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He who is free from bondage, is free, is mukta. But the last 

bondage is the passion for liberation itself which must be re-

nounced before the soul can be perfectly free, and the last 

knowledge is the realisation that there is none bound, none 

desirous of freedom, but the soul is for ever and perfectly 

free, that bondage is an illusion and the liberation from bond-

age is an illusion.

CWSA 12: 6                                                                Sri Aurobindo
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What is yoga

Life and Yoga

In the right view both of life and of Yoga all life is either con-

sciously or subconsciously a Yoga. For we mean by this term a 

methodised eff ort towards self-perfection by the expression of 

the secret potentialities latent in the being and — highest condi-

tion of victory in that eff ort — 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 fi rst time upon this Earth devises selfconscious 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 compress-

ing one’s evolution into a single life or a few years or even a few 

months of bodily existence. 

CWSA 23: 6-7

The object of Yoga

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

There are two paths set for the feet of the Yogin, withdrawal 

from the universe and perfection in the Universe; the fi rst comes 

by asceticism, the second is eff ected by tapasya; the fi rst receives 

us when we lose God in Existence, the second is attained when we 

fulfi l existence in God. Let ours be the path of perfection, not of 

abandonment; let our aim be victory in the battle, not the escape 

from all confl ict.

Buddha and Shankara supposed the world to be radically false 

and miserable; therefore escape from the world was to them the 
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only wisdom. But this world is Brahman, the world is God, the 

world is Satyam, the world is Ananda; it is our misreading of the 

world through mental egoism that is a falsehood and our wrong 

relation with God in the world that is a misery. There is no other 

falsity and no other cause of sorrow.

CWSA 12:96

An ascent to the Divine Perfection 

By Yoga we can rise out of falsehood into truth, out of weak-

ness into force, out of pain and grief into bliss, out of bondage 

into freedom, out of death into immortality, out of darkness into 

light, out of confusion into purity, out of imperfection into perfec-

tion, out of self-division into unity, out of Maya into God. All other 

utilisation of Yoga is for special and fragmentary advantages not 

always worth pursuing. Only that which aims at possessing the 

fullness of God is purna Yoga; the sadhaka of the Divine Perfection 

is the purna Yogin. 

Our aim must be to be perfect as God in His being and bliss is 

perfect, pure as He is pure, blissful as He is blissful, and, when we 

are ourselves siddha in the purna Yoga, to bring all mankind to the 

same divine perfection. It does not matter if for the present we fall 

short of our aim, so long as we give ourselves whole-heartedly to 

the attempt and by living constantly in it and for it move forward 

even two inches upon the road; even that will help to lead human-

ity out of the struggle and twilight in which it now dwells into the 

luminous joy which God intends for us. 

CWSA 12: 98

Replace duality with Unity

In brief, we have to replace dualities by unity, egoism by divine 

consciousness, ignorance by divine wisdom, thought by divine 

knowledge, weakness, struggle & eff ort by self-contented divine 

force, pain & false pleasure by divine bliss. 

CWSA 12: 101
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Change of consciousness

     Yoga is a means by which one arrives at union with the Truth 

behind things through an inner discipline which leads us from the 

consciousness of the outward and apparent to the consciousness 

of the inner and real. Yoga consciousness does not exclude the 

knowledge of the outer apparent world but it sees it with the eyes 

of an inner, not an outer seeing and experience, alters and sets 

right all its values in the light of an inner deeper greater truer con-

sciousness and applies to it the Law of the reality, exchanging the 

law of the creature's Ignorance for the rule of a divine Will and 

Knowledge.

A change of consciousness is the whole meaning of the pro-

cess of Yoga[.]…

Yoga is the science, the process, the eff ort and action by which 

man attempts to pass out of the limits of his ordinary mental con-

sciousness into a greater spiritual consciousness[.]

CWSA 12: 327

Key to an inner larger consciousness

Any psychic discipline by which we can pass partly or wholly 

into a spiritual state of the consciousness, any spontaneous or 

systematised approach to the inner Reality or the supreme Real-

ity, any state of union or closeness to the Divine, any entry into a 

consciousness larger, deeper or higher than the normal conscious-

ness common to humankind, fall automatically within the range 

of the word Yoga. Yoga takes us from the surface into the depths 

of our consciousness or it admits us into its very centre; it takes 

us up to the hidden topmost heights of our conscious being. It 

shows to us the secrets of the Self and the secret of the Divine. It 

gives us the knowledge, the vision, the presence of the Immanent 

and the Cosmic and the Transcendent Reality; that is its supreme 

purpose. 

CWSA 12: 329
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Yoga Partial and Complete

Yoga means union and the whole object of Yoga is the union 

of the human soul with the supreme Being and of the present 

nature of humanity with the eternal, supreme or divine Nature.

The greater the union, the greater the Yoga, the more com-

plete the union, the more complete the Yoga. ...

The complete Yoga will be one which accepts God in the world 

and oneness with all beings and solidarity with the human kind, 

fi lls life and existence with the God-consciousness and not only 

raises man the individual but leads man the race towards a total 

perfection.

CWSA 12: 334-35                                                                  Sri Aurobindo

 

The ideal

The ideal Yogin is no withdrawn and pent-up force, but 

ever engaged in doing good to all creatures, either by the 

fl ood of the divine energy that he pours on the world or by 

himself standing in the front of humanity, its leader in the 

march and the battle, but unbound by his works and supe-

rior to his personality.

CWSA 13:10                                                  Sri Aurobindo

whose combination in the food sheath and the vital vehicle con-

to drive the physical engine during the normal span of human life 

world-environment by which it is conditioned. Hathayoga there-

fore seeks to rectify Nature and establish another equilibrium by 

which the physical frame will be able to sustain the inrush of an 

the body. Its processes are physical, strenuous, colossal, complex, 

the body. The number of Asanas in the modern or mixed Hatha-

yoga is limited, but even then they are numerous and painful; in 

the ancient or pure Hathayoga, they were innumerable and the 
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Hathayoga

Principle behind Hathayoga

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 suffi  cient for the normal ego-

istic life; it is insuffi  cient 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 de-

manded of it by the individual life inhabiting this frame and the 

world-environment by which it is conditioned. Hathayoga there-

fore seeks to rectify Nature and establish another equilibrium by 

which the physical frame will be able to sustain the inrush of an 

increasing vital or dynamic force of Prana indefi nite, almost infi -

nite 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 fi xed and limited action of the universal energy.

CWSA 23: 33-34

Object of Hathayoga

The pure Hathayoga is the means of the fulfi lment through 

the body. Its processes are physical, strenuous, colossal, complex, 

diffi  cult. They centre in Asana, Pranayam and the purifi cation of 

the body. The number of Asanas in the modern or mixed Hatha-

yoga is limited, but even then they are numerous and painful; in 

the ancient or pure Hathayoga, they were innumerable and the 



All India Magazine, September 2020 All India Magazine, September 2020

old Hathayogins practised them all. The Asana means simply a 

particular position of the body and is perfect or “conquered”, in 

the technical language, when a man can stay in a single posture, 

however strained or apparently impossible, for an indefi nite period 

without being forced by strain to remember the body. The fi rst 

object of the Asana is to conquer the body, — for the body must 

be conquered before it can become divine, — to be able to lay 

any command upon it and never be commanded by it. The sec-

ond object was to conquer physical nature, by developing the four 

physical siddhis, laghima, anima, garima, mahima. By perfect laghi-

ma man can rise into the air and tread the winds as his natural 

element; by perfect anima he can bring the nature of the subtle 

body into the gross body, which the fi re will no longer burn, nor 

weapons wound, nor want of air stifl e, nor the waters drown; by 

perfect garima he can develop an adamantine steadiness which 

the shock of the avalanche cannot overbear; by perfect mahima 

he can, without muscular development, outdo the feats of a Her-

cules. These powers in their fullness are no longer visible in men, 

but in some degree they belong to all adepts in Hathayoga. Their 

existence no one can doubt who has gone deep into Yoga at all 

or had any personal experience of siddhis. The third object is to 

develop in the body Yogic force, which is called tapah or viryam 

or the fi re of Yoga. The fourth object is to become urddhwaretah, 

that is to say, to draw up the whole virile force in the body into the 

brain and return so much of it as is needed for the body purifi ed 

and electricised.

CWSA 1: 504-05

The system of Asanas

The Hathayogic system of Asana has at its basis two profound 

ideas which bring with them many eff ective implications. The fi rst is 

that of control by physical immobility, the second is that of power 

by immobility. The power of physical immobility is as important in 

the truth; for Yogic passivity, whether of mind or body, is a condition 

which only a little is selected for the workings of the self-mastering 

will, — waste, be it understood, from this point of view, not that of 

the limited life energy that enters into or is generated in it, and con-

to it, as in its easiest attitudes sedentary or recumbent. It becomes 
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Hathayoga as the power of mental immobility in the Yoga of knowl-

edge, and for parallel reasons. To the mind unaccustomed to the 

deeper truths of our being and nature they would both seem to be 

a seeking after the listless passivity of inertia. The direct contrary is 

the truth; for Yogic passivity, whether of mind or body, is a condition 

of the greatest increase, possession and continence of energy. The 

normal activity of our minds is for the most part a disordered rest-

lessness, full of waste and rapidly tentative expenditure of energy in 

which only a little is selected for the workings of the self-mastering 

will, — waste, be it understood, from this point of view, not that of 

universal Nature in which what is to us waste, serves the purposes 

of her economy. The activity of our bodies is a similar restlessness. 

It is the sign of a constant inability of the body to hold even 

the limited life energy that enters into or is generated in it, and con-

sequently of a general dissipation of this Pranic force with a quite 

subordinate element of ordered and well-economised activity. ... 

