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“...only human hearts can build
With their bright eye sockets rotating
inward and out...”
Stephanie Bennett (2009)

“For we would find there, I said to myself,
the best and the worst of reason, the newest and
most terrifying in the realm of the calculable
as well as the incalculable, the powers and the
impotence of reason confronted with some of
the most advanced research into the essence of
the living being, birth and death, the rights and
dignity of the human person...”

Jacques Derrida (2005, p.146)

“What is new is the most ancient thing we have.”
Roberto Calasso (1993)

There is something liminal about reality — and
pragmatism acknowledges that condition
by working the between that lies betwixt
idea and action, aspiration and perspiration,
hope and the quotidian. Such work requires a
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future-sense to come into play and that sense
involves sensitivity to creative play and the
possibilities inherent to our contexts when
we take the lid off authority and throw away
the rule book. This paper seeks to do just this
and test this understanding of pragmatism
via poetry and the grave yard. That sounds
dramatic but it proves a useful method for
looking beyond the current constraints that
frame what is possible. Spiritual pragmatism
is a concept that has effects and these are only
now beginning to be understood. As Deleuze
and Guattari (1994) argue concepts are to be
judged by their effects in the world. Only time
will tell how we judge our current thinking
and its effects. Yet we can always rest assured
that for every hegemonic moment there are,
as Derrida (2005) reminds us, innumerable
inversions: that is the heterotopic promise and
spiritual pragmatics draws on this promise
delving deep into the past, the present and the
future to reimagine human potentiality.
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Poets are the archaeologists of culture.
They plumb its depth for the new that lies
at the heart of the old and they give this re-
enchanted thing back to us in forms that
move us beyond our present fixations to new
possibilities. This is why Sri Aurobindo stated
that the poets of the future will utter mantras
(Roy, 1990). These mantras are the vehicle to
take us beyond present forms and in so doing
unify us with deeper, richer possibilities of
Self and Other.

The poet’s eye helps us approach the subject
of spiritual pragmatics via the symmetry of
head and heart. This chapter turns to poetic
wisdom to explore spiritual pragmatic
possibilities before our culture today. The
aesthetic dimension of poetic expression is
synthetic in nature and allows us to reflect
on spiritual pragmatism and any attempt
at synthesis. Such synthesis is understood
poetically as a movement towards wholeness
in a forever fractured world. The fracture, of
course, is the modern human experience. It
is the wound upon which our greatness as
an industrial civilisation is based. It is also,
as Leonard Cohen reminds us, the crack that
lets the light in and as such it is the source of
both the current global problematique and all
attempts to engage with it.

The graveyard is a significant cultural site.
Archaeologists love graveyards but so too do
the Tantricas! who inhabit a space between
ordered reality and the shadows of the
Chaosmos which represent the fermenting
brew of possible impossibilities from which
both future forms and present fears emerge
(Svoboda, 1986). All cultures have their
graveyards —and their skeletons in cupboards.
The poet, as a kind of Tantrica, picks their
way carefully though the detritus of ages in
the search for the old and deep that can be
returned to the present. They are alert to this
world of shadows and we can listen with them
to the possibilities before us in this moment
when a renewed spiritual pragmatics is taking

shape. In this work we too are archaeologists
of the soul and Tantricas in the graveyard.
Before us lies the wasteland of the present
which is so rich yet constrained by an anorexic
world system where the physical poverty of
the majority equates to the spiritual poverty
of the minority.

This chapter is written as a series of reflections
on elements of practical spirituality and the
critical possibilities it presents us with. The
arts are political tools that can either ensnare
us in narcissistic Self-alienation or awaken
us to our relational potential in a world that
is connected and rich with possibilities. It is
for this reason that I begin each section with
a poem.

Part 1: Feel the Story
Listen Careful

Listen carefully, careful
and this spirit e come to your feeling
and you will feel it...anyone that.
I feel it...my body same as you.
I telling you this because the land for us,
never change round, never change.
Places for us, earth for us,
star, moon, tree, animal,
no-matter what sort of a animal, bird or snake...all
that animal same like us. Our frien that.

