we call upon
the Infinite to unfold himself in human life. Therefore the Shastra
of our Yoga must provide for an infinite liberty in the receptive
human soul. A free adaptability in the manner and the type of the
individual’s acceptance of the Universal and Transcendent into
himself is the right condition for the full spiritual life in man.
Vivekananda, pointing out that the unity of all religions must
necessarily express itself by an increasing richness of variety
in its forms, said once that the perfect state of that essential
unity would come when each man had his own religion, when
not bound by sect or traditional form he followed the free self-
adaptation of his nature in its relations with the Supreme. So
also one may say that the perfection of the integral Yoga will
come when each man is able to follow his own path of Yoga,
pursuing the development of his own nature in its upsurging
towards that which transcends the nature. For freedom is the
final law and the last consummation.

Meanwhile certain general lines have to be formed which
may help to guide the thought and practice of the sadhaka.
But these must take as much as possible the form of general
truths, general statements of principle, the most powerful broad
directions of effort and development rather than a fixed system
which has to be followed as a routine. All Shastra is the outcome
of past experience and a help to future experience. It is an aid
and a partial guide. It puts up signposts, gives the names of
the main roads and the already explored directions, so that the
traveller may know whither and by what paths he is proceeding.
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The rest depends on personal effort and experience and
upon the power of the Guide.

The development of the experience in its rapidity, its amplitude,
the intensity and power of its results, depends primarily, in the
beginning of the path and long after, on the aspiration and per-
sonal effort of the sadhaka. The process of Yoga is a turning of
the human soul from the egoistic state of consciousness absorbed
in the outward appearances and attractions of things to a higher
state in which the Transcendent and Universal can pour itself
into the individual mould and transform it. The first determining
element of the siddhi is, therefore, the intensity of the turning,
the force which directs the soul inward. The power of aspiration
of the heart, the force of the will, the concentration of the mind,
the perseverance and determination of the applied energy are
the measure of that intensity. The ideal sadhaka should be able
to say in the Biblical phrase, “My zeal for the Lord has eaten me
up.” It is this zeal for the Lord, — utsaha, the zeal of the whole
nature for its divine results, vyakulata, the heart’s eagerness for
the attainment of the Divine, — that devours the ego and breaks
up the limitations of its petty and narrow mould for the full
and wide reception of that which it seeks, that which, being
universal, exceeds and, being transcendent, surpasses even the
largest and highest individual self and nature.

But this is only one side of the force that works for perfec-
tion. The process of the integral Yoga has three stages, not indeed
sharply distinguished or separate, but in a certain measure suc-
cessive. There must be, first, the effort towards at least an initial
and enabling self-transcendence and contact with the Divine;
next, the reception of that which transcends, that with which
we have gained communion, into ourselves for the transforma-
tion of our whole conscious being; last, the utilisation of our
transformed humanity as a divine centre in the world. So long
as the contact with the Divine is not in some considerable degree
established, so long as there is not some measure of sustained
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identity, sayujya, the element of personal effort must normally
predominate. But in proportion as this contact establishes itself,
the sadhaka must become conscious that a force other than his
own, a force transcending his egoistic endeavour and capacity,
is at work in him and to this Power he learns progressively to
submit himself and delivers up to it the charge of his Yoga. In the
end his own will and force become one with the higher Power; he
merges them in the divine Will and its transcendent and universal
Force. He finds it thenceforward presiding over the necessary
transformation of his mental, vital and physical being with an
impartial wisdom and provident effectivity of which the eager
and interested ego is not capable. It is when this identification
and this self-merging are complete that the divine centre in the
world is ready. Purified, liberated, plastic, illumined, it can begin
to serve as a means for the direct action of a supreme Power in
the larger Yoga of humanity or superhumanity, of the earth’s
spiritual progression or its transformation.