The fi rst object of the immobility of the Asana is to get rid of the 

restlessness imposed on the body and to force it to hold the Pranic 

energy instead of dissipating and squandering it. The experience 

in the practice of Asana is not that of a cessation and diminution 

of energy by inertia, but of a great increase, inpouring, circulation 

of force. The body, accustomed to work off  superfl uous energy by 

movement, is at fi rst ill able to bear this increase and this retained 

inner action and betrays it by violent tremblings; afterwards it ha-

bituates itself and, when the Asana is conquered, then it fi nds as 

much ease in the posture, however originally diffi  cult or unusual 

to it, as in its easiest attitudes sedentary or recumbent. It becomes 

increasingly capable of holding whatever amount of increased vital 

energy is brought to bear upon it without needing to spill it out in 

movement, and this increase is so enormous as to seem illimitable, 

so that the body of the perfected Hathayogin is capable of feats of 

endurance, force, unfatigued expenditure of energy of which the 

normal physical powers of man at their highest would be incapable. 

CWSA 23: 531-32
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The Principle behind Pranayama

Pranayam is the mastery of the vital force, the mobile energy 

which keeps the universe going. In the human body the most no-

ticeable function of the prana or vital force is the breathing, which 

is in ordinary men necessary to life and motion. The Hathayogin 

conquers it and renders himself independent of it. But he does not 

confi ne his attention to this single vital operation. He distinguish-

es fi ve major vital forces and several minor, to each of which he 

has given a name, and he learns to control all the numerous pranic 

currents in which they operate. As there are innumerable asanas, 

so there are a great number of diff erent kinds of Pranayam, and 

a man is not a perfect Hathayogin till he has mastered them all. 

The conquest of the Prana confi rms the perfect health, vigour and 

vitality gained by the Asanas; it confers the power of living as long 

as one pleases and it adds to the four physical siddhis, the fi ve psy-

chical, — prakamya or absolute keenness of the mind and senses 

including telepathy, clairvoyance and other faculties commonly 

supposed to be supernormal; vyapti or the power of receiving oth-

er men’s thoughts, powers and feelings and projecting one’s own 

thoughts, feelings, powers or personality into others; aiswaryam 

or control over events, lordship, wealth and all objects of desire; 

vashita or the power of exacting implicit and instantaneous obedi-

ence to the spoken or written word; ishita, the perfect control over 

the powers of nature and over things inert or unintelligent. Some 

of these powers have recently been discovered in Europe as phe-

nomena of hypnotism or will-force; but the European experiences 

are feeble and unscientifi c if compared with the achievements of 

the ancient Hathayogins or even with those of some of the mod-

ern. The will power developed by Pranayam is, it should be noted, 

psychical and not spiritual.

CWSA 1: 505-06

The movement of Prana

ward movement of respiration as a sort of key which opens to 

through all the 

well as in its grossest physical aspects, even over that in it which 

vitality, virility, longevity, and are also able to attain knowledge 

transcending the ordinary human bounds, leave the body in Sa-

Yoga. But the practice of unmixed Hathayoga generates a colossal 
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The movement of Prana

The Prana has according to Yogic science a fi vefold movement 

pervading all the nervous system and the whole material body and 

determining all its functionings. The Hathayogin seizes on the out-

ward movement of respiration as a sort of key which opens to 

him the control of all these fi ve powers of the Prana. He becomes 

sensibly aware of their inner operations, mentally conscious of 

his whole physical life and action. He is able to direct the Prana 

through all the n s or nerve-channels of his system. He becomes 

aware of its action in the six cakras or ganglionic centres of the 

nervous system, and is able to open it up in each beyond its pres-

ent limited, habitual and mechanical workings. He gets, in short, a 

perfect control of the life in the body in its most subtle nervous as 

well as in its grossest physical aspects, even over that in it which 

is at present involuntary and out of the reach of our observing 

consciousness and will. 

CWSA 23: 535

Besides these two great practices the Hathayogins have numerous 

others such as the extraordinary means by which they clean out 

daily all the physical impurities of the body. By these numerous 

and diffi  cult physical practices they attain an extraordinary power, 

vitality, virility, longevity, and are also able to attain knowledge 

transcending the ordinary human bounds, leave the body in Sa-

madhi and, in one word, exercise every mere power that comes by 

Yoga. But the practice of unmixed Hathayoga generates a colossal 

egoism and the Yogin seldom exceeds it. The modern Hathayoga 

is mixed with the Rajayoga and, therefore, neither so virile and 

potent nor so dangerous as the ancient.

CWSA 1:  506
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Limitations of Hathayoga

The results of Hathayoga are thus striking to the eye and im-

pose 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 preservation of the mere 

physical life, its highest perfection, even in a certain sense the ca-

pacity of a greater enjoyment of physical living have been carried 

out on an abnormal scale. But the weakness of Hathayoga is that 

its laborious and diffi  cult 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.

CWSA 23: 35                                                                      Sri Aurobindo

The Mother’s experience with Pranayama

I did it myself for years, using the same system: inhale, hold, 

exhale, remain empty. But holding the lungs empty is said to be 

dangerous, so I don't advise it. I did it for years. Without knowing 

it, Sri Aurobindo and I did it nearly the same way, along with all 

sorts of other things that aren't supposed to be done! ….

You can achieve excellent control of the heart. But I never 

practiced it violently, never strained myself. I think holding for 16 

is too long. I used to do it simply like this: breathe in very slowly 

to the count of 4, then hold for 4 like this (I still have the knack 

was: inhale, hold, exhale and empty – you are completely empty. 

to do less for inhaling and more for holding the breath. The hold-

you have a headache or a sore throat or a pain in your arm, any-

thing – then you take the air ... 

to the unwell part ... very, very helpful and pleasant and interest-
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to the count of 4, then hold for 4 like this (I still have the knack 

of it!), lifting the diaphragm and lowering the head (Mother bends 

her neck), closing everything and exerting pressure (this is an al-

most instantaneous cure for hiccups – it's handy!). Then while I 

held the air, I would make it circulate with the force (because it 

contained force, you see) and with the peace as well; and I would 

concentrate it wherever there was a physical disorder (a pain or 

something wrong somewhere). It's very eff ective. The way I did it 

was: inhale, hold, exhale and empty – you are completely empty. 

It's very useful; very handy for underwater swimmers, for instance! 

I had trouble breathing in slowly enough – that's a bit hard. 

I began with 4 and eventually managed to do 12. I did 12-12-12-

12. It took me months to reach that, it can't be done quickly. To 

breathe in very slowly and hold all that air isn't easy. ...

I think some people practice pranayama with the idea of gain-

ing "powers." That idea of gaining powers fouls it up more than 

anything. But if you do it simply as a help to your progress, there's 

no danger. 

At any rate, Sri Aurobindo and I both did a lot of things consid-

ered dangerous, and absolutely nothing happened to us. Not that 

it's necessary to do dangerous things, but nothing happened to 

us, so it all depends on how you do them. 

I think you can safely forget about this formation. 

But instead of doing equal amounts of time, it might be better 

to do less for inhaling and more for holding the breath. The hold-

ing part is extremely interesting! When the air is inside, let's say 

you have a headache or a sore throat or a pain in your arm, any-

thing – then you take the air ... (Mother demonstrates) and direct it 

to the unwell part ... very, very helpful and pleasant and interest-

ing. You see the force go to the spot, settle in and stay there, all 

sorts of things.

The Mother: Conversations with disciple, February 24, 1962
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Rajayoga

The fi rst condition

Man fulfi lling himself in the body is given Hathayoga as his 

means. When he rises above the body, he abandons Hathayoga 

as a troublesome and inferior process and rises to the Rajayoga, 

the discipline peculiar to the aeon in which man now evolves. The 

fi rst condition of success in Rajayoga is to rise superior to the 

dehatmak bodh, the state of perception in which the body is identi-

fi ed with the self. A time comes to the Rajayogin when his body 

seems not to belong to him or he to have any concern with it. He 

is not troubled by its troubles or gladdened by its pleasures; it has 

them to itself and very soon, because he does not give his sanc-

tion to them, they fall away from it. His own troubles and plea-

sures are in the heart and mind, for he is the rajasic and psychical 

man, not the tamasic material. It is these that he has to conquer 

in order that he may realise God in his heart or in his buddhi or in 

both. God seen in the heart, that is the quest of the Rajayogin.

CWSA 1: 507

Tranquilising the mind

Now Pranayam in its proper sense, the mastery of the vital 

force in oneself and Nature, is essential to every Rajayogin, but it 

can be brought about by much simpler methods. The only physi-

cal process that the Rajayogin fi nds helpful enough to be worth 

doing, is nadishuddhi or purifi cation of the nerve system by regular 

breathing and this can be done while lying, sitting, reading, writ-

ing, walking. This process has great virtues. It has a wonderfully 

calming eff ect on the whole mind & body, drives out every lurking 

disease in the system, awakens the yogic force accumulated in 

former lives and, even where no such latent force exists, removes 

the physical obstacles to the wakening of the Kundalini shakti. 

But even this process is not essential. The Rajayogin knows 

that by tranquillising the mind he can tranquillise the body, by 

This is the great secret of the Rajayoga that mind is the master 

four large utilities. It does not start with Asana and Pranayama, 

yamas

from theft etc.; but in reality these must be regarded as merely 

to create a moral calm, a void of the passions, and so prepare for 

the death of egoism in the rajasic human being. The 

founded. 
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that by tranquillising the mind he can tranquillise the body, by 

mastering the mind he can master both the body and the prana. 

This is the great secret of the Rajayoga that mind is the master 

of the body, creates it and conditions it, body is not the master, 

creator or lawgiver of the mind. 