This story e can listen careful
and how you want to feel on your feeling.
This story e coming through you body,
e go right down foot and head,
fingernail and blood...
through the heart.
Bill Neidjie

The Australian indigenous elder Bill Neidjie
(1920-2002) is not strictly speaking a poet.
These lines come from a series of conversations
he had with Keith Taylor in the 1980s (Neidjie,
1989). Yet he sees with a poet’s eye and he goes

to the heart of the business in that we story
ourselves into the world. The story is both

! Tantra, Sanskrit ‘that which liberates’. Tantricas in Indian tradition live and mediate in graveyards. Many engage in black magic.
Others work for the world through deep spiritual practice of mediation and love. In the west Tantra is associated with sex, this is

an ancillary element of tradition Tantra.
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about us but also itis us as each story describes
a line of flight, to use Deleuze and Guattari’s
poetic term (1987), that is definitional of our
relationship with Being. For Neidjie this
paradoxical relationship is expressed via the
story’s ability to participate in the storying:
This story e can listen careful. Yet it is also
embodied, a visceral and somatic experience
of a Being-Becoming relationship with the
world: and how you want to feel on your feeling.
This reciprocal position places our humanness
in the world as a pragmatic expression of
spirit. It opens us to relational being and all
the ethical and spiritual implications such a
consciousness evokes.

The implication for Neidjie is simple: Listen
carefully. Such listening is a call to being in the
world, to paying attention to this world - to its
intimate markings and its diverse voices and
expressions. Each and every thing is itself a
song, just as we are song.

Listen carefully, careful
and this spirit e come to your feeling
and you will feel it...anyone that

This call to being present is where we grow
wholeness from the alienation that separates
spirit from world. Thus any element of the life-
world can speak to us; beckon to us; demand
our attention; inspire inquiry, curiosity and the
research this fosters (Wexler, 2008). A spiritual
pragmatics draws us into this relationship of
listening carefully.

The poet in me was recently called to attention
when I was walking on the outskirts of
Bangalore and saw a kingfisher sweep across a
pond of water. As I describe here my attention
moved to another level of presence:

The bird flew
A streak of colour
Sleek arc of pure life
It knows itself as full of life
It does not think on birdness
It is one with the flight of winds

It is one with the sunlight and the morning
I saw the bird and it placed me in the world
It anchored my restlessness for a moment in stillness
It took my love and fed it
It lifted my heart into the light.
I saw the bird and my spirit knew
Light and bird, Divine and self
In one sweeping arc of colour

In a Hindu creation story Brahma wakes on the
belly of Vishnu and in his half sleeping state
his eyes flutter. This rapid, REM like blinking
is how our human consciousness experiences
the world: fragmented, fleeting, staccato like
images flickering past (Albrecht-Crane, 2005;
Calasso, 1999)°. Yet if we ‘listen careful’, pay
attention, we come to discover the basis from
which relational consciousness emerges. We
find that we are at home in this world. This
world and all that it expresses welcomes us,
the human prodigal; it be-homes us, to use the
words of Nirmal Selvamony?®. This be-homing
is one place we can start to consider spiritual
pragmatics. The home is the story-vehicle for
our becoming whole. It is where our stories
converge with maximum potency and from
where our actional being can function with
the greatest integrity. It is also the seat of our
heart.

When the heart is involved, as I state in my
poem about the bird, then attention is easy. The
ability to be aware, present in each moment
is an expression of dharana (concentration/
focus). Dharana is one of the eight limbs of
yoga and essential for spiritual development
(Sarkar, 2010). It helps us overcome the
blinking of Lord Brahma's eyes by establishing
a basis for perception of a unified field of
Being. The will to concentrate/focus without
heart is fragile, but heart without focus is
equally so. The ingredient that joins head and
heart, self and other, micro and macro is Love.
Thus the body identification that Neidjie is
describing is an invitation to love our world
as an expression of our own corporeal and

2 Deleuze looks at stuttering in a way not dissimilar to the description to Brahma’s blinking eyes.

* Unpublished presentation at World Spiritual Transformation Forum Samgam, Bangalore February 13, 2012. Paper title: Spiritual

Pragmatics and Practical Eco-Criticism.
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spiritual being, in fact there is no separation
between these states as they are expressions
of a single field of apperception. Love is what
enables attention. It is love that helps us Listen
carefully. So storying practical spirituality
is about understanding that attention and
presence facilitate our be-homing in the world.
It all begins with letting the world in, feeling
the story, allowing it to do its work on us:

This story e coming through you body,
e go right down foot and head, fingernail and blood...
through the heart.