Always indeed it is the higher Power that acts. Our sense
of personal effort and aspiration comes from the attempt of
the egoistic mind to identify itself in a wrong and imperfect
way with the workings of the divine Force. It persists in apply-
ing to experience on a supernormal plane the ordinary terms
of mentality which it applies to its normal experiences in the
world. In the world we act with the sense of egoism; we claim
the universal forces that work in us as our own; we claim as
the effect of our personal will, wisdom, force, virtue the selec-
tive, formative, progressive action of the Transcendent in this
frame of mind, life and body. Enlightenment brings to us the
knowledge that the ego is only an instrument; we begin to
perceive and feel that these things are our own in the sense
that they belong to our supreme and integral Self, one with the
Transcendent, not to the instrumental ego. Our limitations and
distortions are our contribution to the working; the true power
in it is the Divine’s. When the human ego realises that its will
is a tool, its wisdom ignorance and childishness, its power an
infant’s groping, its virtue a pretentious impurity, and learns to
trust itself to that which transcends it, that is its salvation. The
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apparent freedom and self-assertion of our personal being to
which we are so profoundly attached, conceal a most pitiable
subjection to a thousand suggestions, impulsions, forces which
we have made extraneous to our little person. Our ego, boasting
of freedom, is at every moment the slave, toy and puppet of
countless beings, powers, forces, influences in universal Nature.
The self-abnegation of the ego in the Divine is its self-fulfilment;
its surrender to that which transcends it is its liberation from
bonds and limits and its perfect freedom.

But still, in the practical development, each of the three
stages has its necessity and utility and must be given its time or
its place. It will not do, it cannot be safe or effective to begin
with the last and highest alone. It would not be the right course,
either, to leap prematurely from one to another. For even if from
the beginning we recognise in mind and heart the Supreme, there
are elements of the nature which long prevent the recognition
from becoming realisation. But without realisation our mental
belief cannot become a dynamic reality; it is still only a figure
of knowledge, not a living truth, an idea, not yet a power. And
even if realisation has begun, it may be dangerous to imagine
or to assume too soon that we are altogether in the hands of
the Supreme or are acting as his instrument. That assumption
may introduce a calamitous falsity; it may produce a helpless
inertia or, magnifying the movements of the ego with the Divine
Name, it may disastrously distort and ruin the whole course of
the Yoga. There is a period, more or less prolonged, of internal
effort and struggle in which the individual will has to reject the
darkness and distortions of the lower nature and to put itself
resolutely or vehemently on the side of the divine Light. The
mental energies, the heart’s emotions, the vital desires, the very
physical being have to be compelled into the right attitude or
trained to admit and answer to the right influences. It is only
then, only when this has been truly done, that the surrender of
the lower to the higher can be effected, because the sacrifice has
become acceptable.

The personal will of the sadhaka has first to seize on the
egoistic energies and turn them towards the light and the right;
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once turned, he has still to train them to recognise that always,
always to accept, always to follow that. Progressing, he learns,
still using the personal will, personal effort, personal energies, to
employ them as representatives of the higher Power and in con-
scious obedience to the higher Influence. Progressing yet farther,
his will, effort, energy become no longer personal and separate,
but activities of that higher Power and Influence at work in the
individual. But there is still a sort of gulf or distance which
necessitates an obscure process of transit, not always accurate,
sometimes even very distorting, between the divine Origin and
the emerging human current. At the end of the process, with
the progressive disappearance of egoism and impurity and ig-
norance, this last separation is removed; all in the individual
becomes the divine working.

*

As the supreme Shastra of the integral Yoga is the eternal Veda
secret in the heart of every man, so its supreme Guide and
Teacher is the inner Guide, the World-Teacher, jagad-guru, secret
within us. It is he who destroys our darkness by the resplendent
light of his knowledge; that light becomes within us the increas-
ing glory of his own self-revelation. He discloses progressively
in us his own nature of freedom, bliss, love, power, immortal
being. He sets above us his divine example as our ideal and
transforms the lower existence into a reflection of that which it
contemplates. By the inpouring of his own influence and pres-
ence into us he enables the individual being to attain to identity
with the universal and transcendent.

What is his method and his system? He has no method and
every method. His system is a natural organisation of the highest
processes and movements of which the nature is capable. Ap-
plying themselves even to the pettiest details and to the actions
the most insignificant in their appearance with as much care and
thoroughness as to the greatest, they in the end lift all into the
Light and transform all. For in his Yoga there is nothing too
small to be used and nothing too great to be attempted. As the
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servant and disciple of the Master has no business with pride
or egoism because all is done for him from above, so also he
has no right to despond because of his personal deficiencies or
the stumblings of his nature. For the Force that works in him is
impersonal — or superpersonal — and infinite.