CWSA 1: 508

Moral purifi cation through yama and niyama

Rajayoga also uses the Pranayama and for the same principal 

psychic purposes as the Hathayoga, but being in its whole prin-

ciple a psychical system, it employs it only as one stage in the 

series of its practices and to a very limited extent, for three or 

four large utilities. It does not start with Asana and Pranayama, 

but insists fi rst on a moral purifi cation of the mentality. This pre-

liminary is of supreme importance; without it the course of the 

rest of the Rajayoga is likely to be troubled, marred and full of 

unexpected mental, moral and physical perils. This moral purifi -

cation is divided in the established system under two heads, fi ve 

yamas and fi ve niyamas. The fi rst are rules of moral self-control in 

conduct such as truth-speaking, abstinence from injury or killing, 

from theft etc.; but in reality these must be regarded as merely 

certain main indications of the general need of moral self-control 

and purity. Yama is, more largely, any self-discipline by which the 

rajasic egoism and its passions and desires in the human being 

are conquered and quieted into perfect cessation. The object is 

to create a moral calm, a void of the passions, and so prepare for 

the death of egoism in the rajasic human being. The Niyamas are 

equally a discipline of the mind by regular practices of which the 

highest is meditation on the divine Being, and their object is to 

create a sattwic calm, purity and preparation for concentration 

upon which the secure pursuance of the rest of the Yoga can be 

founded. 

It is here, when this foundation has been secured, that the 
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practice of Asana and Pranayama come in and can then bear their 

perfect fruits. By itself the control of the mind and moral being 

only puts our normal consciousness into the right preliminary con-

dition; it cannot bring about that evolution or manifestation of 

the higher psychic being which is necessary for the greater aims 

of Yoga.

CWSA 23: 538-39

Rajayogic concentration

Rajayogic concentration is divided into four stages; it com-

mences with the drawing both of the mind and senses from out-

ward things, proceeds to the holding of the one object of concen-

tration to the exclusion of all other ideas and mental activities, 

then to the prolonged absorption of the mind in this object, fi -

nally, to the complete ingoing of the consciousness by which it 

is lost to all outward mental activity in the oneness of Samadhi. 

The real object of this mental discipline is to draw away the mind 

from the outward and the mental world into union with the divine 

Being. Therefore in the fi rst three stages use has to be made of 

some mental means or support by which the mind, accustomed 

to run about from object to object, shall fi x on one alone, and that 

one must be something which represents the idea of the Divine. 

It is usually a name or a form or a mantra by which the thought 

can be fi xed in the sole knowledge or adoration of the Lord. By 

this concentration on the idea the mind enters from the idea into 

its reality, into which it sinks silent, absorbed, unifi ed. This is the 

traditional method. There are, however, others which are equally 

of a Rajayogic character, since they use the mental and psychical 

being as key. Some of them are directed rather to the quiescence 

of the mind than to its immediate absorption, as the discipline 

by which the mind is simply watched and allowed to exhaust its 

habit of vagrant thought in a purposeless running from which it 

feels all sanction, purpose and interest withdrawn, and that, 

thought is excluded and the mind forced to sink into itself where 

The Patanjali’s system of Rajayoga

with eff ort, with little eff ort, and without eff ort. Patanjali’s, the 

jali prescribes the practice of the fi ve yamas or regulating moral 

these habits and exercises and remove the impurities of the heart 

fi nds potent in the system it raises to tenfold activity and power. 
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more strenuous and rapidly eff ective, by which all outward-going 

thought is excluded and the mind forced to sink into itself where 

in its absolute quietude it can only refl ect the pure Being or pass 

away into its superconscient existence. The method diff ers, the 

object and the result are the same.

CWSA 23: 540-41

The Patanjali’s system of Rajayoga

Rajayoga is of three kinds, sachesta, salpachesta and nischesta, 

with eff ort, with little eff ort, and without eff ort. Patanjali’s, the 

only systematised kind, though each is quite methodical, is sachesta, 

involving great strain and eff ort throughout… The fi rst step is the 

preparation of the moral nature, the discipline of the heart, its 

perfection in the four great qualities of love, purity, courage and 

calm, without which siddhi in the Rajayoga is impossible. Patan-

jali prescribes the practice of the fi ve yamas or regulating moral 

exercises, truth, justice and honesty, harmlessness, chastity and 

refusal of ownership, and the fi ve niyamas or regulating moral 

habits, cleanliness and purity, contentment, austerity, meditation 

on Scripture, worship and devotion to God. In order to establish 

these habits and exercises and remove the impurities of the heart 

it is evident that Patanjali intends us to use the method of abhyasa 

or constant practice. ...

Afterwards Patanjali recommends the quieting of the body 

and the mastering of the Prana by Asana and Pranayam. The rea-

son of this is clear enough. The Pranayam of the Hathayoga does 

not lead to purity, but to force and intensity; every quality that it 

fi nds potent in the system it raises to tenfold activity and power. 

Unless therefore the life and character be previously made quiet 

and pure, Pranayam done in one’s own strength may do immense 

moral, physical and mental mischief….

Next comes the mastery of the mind, that restless, self-willed 

and shifting force which is so diffi  cult to control. Again, as in his 
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previous steps, Patanjali relies wholly on abhyasa or practice. He 

arranges concentration in four stages of development, Pratyahara 

or the drawing inward of the senses from their objects; Dharana, 

or the success in this process resulting in the fi xing of the mind 

for a moment on a single thought, feeling or object, — such as a 

single part of the body, the tip of the nose or the centre of the 

brows for preference; Dhyana or the continuation of this state for 

a fi xed period; Samadhi or the entire withdrawing into oneself for 

an indefi nite time….

Concentration once attained, we proceed to what Patanjali 

evidently considers the essence of Yoga, the coercion of all vrittis 

or functionings of the mental and moral qualities so as to arrive at 

sanyama or turning of the whole passionless intelligent Will in the 

spirit on whatsoever the Yogin wishes to possess, from the realisa-

tion of God to the enjoyment of mundane objects. But how is this 

silencing of the vrittis to be eff ected? for the yamas and niyamas 

only establish certain good habits of life, they do not thoroughly 

purify mind and heart. We have to do it by a process of removal by 

replacement, always depending on abhyasa, replacing bad vrittis 

by good, the many good by the few better, the few better by the 

one best, until we arrive at absolute sanyama. This can be done, 

not easily but without insuperable diffi  culty if the power of con-

centration is thoroughly attained by Patanjali’s method.

CWSA  1: 508-10

Kundalini awakening 

The preliminary movement of Rajayoga is a careful self-disci-

pline by which good habits of mind are substituted for the law-

less movements that indulge the lower nervous being. By the 

practice of truth, by renunciation of all forms of egoistic seek-

ing, 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 

tem its devices of 

tiple and elaborate forms in each case to one simplest and most 

Thus it gets rid of the Hathayogic complexity and cumbrousness 

while it utilises the swift and powerful effi  cacy of its methods for 

the control of the body and the vital functions and for the awaken-

typifi ed in Yogic terminology by the 

the perfect quieting of the restless mind and its elevation to a 

fection and enlargement of the capacities of the mental life and 

weakness of the  system lies in its excessive reliance on abnormal 

from the physical life which is our foundation and the sphere into 

which we have to bring our mental and spiritual gains. Especially 
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heart is established. 

This is the fi rst 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 ordinary mind 

proceed largely from its subjection to the reactions of the nervous 

system and the body. It adopts therefore from the Hathayogic sys-

tem its devices of asana and pranayama, but reduces their mul-

tiple and elaborate forms in each case to one simplest and most 

directly eff ective process suffi  cient for its own immediate object. 

Thus it gets rid of the Hathayogic complexity and cumbrousness 

while it utilises the swift and powerful effi  cacy of its methods for 

the control of the body and the vital functions and for the awaken-

ing of that internal dynamism, full of a latent supernormal faculty, 

typifi ed in Yogic terminology by the kundalini, the coiled and sleep-

ing 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 suc-

cessive stages which lead to the utmost inner concentration or 

ingathered state of the consciousness which is called Samadhi. 

CWSA 23: 36

Limitations of Rajayoga

We perceive that as Hathayoga, dealing with the life and body, 

aims at the supernormal perfection of the physical life and its ca-

pacities and goes beyond it into the domain of the mental life, so 

Rajayoga, operating with the mind, aims at a supernormal per-

fection 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 fi rst 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 
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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 experi-

ences instead of descending and possessing our whole existence.

CWSA 23: 37

Kundalini, the Chakras and the Integral Yoga

The process of the Kundalini awakened rising through the cen-

tres as also the purifi cation of the centres is a Tantrik knowledge. 

In our Yoga there is no willed process of the purifi cation and open-

ing of the centres, no raising up of the Kundalini by a set process 

either. Another method is used, but still there is the ascent of the 

consciousness from and through the diff erent levels to join the 

higher consciousness above; there is the opening of the centres 

and of the planes (mental, vital, physical) which these centres 

command; there is also the descent which is the main key of the 

spiritual transformation. Therefore there is, I have said, a Tantrik 

knowledge behind the process of transformation in this Yoga.

*

There is [in the Integral Yoga] no willed opening of the chakras, 

they open of themselves by the descent of the Force. In the Tan-

trik discipline they open from down upwards, the Muladhara fi rst 

— in our Yoga, they open from up downward. But the ascent of the 

force from the Muladhara does take place.

CWSA 29: 460                                                    Sri Aurobindo

But then what is this consciousness we feel like a force inside us? 

For instance, sometimes in meditation it rises, then descends; it's 

not fi xed anywhere. What is this consciousness?

The Shakti!