Part 2: Dust

Dust on my hands,
like death’s ash, clings.
The sun burns blue
and a crow sings.

Dust on my lips
has death’s tang.
The silence seethes;
the red airs hang.

Dust in my throat
dries song to a croak.
Pray speak beauty.
But dust first spoke.

David Rowbotham

Pragmatism is about working the space
between an idea and the life world. This is
dusty work and involves negotiation with the
structures that frame meaning and process.
The Australian poet David Rowbotham
(1924-2010) conjures this grounding of the
aspiration in reality with the metaphor of
dust. Dust is what our bodies are made from.
We walk this dusty earth. We do so often
under the impression that we walk alone and
in the company of death. Yet death, so familiar
a figure in the graveyard, is also a reminder
to live. The attention that death brings to each
moment is also in fact an expression of love.

Modernist culture fears death because of
the privileged space given to the ego. The
ego finds its finitude in the graveyard and
this is the original sin that births anxious-
identity into the modern world. The ego seeks
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certainty before the fundamental uncertainty
of its own finitude. This is a paradox because
the erasure of the ego is certain. Consumerism
is a response to this uncertainty, as is the
diminution of both the past and the future.
The present for the ego is eternal. A spiritual
pragmatics re-invents the ego as a vehicle for
depth and becoming whole. The yearning for
certainty becomes a yearning for completion:
for wholeness.

This longing for wholeness is akin to the
longing for beauty that Rowbotham alludes
to. We long for beauty, but dust first speaks.
Dust is everywhere, but what is it? At one
level it is the physical world; beyond that it
is still everywhere — on hands, lips and in
the throat. In this sense it can be understood
as a metaphor for consciousness. Not the
metaphysical kind we associate with Platonic
and Judeo-Christian traditions but the vibrant
kind common to non-dualistic life-worlds
in which consciousness is part of the life-
field. It is perhaps what Prabhat Rainjan
Sarkar (1921-1990) called microvita (1991).
Such consciousness is integrated into the
plane of being in which we all function and
across which we all travel (Bussey, 2010).
We are sparks of consciousness in a field of
consciousness.

When this possibility is taken seriously we
understand that what we do to another we do
to ourselves. So dust like death’s ash clings to us
as we go through the graveyard of culture; it
is on all we do and touch. Thus we are always
home, even when we feel the most lost. It is
the sensing of lost-ness, of separateness and
dislocation that we feel as the wound. This is
a form of death as we are cut off from what
we love. As a result we are unable to listen
carefully, to pay attention — to see relationship
or experience grounded love. The relational
consciousness that would engage this wound
is enacted via a spiritual pragmatism; it is in
the cultivation of the relationship with another
that we experience selthood but not as radical
brittle self but as co-nurtured be-homed self. This
is the root of resilient identity and the place
from which a spiritual pragmatics can emerge.
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Part 3: I am the Life of My Beloved

What can I do? I do not know myself.
I am no Christian, no Jew,
no Magician, noMuslem.

Not of the East, not of the West.
Not of the land, not of the sea.
Not of the Mine of Nature,
not of the circling heavens,

Not of earth, not of water,
not of air, not of fire;

Not of the throne, not of the ground,
of existence , of being;

Not of India, China, Bulgaria, Saqseen;
Not of the kingdom of the Irags, or of Khorasan;
Not of this world nor of the next: of heaven or hell;
Not of Adam, Eve,
the gardens of Paradise or Eden;

My place placeless, my trace traceless.
Neither body nor soul:
all is the life of my Beloved...