The full recognition of this inner Guide, Master of the Yoga,
lord, light, enjoyer and goal of all sacrifice and effort, is of
the utmost importance in the path of integral perfection. It is
immaterial whether he is first seen as an impersonal Wisdom,
Love and Power behind all things, as an Absolute manifesting
in the relative and attracting it, as one’s highest Self and the
highest Self of all, as a Divine Person within us and in the world,
in one of his— or her — numerous forms and names or as the
ideal which the mind conceives. In the end we perceive that he is
all and more than all these things together. The mind’s door of
entry to the conception of him must necessarily vary according
to the past evolution and the present nature.

This inner Guide is often veiled at first by the very intensity
of our personal effort and by the ego’s preoccupation with itself
and its aims. As we gain in clarity and the turmoil of egois-
tic effort gives place to a calmer self-knowledge, we recognise
the source of the growing light within us. We recognise it ret-
rospectively as we realise how all our obscure and conflicting
movements have been determined towards an end that we only
now begin to perceive, how even before our entrance into the
path of the Yoga the evolution of our life has been designedly led
towards its turning-point. For now we begin to understand the
sense of our struggles and efforts, successes and failures. At last
we are able to seize the meaning of our ordeals and sufferings
and can appreciate the help that was given us by all that hurt
and resisted and the utility of our very falls and stumblings. We
recognise this divine leading afterwards, not retrospectively but
immediately, in the moulding of our thoughts by a transcen-
dent Seer, of our will and actions by an all-embracing Power,
of our emotional life by an all-attracting and all-assimilating
Bliss and Love. We recognise it too in a more personal relation
that from the first touched or at the last seizes us; we feel the
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eternal presence of a supreme Master, Friend, Lover, Teacher.
We recognise it in the essence of our being as that develops into
likeness and oneness with a greater and wider existence; for
we perceive that this miraculous development is not the result
of our own efforts: an eternal Perfection is moulding us into
its own image. One who is the Lord or Ishwara of the Yogic
philosophies, the Guide in the conscious being (caitya guru or
antaryamin), the Absolute of the thinker, the Unknowable of
the Agnostic, the universal Force of the materialist, the supreme
Soul and the supreme Shakti, the One who is differently named
and imaged by the religions, is the Master of our Yoga.

To see, know, become and fulfil this One in our inner selves
and in all our outer nature, was always the secret goal and
becomes now the conscious purpose of our embodied existence.
To be conscious of him in all parts of our being and equally
in all that the dividing mind sees as outside our being, is the
consummation of the individual consciousness. To be possessed
by him and possess him in ourselves and in all things is the term
of all empire and mastery. To enjoy him in all experience of
passivity and activity, of peace and of power, of unity and of
difference is the happiness which the Jiva, the individual soul
manifested in the world, is obscurely seeking. This is the entire
definition of the aim of integral Yoga; it is the rendering in
personal experience of the truth which universal Nature has
hidden in herself and which she travails to discover. It is the
conversion of the human soul into the divine soul and of natural
life into divine living.

The surest way towards this integral fulfilment is to find the
Master of the secret who dwells within us, open ourselves con-
stantly to the divine Power which is also the divine Wisdom and
Love and trust to it to effect the conversion. But it is difficult
for the egoistic consciousness to do this at all at the beginning.
And, if done at all, it is still difficult to do it perfectly and in
every strand of our nature. It is difficult at first because our
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egoistic habits of thought, of sensation, of feeling block up the
avenues by which we can arrive at the perception that is needed.
It is difficult afterwards because the faith, the surrender, the
courage requisite in this path are not easy to the ego-clouded
soul. The divine working is not the working which the egoistic
mind desires or approves; for it uses error in order to arrive at
truth, suffering in order to arrive at bliss, imperfection in order
to arrive at perfection. The ego cannot see where it is being led;
it revolts against the leading, loses confidence, loses courage.
These failings would not matter; for the divine Guide within
is not offended by our revolt, not discouraged by our want of
faith or repelled by our weakness; he has the entire love of the
mother and the entire patience of the teacher. But by withdraw-
ing our assent from the guidance we lose the consciousness,
though not all the actuality — not, in any case, the eventuality
— of its benefit. And we withdraw our assent because we fail to
distinguish our higher Self from the lower through which he is
preparing his self-revelation. As in the world, so in ourselves, we
cannot see God because of his workings and, especially, because
he works in us through our nature and not by a succession of
arbitrary miracles. Man demands miracles that he may have
faith; he wishes to be dazzled in order that he may see. And
this impatience, this ignorance may turn into a great danger and
disaster if, in our revolt against the divine leading, we call in
another distorting Force more satisfying to our impulses and
desires and ask it to guide us and give it the Divine Name.