Some receive it from above; for others, it rises from below 

(gesture to the base of the spine). As I once told you, the old system 

from above downwards. This becomes very clear in meditation 

With Sri Aurobindo, it comes like this (gesture of descending 

there it comes down, down, down, everywhere, to the very bot-

tom, and even below the feet — the subconscient — and lower 

the shakti drawn up from below (this is what happens in the in-

take a plunge into the Divine, as you would jump into the sea. And that is not the 

to live in the Divine. How are you to do it? You have simply to jump straight in and 

your mind that prevents you. You must simply let yourself go. If you wish to dive 

stone there”, you cannot dive.        
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always proceeds from below upwards, while Sri Aurobindo pulls 

from above downwards. This becomes very clear in meditation 

(well, in yoga, in yogic experience): for those who follow the old 

system, it's invariably the kundalini at the base [of the spine] ris-

ing from center to center, center to center, until the lotus (in an 

ironic tone) bursts open here (gesture at the crown of the head). 

With Sri Aurobindo, it comes like this (gesture of descending 

Force) and then settles here (above the head); it enters, and from 

there it comes down, down, down, everywhere, to the very bot-

tom, and even below the feet — the subconscient — and lower 

still, the inconscient. 

It's the Shakti. He said, you know (I am still translating it), that 

the shakti drawn up from below (this is what happens in the in-

dividual process) is already what could be called a "veiled" shakti 

(it has power, but it is veiled). While the Shakti drawn down from 

above is a Pure Shakti; and if it can be brought down carefully and 

slowly enough so that it isn't (how shall I put it?) polluted or, in any 

case, obscured as it enters matter, then the result is immediately 

much better. As he has explained, if you start out with this feeling 

of a great power in yourself (because it's always a great power no 

matter where it awakens), there's inevitably a danger of the ego 

meddling in. But if it comes pure and you are very careful to keep it 

pure, not to rush the movement but let it purify as it descends, then 

half the work is done.  The Mother: Conversations with disciple, July 25, 1962

There are disciplines such as Hatha Yoga and Raja Yoga that one can practise 

and yet have nothing to do with the spiritual life; the former arrives mostly at 

body control, the latter at mind control. But to enter the spiritual life means to 

take a plunge into the Divine, as you would jump into the sea. And that is not the 

end but the very beginning; for after you have taken the plunge, you must learn 

to live in the Divine. How are you to do it? You have simply to jump straight in and 

not to think, “Where shall I fall? What will happen to me?” It is the hesitation of 

your mind that prevents you. You must simply let yourself go. If you wish to dive 

into the sea and are thinking all the time, “Ah, but there may be a stone here or a 

stone there”, you cannot dive.        CWM 3: 21                                            The Mother
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Jnanayoga: the Path of Knowledge

Self Realisation through the path of Knowledge

The Path of Knowledge aims at the realisation of the unique 

and supreme Self. It proceeds by the method of intellectual re-

fl ection, vic ra, to right discrimination, viveka. It observes and dis-

tinguishes the diff erent elements of our apparent or phenomenal 

being and rejecting identifi cation 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 phenom-

enal consciousness. So it is able to arrive at its right identifi cation 

with the pure and unique Self which is not mutable or perishable, 

not determinable by any phenomenon or combination of phenom-

ena. From this point the path, as ordinarily followed, leads to the 

rejection of the phenomenal worlds from the consciousness as an 

illusion and the fi nal 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, fi nally, the realisation of even the phenomenal 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 con-

sciousness utilisable for the perception of the one and unique Ob-

ject of knowledge both in itself and through the play of its forms 

and symbols. 

     CWSA 23: 38

The traditional and the Integral Way of Knowledge

the very thought in order to merge into the quiescent Self or 

fulfi lment and the only thing that is to be eliminated is our own 

which fi gures as mere vital craving and the mechanical round of 

tions; there is a greater sense in us that can open through these 

to the Divine in things and divinely reply to it. Eliminate the falsity 

tions; a deeper heart in us can open with its divine love for all crea-

tures and its infi nite passion and yearning for the responses of 

the Infi nite. Eliminate the falsity of the thought with its imperfect 
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The traditional and the Integral Way of Knowledge

The traditional Way of Knowledge proceeds by elimination 

and rejects successively the body, the life, the senses, the heart, 

the very thought in order to merge into the quiescent Self or 

supreme Nihil or indefi nite Absolute. The way of integral knowl-

edge supposes that we are intended to arrive at an integral self-

fulfi lment and the only thing that is to be eliminated is our own 

unconsciousness, the Ignorance and the results of the Ignorance. 

Eliminate the falsity of the being which fi gures as the ego; then 

our true being can manifest in us. Eliminate the falsity of the life 

which fi gures as mere vital craving and the mechanical round of 

our corporeal existence; our true life in the power of the Godhead 

and the joy of the Infi nite will appear. Eliminate the falsity of the 

senses with their subjection to material shows and to dual sensa-

tions; there is a greater sense in us that can open through these 

to the Divine in things and divinely reply to it. Eliminate the falsity 

of the heart with its turbid passions and desires and its dual emo-

tions; a deeper heart in us can open with its divine love for all crea-

tures and its infi nite passion and yearning for the responses of 

the Infi nite. Eliminate the falsity of the thought with its imperfect 

mental constructions, its arrogant assertions and denials, its lim-

ited and exclusive concentrations; a greater faculty of knowledge 

is behind that can open to the true Truth of God and the soul and 

Nature and the universe. An integral self-fulfi lment, — an absolute, 

a culmination for the experiences of the heart, for its instinct of 

love, joy, devotion and worship; an absolute, a culmination for the 

senses, for their pursuit of divine beauty and good and delight 

in the forms of things; an absolute, a culmination for the life, for 

its pursuit of works, of divine power, mastery and perfection; an 

absolute, a culmination beyond its own limits for the thought, for 

its hunger after truth and light and divine wisdom and knowledge. 

Not something quite other than themselves from which they are 

all cast away is the end of these things in our nature, but some-
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thing supreme in which they at once transcend themselves and 

fi nd their own absolutes and infi nitudes, their harmonies beyond 

measure.

CWSA 23: 291-92

The power of concentration

By concentration on anything whatsoever we are able to 

know that thing, to make it deliver up its concealed secrets; we 

must use this power to know not things, but the one Thing-in-

itself. By concentration again the whole will can be gathered up 

for the acquisition of that which is still ungrasped, still beyond us; 

this power, if it is suffi  ciently trained, suffi  ciently single-minded, 

suffi  ciently sincere, sure of itself, faithful to itself alone, absolute 

in faith, we can use for the acquisition of any object whatsoever; 

but we ought to use it not for the acquisition of the many ob-

jects which the world off ers to us, but to grasp spiritually that one 

object worthy of pursuit which is also the one subject worthy of 

knowledge. By concentration of our whole being on one status of 

itself, we can become whatever we choose; we can become, for 

instance, even if we were before a mass of weaknesses and fears, 

a mass instead of strength and courage, or we can become all a 

great purity, holiness and peace or a single universal soul of Love; 

but we ought, it is said, to use this power to become not even 

these things, high as they may be in comparison with what we 

now are, but rather to become that which is above all things and 

free from all action and attributes, the pure and absolute Being. 

All else, all other concentration can only be valuable for prepara-

tion, for previous steps, for a gradual training of the dissolute and 

self-dissipating thought, will and being towards their grand and 

unique object.

CWSA 23: 318

Truth that lies concealed behind all thought, form and name; for 

the symbol, movement and rhythm. Concentration by the Idea is, 

then, only a means, a key to open to us the superconscient planes 

tence lifted into that superconscient truth, unity and infi nity of 

that is the meaning we shall give to the term Samadhi.

the discursive mind to a settled unwavering pursuit of a single 

ward concentration is what the seeker of knowledge must eff ect. 

thinker, whose only object is to conceive and intellectually link 

together his conceptions. It is not, except perhaps at fi rst, a pro-
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Concentration on the Idea

This concentration proceeds by the Idea, using thought, form 

and name as keys which yield up to the concentrating mind the 

Truth that lies concealed behind all thought, form and name; for 

it is through the Idea that the mental being rises beyond all ex-

pression to that which is expressed, to that of which the Idea it-

self is only the instrument. By concentration upon the Idea the 

mental existence which at present we are breaks open the barrier 

of our mentality and arrives at the state of consciousness, the 

state of being, the state of power of conscious-being and bliss of 

conscious-being to which the Idea corresponds and of which it is 

the symbol, movement and rhythm. Concentration by the Idea is, 

then, only a means, a key to open to us the superconscient planes 

of our existence; a certain self-gathered state of our whole exis-

tence lifted into that superconscient truth, unity and infi nity of 

self-aware, self-blissful existence is the aim and culmination; and 

that is the meaning we shall give to the term Samadhi.

CWSA 23: 321

Steps of concentration

The fi rst step in concentration must be always to accustom 

the discursive mind to a settled unwavering pursuit of a single 

course of connected thought on a single subject and this it must 

do undistracted by all lures and alien calls on its attention. Such 

concentration is common enough in our ordinary life, but it be-

comes more diffi  cult when we have to do it inwardly without any 

outward object or action on which to keep the mind; yet this in-

ward concentration is what the seeker of knowledge must eff ect. 

Nor must it be merely the consecutive thought of the intellectual 

thinker, whose only object is to conceive and intellectually link 

together his conceptions. It is not, except perhaps at fi rst, a pro-

cess of reasoning that is wanted so much as a dwelling so far as 

possible on the fruitful essence of the idea which by the insistence 
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of the soul’s will upon it must yield up all the facets of its truth. 