Jalaludin Rumi

Rumi (1207-1273) admits to being lost. He
seeks to find himself in relationship with the
Beloved. This Beloved is our Home. This is
the logic of the Bhakta*. It is a form of logic
that is aware of the significance of relational
consciousness —a way of being conscious born
of our awareness of the other in our lives. This
other is Consciousness, or Self as atma’. The
attention at the heart of spiritual pragmatics
is based on this awareness in which the
spiritual pragmatist feels attentive to the
relationship that is found in all things around
them. Nothing is outside of the Beloved. The
world that is our home becomes our relational
ground. Thus the kula® of the Beloved is this
world we live in and thread our way across;
the kula of the Beloved is our body and it is also

# Bhakta, Sanskrit for ‘devotee’

° Atma, Sanskrit for Soul

¢ Kula, Sanskrit for "home’

7 Nirguna, Sanskrit for ‘formless’

¢ Saguna, Sanskrit for ‘form’ — the expressed universe
9 Tapashya, Sanskrit for ‘service and sacrifice’

0 Japa, Sanskrit for ‘repetition’ often efers to repetition of
mantra (sacred soundfideation)

" Gutha, Sanskrit for ‘cave’
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the Cosmos; the kula is the nirquna’ that gloves
the saguna® in loving silence. In this world we
are nothing but our love for the Beloved and
we work for this Beloved in the world — this is
the source of our tapashya’. If we are unable to
love then we are nothing and the agony of this
loss is a powerful source of manic energy as
we desperately seek to dull the pain through
the endless japa' of materialism. If we believe
there is no purpose, no spirit; if we believe
there is no unity; if we say this to ourselves in
the dark cave of our being (the guha' of self-
declamation); if we repeat this wound over
and over again as mantra; then we experience
it as such. After all, a belief is simply an idea
we repeat over and over in self validation
(Hicks, 2006).

This positioning of self beyond the kula of
the Beloved is the source of the modernist
alienation from this planet. A spiritual
pragmatics works to re-enter the home, the
kula of our Beloved. It is in opening to love
that we begin this work. It is love that links
the microcosm with the macrocosm. When the
poet announces, as Rumi does, that we are not
our reflection in the mirror he or she is telling
us to look again. Who are you? Who am I?
Rumi is looking to the depth of the matter.
He is pushing beneath the surface litany of
ego identity. Yet he is not denying the reality
of being of India, China, Bulgaria, Saqseen. He
is seeing beneath the form to the essence. He
is demanding ontological depth when depth,
through the sense of being lost, homeless in
this world is denied us.

The pragmatics here demands of us that we
work the relative context as a horizontal field
of  being-conscious-of-relationship  while
holding on to the depth work that spirituality
requires of us. To love is to pay attention;
to pay attention, to be attentive, is to move
into the presence of the Beloved - to feel the
Beloved in every cell. To breath the Beloved in
and out is the source of the passion we need to
work in the world but not on its terms (Macy,
2007). We are seeking a different story. The poet’s
languaging of new possibility is essential
here. They stand as shaman between two
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worlds. We need to stop trying to be worthy of
the story we are given and to search for stories that
are worthy of us! Rumi defines himself through
negation — yet his is a positive affirmation
of a dimension of being that lies beyond
our modern perception. The relational logic
means that if he is the life of the Beloved then he
is also off the world: of India, China, Bulgaria,
the Sagseen.

To reach this point is to walk through the
graveyards of civilisations who have been
supremely confident and yet failed at some
level where relationship was the only
glue. Rumi, in his archaeological work, is
delving beneath the apparent fixed reality
of our context — the horizontal field — and
demanding the vertical depth that anchors
pragmatic engagement in the world. He is
offering us the vision of a new humanity that
lives and breathes beyond current closed
definitional logics and the brittle identities
that accompany them. Sarkar has offered
neohumanism as the critical spiritual dynamic
for this new humanity (Sarkar, 1982). The
critical spirituality at work here draws on
the expansive intimacy which comes from
vaeragya™ (Bussey, 2000, 2006). This is the
critical ability to withdraw from identification
with a narrow identity. This involves us
moving from the narrow, specificity of a given
sense of self to ever broader, less constrained
senses of Being that go beyond place, trace, body
and soul. Such a critical vantage point allows
us to reflect on self and other as two points
in a continuum of being. This kind of vaeragya
posits reflection as dynamic and moving across
the fields of meaning making as mapped by
historical, temporal and geographical logics.
It takes as its ultimate reference the home of
the Beloved and questions any other referent
as limited and partial (Inayatullah, 2002).