But while it is difficult for man to believe in something
unseen within himself, it is easy for him to believe in some-
thing which he can image as extraneous to himself. The spiritual
progress of most human beings demands an extraneous support,
an object of faith outside us. It needs an external image of God;
or it needs a human representative, — Incarnation, Prophet or
Guru; or it demands both and receives them. For according
to the need of the human soul the Divine manifests himself
as deity, as human divine or in simple humanity — using that
thick disguise, which so successfully conceals the Godhead, for
a means of transmission of his guidance.
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The Hindu discipline of spirituality provides for this need of
the soul by the conceptions of the Ishta Devata, the Avatar and
the Guru. By the Ishta Devata, the chosen deity, is meant, — not
some inferior Power, but a name and form of the transcendent
and universal Godhead. Almost all religions either have as their
base or make use of some such name and form of the Divine.
Its necessity for the human soul is evident. God is the All and
more than the All. But that which is more than the All, how
shall man conceive? And even the All is at first too hard for
him; for he himself in his active consciousness is a limited and
selective formation and can open himself only to that which is
in harmony with his limited nature. There are things in the All
which are too hard for his comprehension or seem too terrible
to his sensitive emotions and cowering sensations. Or, simply,
he cannot conceive as the Divine, cannot approach or cannot
recognise something that is too much out of the circle of his
ignorant or partial conceptions. It is necessary for him to con-
ceive God in his own image or in some form that is beyond
himself but consonant with his highest tendencies and seizable
by his feelings or his intelligence. Otherwise it would be dif-
ficult for him to come into contact and communion with the
Divine.

Even then his nature calls for a human intermediary so
that he may feel the Divine in something entirely close to his
own humanity and sensible in a human influence and example.
This call is satisfied by the Divine manifest in a human appear-
ance, the Incarnation, the Avatar —Krishna, Christ, Buddha.
Or if this is too hard for him to conceive, the Divine represents
himself through a less marvellous intermediary, — Prophet or
Teacher. For many who cannot conceive or are unwilling to
accept the Divine Man, are ready to open themselves to the
supreme man, terming him not incarnation but world-teacher
or divine representative.

This also is not enough; a living influence, a living example, a
present instruction is needed. For it is only the few who can make
the past Teacher and his teaching, the past Incarnation and his
example and influence a living force in their lives. For this need
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also the Hindu discipline provides in the relation of the Guru
and the disciple. The Guru may sometimes be the Incarnation
or World-Teacher; but it is sufficient that he should represent to
the disciple the divine wisdom, convey to him something of the
divine ideal or make him feel the realised relation of the human
soul with the Eternal.

The sadhaka of the integral Yoga will make use of all these
aids according to his nature; but it is necessary that he should
shun their limitations and cast from himself that exclusive ten-
dency of egoistic mind which cries, “My God, my Incarnation,
my Prophet, my Guru,” and opposes it to all other realisation in
a sectarian or a fanatical spirit. All sectarianism, all fanaticism
must be shunned; for it is inconsistent with the integrity of the
divine realisation.

On the contrary, the sadhaka of the integral Yoga will not
be satisfied until he has included all other names and forms of
Deity in his own conception, seen his own Ishta Devata in all
others, unified all Avatars in the unity of Him who descends in
the Avatar, welded the truth in all teachings into the harmony
of the Eternal Wisdom.

Nor should he forget the aim of these external aids which is
to awaken his soul to the Divine within him. Nothing has been
finally accomplished if that has not been accomplished. It is not
sufficient to worship Krishna, Christ or Buddha without, if there
is not the revealing and the formation of the Buddha, the Christ
or Krishna in ourselves. And all other aids equally have no other
purpose; each is a bridge between man’s unconverted state and
the revelation of the Divine within him.

The Teacher of the integral Yoga will follow as far as he may
the method of the Teacher within us. He will lead the disciple
through the nature of the disciple. Teaching, example, influence,
— these are the three instruments of the Guru. But the wise
Teacher will not seek to impose himself or his opinions on the
passive acceptance of the receptive mind; he will throw in only
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what is productive and sure as a seed which will grow under
the divine fostering within. He will seek to awaken much more
than to instruct; he will aim at the growth of the faculties and
the experiences by a natural process and free expansion. He
will give a method as an aid, as a utilisable device, not as an
imperative formula or a fixed routine. And he will be on his
guard against any turning of the means into a limitation, against
the mechanising of process. His whole business is to awaken the
divine light and set working the divine force of which he himself
is only a means and an aid, a body or a channel.