Thus if it be the divine Love that is the subject of concentration, it 

is on the essence of the idea of God as Love that the mind should 

concentrate in such a way that the various manifestation of the 

divine Love should arise luminously, not only to the thought, but 

in the heart and being and vision of the sadhaka. The thought may 

come fi rst and the experience afterwards, but equally the experi-

ence may come fi rst and the knowledge arise out of the experi-

ence. Afterwards the thing attained has to be dwelt on and more 

and more held till it becomes a constant experience and fi nally the 

dharma or law of the being.

This is the process of concentrated meditation; but a more 

strenuous method is the fi xing of the whole mind in concentration 

on the essence of the idea only, so as to reach not the thought-

knowledge or the psychological experience of the subject, but the 

very essence of the thing behind the idea. In this process thought 

ceases and passes into the absorbed or ecstatic contemplation of 

the object or by a merging into it in an inner Samadhi. ... 

A third process is neither at fi rst to concentrate in a strenuous 

meditation on the one subject nor in a strenuous contemplation 

of the one object of thought-vision, but fi rst to still the mind al-

together. This may be done by various ways; one is to stand back 

from the mental action altogether not participating in but simply 

watching it until, tired of its unsanctioned leaping and running, 

it falls into an increasing and fi nally an absolute quiet. Another 

is to reject the thought-suggestions, to cast them away from the 

mind whenever they come and fi rmly hold to the peace of the be-

ing which really and always exists behind the trouble and riot of 

the mind. When this secret peace is unveiled, a great calm settles 

on the being and there comes usually with it the perception and 

experience of the all-pervading silent Brahman, everything else at 

fi rst seeming to be mere form and eidolon. On the basis of this 

calm everything else may be built up in the knowledge and experi-

tion is diff erent from the meaning currently attached to it. Cur-

the objects of pleasure. Self-denial is a necessary discipline for the 

the mud-honey of sensuous satisfactions; rejection of the objects 

will not leave it to go beyond it and within itself. If the mind of 

thing to which it is attached in order that it may gain that which 

they are in their reality. The external renunciation is not the essen-

tial, but even that is necessary for a time, indispensable in many 

things and sometimes useful in all; we may even say that a com-

without those self-willed violences and fi erce self-torturings which 

for its use passes. The rejection of the object ceases to be neces-

which it expresses; the inhibition of pleasure is no longer needed 

when the soul no longer seeks pleasure but possesses the delight 



All India Magazine, September 2020

ence no longer of the external phenomena of things but of the 

deeper truth of the divine manifestation.

CWSA 23:323-24

Renunciation

It will be seen that the scope we give to the idea of renuncia-

tion is diff erent from the meaning currently attached to it. Cur-

rently its meaning is self-denial, inhibition of pleasure, rejection of 

the objects of pleasure. Self-denial is a necessary discipline for the 

soul of man, because his heart is ignorantly attached; inhibition of 

pleasure is necessary because his sense is caught and clogged in 

the mud-honey of sensuous satisfactions; rejection of the objects 

of pleasure is imposed because the mind fi xes on the object and 

will not leave it to go beyond it and within itself. If the mind of 

man were not thus ignorant, attached, bound even in its restless 

inconstancy, deluded by the forms of things, renunciation would 

not have been needed; the soul could have travelled on the path 

of delight, from the lesser to the greater, from joy to diviner joy. At 

present that is not practicable. It must give up from within every-

thing to which it is attached in order that it may gain that which 

they are in their reality. The external renunciation is not the essen-

tial, but even that is necessary for a time, indispensable in many 

things and sometimes useful in all; we may even say that a com-

plete external renunciation is a stage through which the soul must 

pass at some period of its progress, — though always it should be 

without those self-willed violences and fi erce self-torturings which 

are an off ence to the Divine seated within us. But in the end this 

renunciation or self-denial is always an instrument and the period 

for its use passes. The rejection of the object ceases to be neces-

sary when the object can no longer ensnare us because what the 

soul enjoys is no longer the object as an object but the Divine 

which it expresses; the inhibition of pleasure is no longer needed 

when the soul no longer seeks pleasure but possesses the delight 
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of the Divine in all things equally without the need of a personal 

or physical possession of the thing itself; self-denial loses its fi eld 

when the soul no longer claims anything, but obeys consciously 

the will of the one Self in all beings. It is then that we are freed 

from the Law and released into the liberty of the Spirit.

CWSA 23: 333

Inward rather than an outward process

Again our renunciation must obviously be an inward renuncia-

tion; especially and above all, a renunciation of attachment and 

the craving of desire in the senses and the heart, of self-will in the 

thought and action and of egoism in the centre of the conscious-

ness. For these things are the three knots by which we are bound 

to our lower nature and if we can renounce these utterly, there is 

nothing else that can bind us. Therefore attachment and desire 

must be utterly cast out; there is nothing in the world to which 

we must be attached, not wealth nor poverty, nor joy nor suff er-

ing, nor life nor death, nor greatness nor littleness, nor vice nor 

virtue, nor friend, nor wife, nor children, nor country, nor our work 

and mission, nor heaven nor earth, nor all that is within them or 

beyond them. And this does not mean that there is nothing at all 

that we shall love, nothing in which we shall take delight; for at-

tachment is egoism in love and not love itself, desire is limitation 

and insecurity in a hunger for pleasure and satisfaction and not 

the seeking after the divine delight in things. A universal love we 

must have, calm and yet eternally intense beyond the brief vehe-

mence of the most violent passion; a delight in things rooted in 

a delight in God that does not adhere to their forms but to that 

which they conceal in themselves and that embraces the universe 

without being caught in its meshes.
1

CWSA 23: 329-30

 1. Nirlipta. The divine Ananda in things is niskama and nirlipta, free from desire 

and therefore not attached.

The central Knot 

face of the divine spies who are missioned to hunt it out. Here the 

formula of the supreme knowledge comes to our help; we have 

for there is no I nor thou, but only one divine Self equal in all em-

that, to express that, to serve that, to fulfi ll that is all that matters. 

the essential thing. If the realisation, fulfi lment, service of the one 

vow of poverty, or in the garb of service, or in outward proofs of 

that is what tradition and opinion demand of us and so we can 

that may be the uniform of our service; but equally it may not. The 

Asceticism and detachment
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 1. Nirlipta. The divine Ananda in things is niskama and nirlipta, free from desire 

The central Knot 

But the centre of all resistance is egoism and this we must 

pursue into every covert and disguise and drag it out and slay 

it; for its disguises are endless and it will cling to every shred of 

possible self-concealment. Altruism and indiff erence are often its 

most eff ective disguises; so draped, it will riot boldly in the very 

face of the divine spies who are missioned to hunt it out. Here the 

formula of the supreme knowledge comes to our help; we have 

nothing to do in our essential standpoint with these distinctions, 

for there is no I nor thou, but only one divine Self equal in all em-

bodiments, equal in the individual and the group, and to realise 

that, to express that, to serve that, to fulfi ll that is all that matters. 

Self-satisfaction and altruism, enjoyment and indiff erence are not 

the essential thing. If the realisation, fulfi lment, service of the one 

Self demands from us an action that seems to others self-service 

or self-assertion in the egoistic sense or seems egoistic enjoyment 

and self-indulgence, that action we must do; we must be gov-

erned by the guide within rather than by the opinions of men. The 

infl uence of the environment works often with great subtlety; we 

prefer and put on almost unconsciously the garb which will look 

best in the eye that regards us from outside and we allow a veil to 

drop over the eye within; we are impelled to drape ourselves in the 

vow of poverty, or in the garb of service, or in outward proofs of 

indiff erence and renunciation and a spotless sainthood because 

that is what tradition and opinion demand of us and so we can 

make best an impression on our environment. But all this is vanity 

and delusion. We may be called upon to assume these things, for 

that may be the uniform of our service; but equally it may not. The 

eye of man outside matters nothing; the eye within is all.

 CWSA 23: 331

Asceticism and detachment

Rules like these [not reading newspapers, eating a fi xed diet, 

keeping only a few things] are intended to help the vital and physical 
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to come under the discipline of sadhana and not get dispersed in 

fancies, impulses, self-indulgences; but they must be done simply, 

not with any sense of superiority or ascetic pride, but as a mere 

matter of course. It is true also that they can be made the occa-

sion of a too great mental rigidity — as if they were things of su-

preme importance in themselves and not only a means. Put in their 

right place and done in the right spirit, they can be very helpful for 

their purpose.

*

This is a feeling (the unimportance of things in Time) that the as-

cetic discipline sometimes uses in order to get rid of attachment 

to the world — but it is not good for any positive or dynamic spiri-

tual purpose.

*

Sannyasa does not take away attachment — it amounts only to 

running away from the object of attachment which may help but 

cannot by itself alone be the radical cure.

 CWSA 29: 383-84

Vairagya

I quite acknowledge the utility of a temporary state of vaira-

gya as an antidote to the too strong pull of the vital. But vairagya 

always tends to a turning away from life and a tamasic element in 

vairagya, despair, depression etc., often dilapidates the force of 

the being and may even lead in some cases to falling between two 

stools so that one loses earth and misses heaven. I therefore prefer 

to replace vairagya by a fi rm and quiet rejection of what has to be 

rejected, sex, vanity, ego-centrism, attachment, etc. etc.; but that 

does not include rejection of the activities and powers that can 

be made instruments of the sadhana and the divine work, such as 

art, music, poetry etc. — Yoga can be done without the rejection 

of life, without killing or impairing the life-joy and the vital force.

*

tamasic kind — and by the amasic kind I mean that spirit which 

for it comes to Yoga as a kind of asylum for the maimed or weak 

world-class. The vairagya of one who has tasted the world’s gifts 

vairagya I mean that which denies life and world altogether and 

wants to disappear into the Indefi nite — and I object to it for those 

who come to this Yoga because it is incompatible with my aim 

which is to bring the Divine into life. But if one is satisfi ed with 

There is the sattwic vairagya — but many people have the raja-

tion, disappointment, a feeling of inability to succeed or face life, 

the vanity of existence, a desire to seek something less miserable, 
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I have objected in the past to vairagya of the ascetic kind and the 

tamasic kind — and by the amasic kind I mean that spirit which 

comes defeated from life, not because it is really disgusted with 

life but because it could not cope with it or conquer its prizes; 

for it comes to Yoga as a kind of asylum for the maimed or weak 

and to the Divine as a consolation prize for the failed boys in the 

world-class. The vairagya of one who has tasted the world’s gifts 

or prizes but found them insuffi  cient or, fi nally, tasteless and turns 

away towards a higher and more beautiful ideal or the vairagya of 

one who has done his part in life’s battles but seen that something 

greater is demanded of the soul, is perfectly helpful and a good 

gate to the Yoga. Also the sattwic vairagya which has learned what 

life is and turns to what is above and behind life. By the ascetic 

vairagya I mean that which denies life and world altogether and 

wants to disappear into the Indefi nite — and I object to it for those 

who come to this Yoga because it is incompatible with my aim 

which is to bring the Divine into life. But if one is satisfi ed with 

life as it is, then there is no reason to seek to bring the Divine into 

life, — so vairagya in the sense of dissatisfaction with life as it is is 

perfectly admissible and even in a certain sense indispensable for 

my Yoga.

*

There is the sattwic vairagya — but many people have the raja-

sic or tamasic kind. The rajasic is carried by a revolt against the 

conditions of one’s own life, the tamasic arises from dissatisfac-

tion, disappointment, a feeling of inability to succeed or face life, 

a crushing under the grips and pains of life. These bring a sense of 

the vanity of existence, a desire to seek something less miserable, 

more sure and happy or else to seek a liberation from existence 

here, but they do not bring immediately a luminous aspiration or 

pure aspiration with peace and joy for the spiritual attainment.

CWSA 29: 388-89                                                                                           Sri Aurobindo
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Bhakti Yoga: The Path of Devotion

The principle of bhakti

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 uni-

verse. The world is then realised as a play of the Lord, with our 

human life as its fi nal stage, pursued through the diff erent 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 re-

lations, but to the joy of the All-Loving, the All-Beautiful and the 

All-Blissful. Worship and meditation are used only for the prepara-

tion 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, impa-

tient 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 fi rst corrective by not confi ning the play of divine 

love to the relation between the supreme Soul and the individual, 

but extending it to a common feeling and mutual worship be-

tween the devotees themselves united in the same realization of 

the supreme Love and Bliss. It provides a yet more general correc-

tive in the realisation of the divine object of Love in all beings not 

only human but animal, easily extended to all forms whatsoever. 

          CWSA 23: 39

Really, however, the more intimate yoga of Bhakti resolves itself 

simply into these four movements, the desire of the Soul when it 

turns towards God and the straining of its emotion towards him, 

the pain of love and the divine return of love, the delight of love 

things that are at once too simple and too profound for methodis-

Adoration

that of adoration. In ordinary religion this adoration wears the 

form of external worship and that again develops a most external 

form of ceremonial worship. This element is ordinarily necessary 

feel that they are living anything except by the force of a physi-

which makes the way of the 

Adoration, before it turns into an element of the deeper Yoga of 

with the idea of the Divine in himself or of the Divine in ourselves. 
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the pain of love and the divine return of love, the delight of love 

possessed and the play of that delight, and the eternal enjoyment 

of the divine Lover which is the heart of celestial bliss. These are 

things that are at once too simple and too profound for methodis-

ing or for analysis.

Adoration

Emotionally, the fi rst form which this turning takes must be 

that of adoration. In ordinary religion this adoration wears the 

form of external worship and that again develops a most external 

form of ceremonial worship. This element is ordinarily necessary 

because the mass of men live in their physical minds, cannot re-

alise anything except by the force of a physical symbol and cannot 

feel that they are living anything except by the force of a physi-

cal action. We might apply here the Tantric gradation of sadhana, 

which makes the way of the pa u, the herd, the animal or physical 

being, the lowest stage of its discipline, and say that the purely or 

predominantly ceremonial adoration is the fi rst step of this lowest 

part of the way.

*

Adoration, before it turns into an element of the deeper Yoga of 

devotion, a petal of the fl ower of love, its homage and self-uplift-

ing to its sun, must bring with it, if it is profound, an increasing 

consecration of the being to the Divine who is adored. And one 

element of this consecration must be a self-purifying so as to be-

come fi t for the divine contact, or for the entrance of the Divine 

into the temple of our inner being, or for his self-revelation in the 

shrine of the heart. This purifying may be ethical in its character, 

but it will not be merely the moralist’s seeking for the right and 

blameless action or even, when once we reach the stage of Yoga, 

an obedience to the law of God as revealed in formal religion; but 

it will be a throwing away, katharsis, of all that confl icts whether 

with the idea of the Divine in himself or of the Divine in ourselves. 
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In the former case it becomes in habit of feeling and outer act an 

imitation of the Divine, in the latter a growing into his likeness in 

our nature. What inner adoration is to ceremonial worship, this 

growing into the divine likeness is to the outward ethical life. It 

culminates in a sort of liberation by likeness to the Divine,
1

 a lib-

eration from our lower nature and a change into the divine nature.

1. sadrsya-mukti.

Consecration

Consecration becomes in its fullness a devoting of all our be-

ing to the Divine; therefore also of all our thoughts and our works. 

Here the Yoga takes into itself the essential elements of the Yoga 

of works and the Yoga of knowledge, but in its own manner and 

with its own peculiar spirit. It is a sacrifi ce of life and works to the 

Divine, but a sacrifi ce of love more than a tuning of the will to the 

divine Will. The bhakta off ers up his life and all that he is and all 

that he has and all that he does to the Divine. This surrender may 

take the ascetic form, as when he leaves the ordinary life of men 

and devotes his days solely to prayer and praise and worship or 

to ecstatic meditation, gives up his personal possessions and be-

comes the monk or the mendicant whose one and only possession 

is the Divine, gives up all actions in life except those only which 

help or belong to the communion with the Divine and communion 

with other devotees, or at most keeps the doing from the secure 

fortress of the ascetic life of those services to men which seem 

peculiarly the out fl owing of the divine nature of love, compassion 

and good. But there is the wider self-consecration, proper to any 

integral Yoga, which, accepting the fullness of life and the world 

in its entirety as the play of the Divine, off ers up the whole being 

into his possession; it is a holding of all one is and has as belong-

ing to him only and not to ourselves and a doing of all works as an 

off ering to him. By this comes the complete active consecration 

of both the inner and the outer life, the unmutilated self-giving.

with other objects and, even when it is directed upwards, con-

thinks of him and all else is only secondary and thought of only in 

through the devotion of the mind, fi rst, the constant hearing of 

the divine name, qualities and all that has been attached to them, 

there comes when the accompanying feeling or the concentra-

tion is very intense, the Samadhi, the ecstatic trance in which the 

thought in the mind to the object of adoration.   

The way of Integral Bhakti

whole being to him, so that he shall dwell near to us and in us and 

we with him and in him. 

them and in our relation with them to see that we are entering 
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There is also the consecration of the thoughts to the Divine. 

In its inception this is the attempt to fi x the mind on the object 

of adoration, — for naturally the restless human mind is occupied 

with other objects and, even when it is directed upwards, con-

stantly drawn away by the world, — so that in the end it habitually 

thinks of him and all else is only secondary and thought of only in 

relation to him. This is done often with the aid of a physical image 

or, more intimately and characteristically, of a mantra or a divine 

name through which the divine being is realised. There are sup-

posed by those who systematise to be three stages of the seeking 

through the devotion of the mind, fi rst, the constant hearing of 

the divine name, qualities and all that has been attached to them, 

secondly, the constant thinking on them or on the divine being 

or personality, thirdly, the settling and fi xing of the mind on the 

object; and by this comes the full realisation. And by these, too, 

there comes when the accompanying feeling or the concentra-

tion is very intense, the Samadhi, the ecstatic trance in which the 

consciousness passes away from outer objects. But all this is really 

incidental; the one thing essential is the intense devotion of the 

thought in the mind to the object of adoration.    CWSA 23: 571-73

The way of Integral Bhakti

The way of the integral Yoga of bhakti will be to universal-

ize this conception of the Deity, to personalise him intimately by 

a multiple and an all-embracing relation, to make him constant-

ly present to all the being and to devote, give up, surrender the 

whole being to him, so that he shall dwell near to us and in us and 

we with him and in him. Manana and dar ana, a constant thinking 

of him in all things and seeing of him always and everywhere is 

essential to this way of devotion. When we look on the things of 

physical Nature, in them we have to see the divine object of our 

love; when we look upon men and beings, we have to see him in 

them and in our relation with them to see that we are entering 
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into relations with forms of him; when breaking beyond the limi-

tation of the material world we know or have relations with the 

beings of other planes, still the same thought and vision has to be 

made real to our minds. The normal habit of our minds which are 

open only to the material and apparent form and the ordinary mu-

tilated relation and ignore the secret Godhead within, has to yield 

by an unceasing habit of all-embracing love and delight to this 

deeper and ampler comprehension and this greater relation. In all 

godheads we have to see this one God whom we worship with our 

heart and all our being; they are forms of his divinity. So enlarging 

our spiritual embrace we reach a point at which all is he and the 

delight of this consciousness becomes to us our normal uninter-

rupted way of looking at the world. That brings us the outward or 

objective universality of our union with him.