The example is more powerful than the instruction; but it
is not the example of the outward acts nor that of the personal
character which is of most importance. These have their place
and their utility; but what will most stimulate aspiration in
others is the central fact of the divine realisation within him
governing his whole life and inner state and all his activities.
This is the universal and essential element; the rest belongs to
individual person and circumstance. It is this dynamic realisation
that the sadhaka must feel and reproduce in himself according
to his own nature; he need not strive after an imitation from
outside which may well be sterilising rather than productive of
right and natural fruits.

Influence is more important than example. Influence is not
the outward authority of the Teacher over his disciple, but the
power of his contact, of his presence, of the nearness of his soul
to the soul of another, infusing into it, even though in silence,
that which he himself is and possesses. This is the supreme sign
of the Master. For the greatest Master is much less a Teacher than
a Presence pouring the divine consciousness and its constituting
light and power and purity and bliss into all who are receptive
around him.

And it shall also be a sign of the teacher of the integral Yoga
that he does not arrogate to himself Guruhood in a humanly
vain and self-exalting spirit. His work, if he has one, is a trust
from above, he himself a channel, a vessel or a representative.
He is a man helping his brothers, a child leading children, a
Light kindling other lights, an awakened Soul awakening souls,
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at highest a Power or Presence of the Divine calling to him other
powers of the Divine.

The sadhaka who has all these aids is sure of his goal. Even a fall
will be for him only a means of rising and death a passage to-
wards fulfilment. For once on this path, birth and death become
only processes in the development of his being and the stages of
his journey.

Time is the remaining aid needed for the effectivity of the
process. Time presents itself to human effort as an enemy or a
friend, as a resistance, a medium or an instrument. But always
it is really the instrument of the soul.

Time is a field of circumstances and forces meeting and
working out a resultant progression whose course it measures.
To the ego it is a tyrant or a resistance, to the Divine an in-
strument. Therefore, while our effort is personal, Time appears
as a resistance, for it presents to us all the obstruction of the
forces that conflict with our own. When the divine working and
the personal are combined in our consciousness, it appears as a
medium and a condition. When the two become one, it appears
as a servant and instrument.

The ideal attitude of the sadhaka towards Time is to have
an endless patience as if he had all eternity for his fulfilment
and yet to develop the energy that shall realise now and with an
ever-increasing mastery and pressure of rapidity till it reaches
the miraculous instantaneousness of the supreme divine Trans-
formation.



Chapter II

Self-Consecration

the ordinary, the mentalised material life of man into a

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

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

g LL YOGA is in its nature a new birth; it is a birth out of
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energy or by a hesitating mind. He who seeks the Divine must
consecrate himself to God and to God only.

If the change comes suddenly and decisively by an overpow-
ering influence, there is no further essential or lasting difficulty.
The choice follows upon the thought, or is simultaneous with it,
and the self-consecration follows upon the choice. The feet are
already set upon the path, even if they seem at first to wander un-
certainly and even though the path itself may be only obscurely
seen and the knowledge of the goal may be imperfect. The secret
Teacher, the inner Guide is already at work, though he may not
yet manifest himself or may not yet appear in the person of
his human representative. Whatever difficulties and hesitations
may ensue, they cannot eventually prevail against the power
of the experience that has turned the current of the life. The
call, once decisive, stands; the thing that has been born cannot
eventually be stifled. Even if the force of circumstances prevents a
regular pursuit or a full practical self-consecration from the first,
still the mind has taken its bent and persists and returns with
an ever-increasing effect upon its leading preoccupation. There
is an ineluctable persistence of the inner being, and against it
circumstances are in the end powerless, and no weakness in the
nature can for long be an obstacle.