Image of the Beloved

Inwardly, the image of the Beloved has to become visible to 

the eye within, dwelling in us as in his mansion, informing our 

hearts with the sweetness of his presence, presiding over all our 

activities of mind and life as the friend, master and lover from the 

summit of our being, uniting us from above with himself in the 

universe. A constant inner communion is the joy to be made close

and permanent and unfailing. This communion is not to be con-

fi ned to an exceptional nearness and adoration when we retire 

quite into ourselves away from our normal preoccupations, nor is 

it to be sought by a putting away of our human activities. All our 

thoughts, impulses, feelings, actions have to be referred to him for 

his sanction or disallowance, or if we cannot yet reach this point, 

to be off ered to him in our sacrifi ce of aspiration, so that he may 

more and more descend into us and be present in them all and 

pervade them with all his will and power, his light and knowledge, 

his love and delight. In the end all our thoughts, feelings, impuls-

es, actions will begin to proceed from him and change into some 

take such pleasure in them that even grief and suff ering and physi-

touch of his hands is the alchemist of a miraculous transforma-

tion. Some reject life because it is tainted with grief and pain, but 

to the God-lover grief and pain become means of meeting with 

with his nature becomes too complete for these masks of the uni-

versal delight at all to conceal it. They change into the Ananda.
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divine seed and form of themselves; in our whole inner living we 

shall have grown conscious of ourselves as a part of his being till 

between the existence of the Divine whom we adore and our own 

lives there is no longer any division. So too in all happenings we 

have to come to see the dealings with us of the divine Lover and 

take such pleasure in them that even grief and suff ering and physi-

cal pain become his gifts and turn to delight and disappear fi nally 

into delight, slain by the sense of the divine contact, because the 

touch of his hands is the alchemist of a miraculous transforma-

tion. Some reject life because it is tainted with grief and pain, but 

to the God-lover grief and pain become means of meeting with 

him, imprints of his pressure and fi nally cease as soon as our union 

with his nature becomes too complete for these masks of the uni-

versal delight at all to conceal it. They change into the Ananda.

CWSA 23: 602                                                   Sri Aurobindo

In all Yoga there are indeed many preparatory objects of thought-

concentration, forms, verbal formulas of thought, signifi cant 

names, all of which are supports to the mind in this movement, all 

of which have to be used and transcended; the highest support ac-

cording to the Upanishads is the mystic syllable AUM, whose three 

letters represent the Brahman or Supreme Self in its three degrees 

of status, the Waking Soul, the Dream Soul and the Sleep Soul, and 

the whole potent sound rises towards that which is beyond status 

as beyond activity.

CWSA 23: 319                                              Sri Aurobindo

OM is the signature of the Lord.

CWM 15: 33                              The Mother
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Karma Yoga: The Path of Works

Dedication to the supreme Will

The Path of Works aims at the dedication of every human ac-

tivity to the supreme Will. It begins by the renunciation of all ego-

istic 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 puri-

fi es 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 fi nally 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 ac-

tion. So followed it will lead to the elevation of all human will and 

activity to the divine level, its spiritualisation and the justifi cation 

of the cosmic labour towards freedom, power and perfection in 

the human being.

CWSA 23: 39-40

Channel for God to pour upon the world

The Yogin puts himself into direct relation with that which is 

omniscient and omnipotent within man and without him. He is 

in tune with the infi nite, he becomes a channel for the strength 

of God to pour itself out upon the world whether through calm 

from him the slough of self and lives for others and in the joys and 

for victory nor afraid of defeat; — when he devotes all his works 

to God and lays every thought, word and deed as an off ering on 

the divine altar; — when he gets rid of fear and hatred, repulsion 

the thought that he is the body or the heart or the mind or the 

the divine force working unresisted through his mind, his speech, 

whatever he is, does or has to the Lord of all, the Lover and Helper 

the struggles of this world. The recurrent cry of Sri Krishna to 

Arjuna insists on the struggle; “Fight and overthrow thy oppo-

with a heart full of spirituality, and free from craving, free from 



All India Magazine, September 2020

benevolence or active benefi cence. When a man rises by putting 

from him the slough of self and lives for others and in the joys and 

sorrows of others; — when he works perfectly and with love and 

zeal, but casts away the anxiety for results and is neither eager 

for victory nor afraid of defeat; — when he devotes all his works 

to God and lays every thought, word and deed as an off ering on 

the divine altar; — when he gets rid of fear and hatred, repulsion 

and disgust and attachment, and works like the forces of Nature, 

unhasting, unresting, inevitably, perfectly; — when he rises above 

the thought that he is the body or the heart or the mind or the 

sum of these and fi nds his own and true self; — when he becomes 

aware of his immortality and the unreality of death; — when he ex-

periences the advent of knowledge and feels himself passive and 

the divine force working unresisted through his mind, his speech, 

his senses and all his organs; — when having thus abandoned 

whatever he is, does or has to the Lord of all, the Lover and Helper 

of mankind, he dwells permanently in Him and becomes incapable 

of grief, disquiet or false excitement, — that is Yoga. 

CWSA 13: 11 

Remember and off er

It is an error, we repeat, to think that spirituality is a thing 

divorced from life. “Abandon all” says the Isha Upanishad “that 

thou mayst enjoy all, neither covet any man’s possession. But ver-

ily do thy deeds in this world and wish to live thy hundred years; no 

other way is given thee than this to escape the bondage of thy 

acts.” It is an error to think that the heights of religion are above 

the struggles of this world. The recurrent cry of Sri Krishna to 

Arjuna insists on the struggle; “Fight and overthrow thy oppo-

nents!” “Remember me and fi ght!” “Give up all thy works to me 

with a heart full of spirituality, and free from craving, free from 

selfi sh claims, fi ght! let the fever of thy soul pass from thee.” It 

is an error to imagine that even when the religious man does not 
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give up his ordinary activities, he yet becomes too sattwic, too 

saintly, too loving or too passionless for the rough work of the 

world. Nothing can be more extreme and uncompromising than 

the reply of the Gita in the opposite sense, “Whosoever has his 

temperament purged from egoism, whosoever suff ers not his soul 

to receive the impress of the deed, though he slay the whole world 

yet he slays not and is not bound.” The Charioteer of Kurukshetra 

driving the car of Arjuna over that fi eld of ruin is the image and de-

scription of Karmayoga; for the body is the chariot and the senses 

are the horses of the driving and it is through the bloodstained 

andmire sunk ways of the world that Sri Krishna pilots the soul of 

man to Vaicuntha.

CWSA 13: 12 

Lines of karmayoga laid down in the Gita

What then are the lines of Karmayoga laid down by the Gita? 

Its key principle, its spiritual method, can be summed up as the 

union of two largest and highest states or powers of conscious-

ness, equality and oneness. The kernel of its method is an unre-

served acceptance of the Divine in our life as in our inner self and 

spirit. An inner renunciation of personal desire leads to equality, 

accomplishes our total surrender to the Divine, supports a deliv-

ery from dividing ego which brings us oneness. But this must be 

a oneness in dynamic force and not only in static peace or inac-

tive beatitude. The Gita promises us freedom for the spirit even in 

the midst of works and the full energies of Nature, if we accept 

subjection of our whole being to that which is higher than the 

separating and limiting ego. It proposes an integral dynamic activ-

ity founded on a still passivity; a largest possible action irrevocably 

based on an immobile calm is its secret, — free expression out of 

a supreme inward silence.

CWSA 23:95 

wealth, position, honour, victory, good fortune or any other fulfi l-

Therefore the fi rst rule of action laid down by the Gita is to do 

the work that should be done without any desire for the fruit, 

the heart to all results, to all reactions, to all happenings. If good 

fortune and ill fortune, if respect and insult, if reputation and ob-

free in the nervous reactions, free in the mental view, not respond-

ture, then we have the absolute liberation to which the Gita points 

All action must be done in a more and more Godward and fi nally 
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Niskama karma

In the fi eld of action desire takes many forms, but the most 

powerful of all is the vital self’s craving or seeking after the fruit 

of our works. The fruit we covet may be a reward of internal plea-

sure; it may be the accomplishment of some preferred idea or 

some cherished will or the satisfaction of the egoistic emotions, 

or else the pride of success of our highest hopes and ambitions. 

Or it may be an external reward, a recompense entirely material, —

wealth, position, honour, victory, good fortune or any other fulfi l-

ment of vital or physical desire. But all alike are lures by which ego-

ism holds us. Always these satisfactions delude us with the sense 

of mastery and the idea of freedom, while really we are harnessed 

and guided or ridden and whipped by some gross or subtle, some 

noble or ignoble, fi gure of the blind Desire that drives the world. 

Therefore the fi rst rule of action laid down by the Gita is to do 

the work that should be done without any desire for the fruit, 

ni k ma karma.

CWSA 23: 102

Equality and renunciation of desire

The test it lays down is an absolute equality of the mind and 

the heart to all results, to all reactions, to all happenings. If good 

fortune and ill fortune, if respect and insult, if reputation and ob-

loquy, if victory and defeat, if pleasant event and sorrowful event 

leave us not only unshaken but untouched, free in the emotions, 

free in the nervous reactions, free in the mental view, not respond-

ing with the least disturbance or vibration in any spot of the na-

ture, then we have the absolute liberation to which the Gita points 

us, but not otherwise. The tiniest reaction is a proof that the disci-

pline is imperfect and that some part of us accepts ignorance and 

bondage as its law and clings still to the old nature.

*

All action must be done in a more and more Godward and fi nally 
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a God-possessed consciousness; our works must be a sacrifi ce to 

the Divine and in the end a surrender of all our being, mind, will, 

heart, sense, life and body to the One must make God-love and 

God-service our only motive. This transformation of the motive 

force and very character of works is indeed its master idea; it is 

the foundation of its unique synthesis of works, love and knowl-

edge. In the end not desire, but the consciously felt will of the 

Eternal remains as the sole driver of our action and the sole origi-

nator of its initiative.