But this is not always the manner of the commencement.
The sadhaka is often led gradually and there is a long space
between the first turning of the mind and the full assent of
the nature to the thing towards which it turns. There may at
first be only a vivid intellectual interest, a forcible attraction
towards the idea and some imperfect form of practice. Or per-
haps there is an effort not favoured by the whole nature, a
decision or a turn imposed by an intellectual influence or dic-
tated by personal affection and admiration for someone who is
himself consecrated and devoted to the Highest. In such cases, a
long period of preparation may be necessary before there comes
the irrevocable consecration; and in some instances it may not
come. There may be some advance, there may be a strong effort,
even much purification and many experiences other than those
that are central or supreme; but the life will either be spent in
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preparation or, a certain stage having been reached, the mind
pushed by an insufficient driving-force may rest content at the
limit of the effort possible to it. Or there may even be a recoil to
the lower life, — what is called in the ordinary parlance of Yoga
a fall from the path. This lapse happens because there is a defect
at the very centre. The intellect has been interested, the heart
attracted, the will has strung itself to the effort, but the whole
nature has not been taken captive by the Divine. It has only
acquiesced in the interest, the attraction or the endeavour. There
has been an experiment, perhaps even an eager experiment, but
not a total self-giving to an imperative need of the soul or to
an unforsakable ideal. Even such imperfect Yoga has not been
wasted; for no upward effort is made in vain. Even if it fails in the
present or arrives only at some preparatory stage or preliminary
realisation, it has yet determined the soul’s future.

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

And since Yoga is in its essence a turning away from the or-
dinary material and animal life led by most men or from the
more mental but still limited way of living followed by the few
to a greater spiritual life, to the way divine, every part of our
energies that is given to the lower existence in the spirit of that
existence is a contradiction of our aim and our self-dedication.
On the other hand, every energy or activity that we can convert
from its allegiance to the lower and dedicate to the service of
the higher is so much gained on our road, so much taken from
the powers that oppose our progress. It is the difficulty of this
wholesale conversion that is the source of all the stumblings in
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the path of Yoga. For our entire nature and its environment, all
our personal and all our universal self, are full of habits and of
influences that are opposed to our spiritual rebirth and work
against the whole-heartedness of our endeavour. In a certain
sense we are nothing but a complex mass of mental, nervous
and physical habits held together by a few ruling ideas, desires
and associations,—an amalgam of many small self-repeating
forces with a few major vibrations. What we propose in our
Yoga is nothing less than to break up the whole formation of
our past and present which makes up the ordinary material and
mental man and to create a new centre of vision and a new
universe of activities in ourselves which shall constitute a divine
humanity or a superhuman nature.

The first necessity is to dissolve that central faith and vision
in the mind which concentrate it on its development and satis-
faction and interests in the old externalised order of things. It
is imperative to exchange this surface orientation for the deeper
faith and vision which see only the Divine and seek only after
the Divine. The next need is to compel all our lower being to
pay homage to this new faith and greater vision. All our nature
must make an integral surrender; it must offer itself in every part
and every movement to that which seems to the unregenerated
sense-mind so much less real than the material world and its
objects. Our whole being— soul, mind, sense, heart, will, life,
body — must consecrate all its energies so entirely and in such
a way that it shall become a fit vehicle for the Divine. This is
no easy task; for everything in the world follows the fixed habit
which is to it a law and resists a radical change. And no change
can be more radical than the revolution attempted in the integral
Yoga. Everything in us has constantly to be called back to the
central faith and will and vision. Every thought and impulse has
to be reminded in the language of the Upanishad that “That is
the divine Brahman and not this which men here adore.” Every
vital fibre has to be persuaded to accept an entire renunciation
of all that hitherto represented to it its own existence. Mind has
to cease to be mind and become brilliant with something beyond
it. Life has to change into a thing vast and calm and intense and
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powerful that can no longer recognise its old blind eager narrow
self of petty impulse and desire. Even the body has to submit
to a mutation and be no longer the clamorous animal or the
impeding clod it now is, but become instead a conscious servant
and radiant instrument and living form of the spirit.

The difficulty of the task has led naturally to the pursuit of
easy and trenchant solutions; it has generated and fixed deeply
the tendency of religions and of schools of Yoga to separate
the life of the world from the inner life. The powers of this
world and their actual activities, it is felt, either do not belong
to God at all or are for some obscure and puzzling cause, Maya
or another, a dark contradiction of the divine Truth. And on
their own opposite side the powers of the Truth and their ideal
activities are seen to belong to quite another plane of conscious-
ness than that, obscure, ignorant and perverse in its impulses
and forces, on which the life of the earth is founded. There
appears at once the antinomy of a bright and pure kingdom of
God and a dark and impure kingdom of the devil; we feel the
opposition of our crawling earthly birth and life to an exalted
spiritual God-consciousness; we become readily convinced of
the incompatibility of life’s subjection to Maya with the soul’s
concentration in pure Brahman existence. The easiest way is to
turn away from all that belongs to the one and to retreat by
a naked and precipitous ascent into the other. Thus arises the
attraction and, it would seem, the necessity of the principle of
exclusive concentration which plays so prominent a part in the
specialised schools of Yoga; for by that concentration we can
arrive through an uncompromising renunciation of the world at
an entire self-consecration to the One on whom we concentrate.
It is no longer incumbent on us to compel all the lower activities
to the difficult recognition of a new and higher spiritualised life
and train them to be its agents or executive powers. It is enough
to kill or quiet them and keep at most the few energies necessary,
on one side, for the maintenance of the body and, on the other,
for communion with the Divine.

The very aim and conception of an integral Yoga debar us
from adopting this simple and strenuous high-pitched process.
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The hope of an integral transformation forbids us to take a
short cut or to make ourselves light for the race by throwing
away our impedimenta. For we have set out to conquer all our-
selves and the world for God; we are determined to give him
our becoming as well as our being and not merely to bring the
pure and naked spirit as a bare offering to a remote and secret
Divinity in a distant heaven or abolish all we are in a holocaust
to an immobile Absolute. The Divine that we adore is not only
a remote extra-cosmic Reality, but a half-veiled Manifestation
present and near to us here in the universe. Life is the field of a
divine manifestation not yet complete: here, in life, on earth, in
the body, — ihaiva, as the Upanishads insist,— we have to un-
veil the Godhead; here we must make its transcendent greatness,
light and sweetness real to our consciousness, here possess and,
as far as may be, express it. Life then we must accept in our
Yoga in order utterly to transmute it; we are forbidden to shrink
from the difficulties that this acceptance may add to our struggle.
Our compensation is that even if the path is more rugged, the
effort more complex and bafflingly arduous, yet after a certain
point we gain an immense advantage. For once our minds are
reasonably fixed in the central vision and our wills are on the
whole converted to the single pursuit, Life becomes our helper.
Intent, vigilant, integrally conscious, we can take every detail
of its forms and every incident of its movements as food for
the sacrificial Fire within us. Victorious in the struggle, we can
compel Earth herself to be an aid towards our perfection and
can enrich our realisation with the booty torn from the Powers
that oppose us.

There is another direction in which the ordinary practice of Yoga
arrives at a helpful but narrowing simplification which is denied
to the sadhaka of the integral aim. The practice of Yoga brings us
face to face with the extraordinary complexity of our own being,
the stimulating but also embarrassing multiplicity of our person-
ality, the rich endless confusion of Nature. To the ordinary man
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who lives upon his own waking surface, ignorant of the self’s
depths and vastnesses behind the veil, his psychological existence
is fairly simple. A small but clamorous company of desires, some
imperative intellectual and aesthetic cravings, some tastes, a few
ruling or prominent ideas amid a great current of unconnected
or ill-connected and mostly trivial thoughts, a number of more
or less imperative vital needs, alternations of physical health
and disease, a scattered and inconsequent succession of joys and
griefs, frequent minor disturbances and vicissitudes and rarer
strong searchings and upheavals of mind or body, and through
it all Nature, partly with the aid of his thought and will, partly
without or in spite of it, arranging these things in some rough
practical fashion, some tolerable disorderly order,— this is the
material of his existence. The average human being even now
is in his inward existence as crude and undeveloped as was
the bygone primitive man in his outward life. But as soon as
we go deep within ourselves,—and Yoga means a plunge into
all the multiple profundities of the soul,—we find ourselves
subjectively, as man in his growth has found himself objectively,
surrounded by a whole complex world which we have to know
and to conquer.

The most disconcerting discovery is to find that every part of
us — intellect, will, sense-mind, nervous or desire self, the heart,
the body — has each, as it were, its own complex individuality
and natural formation independent of the rest; it neither agrees
with itself nor with the others nor with the representative ego
which is the shadow cast by some central and centralising self
on our superficial ignorance. We find that we are composed not
of one but many personalities and each has its own demands
and differing nature. Our being is a roughly constituted chaos
into which we have to introduce the principle of a divine order.
Moreover, we find that inwardly too, no less than outwardly,
we are not alone in the world; the sharp separateness of our ego
was no more than a strong imposition and delusion; we do not
exist in ourselves, we do not really live apart in an inner privacy
or solitude. Our mind is a receiving, developing an