Equality, renunciation of all desire for the fruit of our works, 

action done as a sacrifi ce to the supreme Lord of our nature and 

of all nature, — these are the three fi rst Godward approaches in 

the Gita’s way of Karmayoga.

CWSA 23:102-05                                                    Sri Aurobindo 

The right hand and the left hand path

Yogic system which is in its nature synthetical and starts from a 

Tantra has fallen into discredit with those who are not Tantrics; 

the 

the distinction between the way of Knowledge and the way of 

Ananda, — Nature in man liberating itself by right discrimination 

tialities and Nature in man liberating itself by joyous acceptance 

Worship of the Shakti

tra expressly diff erentiates itself from the Vedic methods of Yoga. 

tic in their principle; their force is in knowledge, their method is 

JIVANAMUKTA

Those whom He wishes to liberate, yet keep in the world, He makes 

jivanmuktas or sends them out again as His vibhutis, they consent-

ing to wear for the divine purposes a temporary veil of Avidya, 

which does not at all bind them and which they can rend or throw 

off  very easily. Therefore to lust after becoming Parabrahman is 

a sort of luminous illusion or sattwic play of Maya; for in reality 

there is none bound & none free & none needing to be freed and all 

is only God's Lila, Parabrahman's play of manifestation. God uses 

this sattwic Maya in certain egos in order to draw them upwards in 

the line of His special purpose & for these egos it is the only right 

and possible path.

But the aim of our Yoga is Jivanmukti in the universe; not be-

cause we need to be freed or for any other reason, but because 

that is God's will in us, we have to live released in the world, not 

released out of the world.

CWSA 12: 104                                          Sri Aurobindo 
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Tantra Yoga

The right hand and the left hand path

We observe, fi rst, 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. Neverthe-

less, in its origin, Tantra was a great and puissant system founded 

upon ideas which were at least partially true. Even its twofold divi-

sion 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 poten-

tialities and Nature in man liberating itself by joyous acceptance 

in power and practice of its own energies, elements and potenti-

alities. But in both paths there was in the end an obscuration of 

principles, a deformation of symbols and a fall.

Worship of the Shakti

If, however, we leave aside, here also, the actual methods and 

practices and seek for the central principle, we fi nd, fi rst, that Tan-

tra expressly diff erentiates itself from the Vedic methods of Yoga. 

In a sense, all the schools we have hitherto examined are Vedan-

tic in their principle; their force is in knowledge, their method is 
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knowledge, though it is not always discernment by the intellect, 

but may be, instead, the knowledge of the heart expressed in love 

and faith or a knowledge in the will working out through action. In 

all 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 discipline,— mastery, perfection, libera-

tion, beatitude. Instead of drawing back from manifested Nature 

and its diffi  culties, 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 eff ective 

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 infi nite; Shakti or Prakriti is of 

the nature of Chit, — it is power of the Purusha’s self-conscious 

existence, pure and infi nite. The relation of the two exists between 

the poles of rest and action. When the Energy is absorbed 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 infi nite po-

tentiality in existence and producing from it truths of conception 

tence of Tapas and the infallible fulfi lment of the Idea are the very 

foundation of all Yoga. In man we render these terms by Will and 

festation. It is this self-certainty of the Idea which is meant by the 

the mantra is essential. Sri Aurobindo gave none; he said that one 

that a japa is necessary, because only japa has a direct action on 

the body. So I had to fi nd the method all alone, to fi nd my mantra 

work in a few months. That is the diffi  culty, it requires time ... 

who have a mantra and those who don’t. With those who have no 

tration, something around them remains hazy and vague. Where-
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or real Ideas, , which, proceeding from an omniscient and 

omnipotent Self-existence, have the surety of their own fulfi lment 

and contain in themselves the nature and law of their own becom-

ing in the terms of mind, life and matter. The eventual omnipo-

tence of Tapas and the infallible fulfi lment 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-eff ective because it is of the 

substance of Knowledge and a faith that is the refl ex in the lower 

consciousness of a Truth or real Idea yet unrealised in the mani-

festation. It is this self-certainty of the Idea which is meant by the 

Gita when it says, , “whatever is a 

man’s faith or the sure Idea in him, that he becomes.”

CWSA 23:42-44

Mantra and Japa in the Integral Yoga

I have also come to realise that for this sadhana of the body, 

the mantra is essential. Sri Aurobindo gave none; he said that one 

should be able to do all the work without having to resort to exter-

nal means. Had he reached the point where we are now, he would 

have seen that the purely psychological method is inadequate and 

that a japa is necessary, because only japa has a direct action on 

the body. So I had to fi nd the method all alone, to fi nd my mantra 

by myself. But now that things are ready, I have done ten years of 

work in a few months. That is the diffi  culty, it requires time ... 

And I repeat my mantra constantly – when I am awake and 

even when I sleep. I say it even when I am getting dressed, when I 

eat, when I work, when I speak with others; it is there, just behind 

in the background, all the time, all the time. 

In fact, you can immediately see the diff erence between those 

who have a mantra and those who don’t. With those who have no 

mantra, even if they have a strong habit of meditation or concen-

tration, something around them remains hazy and vague. Where-

as the japa imparts to those who practice it a kind of precision, a 
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kind of solidity: an armature. They become galvanised, as it were.

The Mother: Conversations with disciple, May 19, 1959

I understand why certain tantrics advise saying the japa in the 

heart center. When one applies a certain enthusiasm, when each 

word is said with a warmth of aspiration, then everything changes. 

I could feel this diff erence in myself, in my own japa….

One is the all-powerful japa; the other, an almost ordinary japa 

... There is a diff erence in the inner attitude. Perhaps for the japa to 

become true, a kind of joy, an elation, a warmth of enthusiasm has 

to be added – but especially joy. Then everything changes.

The Mother: Conversations with disciple, Oct 6, 1959

The Yoga of Divine Life upon Earth

to eff ect a spiritual transformation and to bring down a divine 

transformation of the human being. It is not personal Ananda, but 

the bringing down of the divine Ananda — Christ’s kingdom of 

free when God wills; for he, our supreme Self, is the master of the 

fail or succeed only partially or for a season, who lives only to bring 

There are many Yogas, many spiritual disciplines, paths towards 

takes up all of them in their essence and tries to arrive at a uni-

fi cation (in essence, not in detail) of all these aims, methods, ap-

There are two kinds of liberation : one is when you drop 

the body, that is to say, you may have attained liberation 

in consciousness yet something in the nature continues 

in the old bondage and that ignorance is usually support-

ed by the body-consciousness. When the body drops the 

man becomes entirely free or liberated.

Another kind of liberation is what is called "Jivan-

Mukti”; one realises the liberation even while remaining 

in the body.

Evening Talks: pp.199
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Purna Yoga

The Yoga of Divine Life upon Earth

The Yoga we practise is not for ourselves alone, but for the 

Divine; its aim is to work out the will of the Divine in the world, 

to eff ect a spiritual transformation and to bring down a divine 

nature and a divine life into the mental, vital and physical nature 

and life of humanity. Its object is not personal Mukti, although 

Mukti is a necessary condition of the yoga, but the liberation and 

transformation of the human being. It is not personal Ananda, but 

the bringing down of the divine Ananda — Christ’s kingdom of 

heaven, our Satyayuga — upon the earth. Of  we have no 

personal need; for the soul is  and bondage is an illu-

sion. We play at being bound, we are not really bound. We can be 

free when God wills; for he, our supreme Self, is the master of the 

game, and without his grace and permission no soul can leave the 

game.

CWSA 13: 71

Small is his work, even if he succeeds, who labours for his own 

salvation or the salvation of a few; infi nitely great is his, even if he 

fail or succeed only partially or for a season, who lives only to bring 

about peace of soul, joy, purity and perfection among all mankind.

CWSA 13: 91

There are many Yogas, many spiritual disciplines, paths towards 

liberation and perfection, Godward ways of the spirit. Each has its 

separate aim, its peculiar approach to the One Reality, its separate 

method, its helpful philosophy and its practice. The integral Yoga 

takes up all of them in their essence and tries to arrive at a uni-

fi cation (in essence, not in detail) of all these aims, methods, ap-

proaches; it stands for an all-embracing philosophy and practice.

CWSA 12: 356
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The aim of the ordinary Yoga is to liberate the soul from Nature or, 

perhaps sometimes, to liberate the soul in Nature. 

Our aim is to liberate both soul and nature into the Divine.

CWSA 12: 367

The fi rst word of the supramental Yoga is surrender; its last word 

also is surrender. It is by a will to give oneself to the eternal 

Divine, for lifting into the divine consciousness, for perfection, for 

transformation, that the Yoga begins; it is in the entire giving that 

it culminates; for it is only when the self-giving is complete that 

there comes the fi nality of the Yoga, the entire taking up into the 

supramental Divine, the perfection of the being, the transforma-

tion of the nature.

CWSA 12: 367

Our Yoga is a Yoga of transformation, but a transformation of the 

whole consciousness and the whole nature from the top to the 

bottom, from its hidden inward parts to its most tangible external 

movements. It is neither an ethical change nor a religious conver-

sion, neither sainthood nor ascetic control, neither a sublimation 

nor a suppression of the life and vital movements that we envis-

age, nor is it either a glorifi cation or a coercive control or rejection 

of the physical existence. What is envisaged is a change from a 

lesser to a greater, from a lower to a higher, from a surface to a 

deeper consciousness — indeed to the largest, highest, deepest 

possible and a total change and revolution of the whole being in 

its stuff  and mass and every detail into that yet unrealised diviner 

nature of existence.

CWSA 12: 371                                                                                    Sri Aurobindo