Such a relational axis involving the necessity
of vertical depth with horizontal attention
to one’s context suggests a pedagogy of
possibility beyond dominant modes of
education that attend only to the horizontal

12 Vaeragya, Sanskrit for “withdrawal’
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requirements of an unreflective system
(Bussey et al, M. Bussey, 2012; 2012). Spiritual
pragmatics is the substance of such a re-
imagined educational system. Such a process
can be captured visually as the X and Y axes
of a dynamic field in which X and Y are not
set coordinates as in Figure 1 but fractal
points of spiritual pragmatic engagement
in the endlessly emerging chaosmos as in
Figure 2. Such a conception is never fixed
but open always to new expression in which
vertical depth demands of us a sensitivity to
becoming that is spiritual and attentive to the
love of the Beloved; whilst the horizontal gaze
takes this love into the field of action where
ethical considerations are framed through
the relational consciousness that the vertical
engenders.
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Figure 1: Static X and Y — captures the vertical
and horizontal on a single plane

Figure 2: Fractal X and Y on a dynamic
multidimensional field®®

2 Paul Nylander at http:/[nylander.wordpress.com/2004/06/ -
Curlicue Fractal for the Feigenbaum Constant
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The fly as a vector of the consciousness that
creates the young man is beheld, or attended
to, in order that Being can be experienced.

Non-Euclidean Fly, 1942-47 (Max Ernst)

Such a relational process also invokes
Deleuze and Guattari’s (1987) thinking on
the relationship between the orchid and
the wasp in which, through processes of
reterritorialization and deterritorialization,
both are constructed and deconstructed
simultaneously.

The orchid deterritorializes by forming an image,
a tracing of a wasp; but the wasp reterritorializes
on that image. The wasp is nevertheless
deterritorialized, becoming a piece of the orchid’s
reproductive apparatus. But it reterritorializes the
orchid by transporting its pollen. Wasp and orchid,
as heterogeneous elements, form a rhizome.

This process involves the orchid in becoming-
wasp and the wasp in becoming-orchid.
Deleuze and Guattari continue:

Each of these becomings brings about the
deterritorialization of one term and the
reterritorialization of the other; the two becomings
interlink and form relays in a circulation of
intensities pushing the deterritorialization ever
further. There is neither imitation nor resemblance,
only an exploding of two heterogeneous series on
the line of flight composed by a common rhizome
that can no longer be attributed to or subjugated
by anything signifying (1987, p.10).
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The dialogic nature of these mutual becomings
also lies at the heart of a spiritual pragmatics
in which the relational logic of becoming-whole
is generated through our paying attention,
listening careful, feeling the story, tasting
the dust. Just as the young man and his
non-Euclidian fly and also the story of the
wasp and the orchid remind us, there is no
end, no terminus to this becoming-whole.
We are forever becoming and therein lies
both the beauty and the paradox of spiritual
pragmatics.

Part 4: God’s Ground

God'’s ground is my ground
and my ground is God'’s ground.
Here I live on my own
as God lives on her own.
All our works
should work out of this inner most ground
without a why or a wherefore.

Meister Eckhart

So Rumi places Being in the kula of the Beloved.
He does this so that we can find the ground
from which to act. Meister Eckhart (1260-
1327) taught this in his creation spirituality
(Fox, 2003). This ground is the source of the
dust of consciousness. It is both the internal
basis on which being is experienced as an
inner-outer expression of consciousness,
while also beingthe foundation of a relational
consciousness from which action can emerge.
A sensitivity to the ground upon which the
Divine meets the unit mind is a central element
of spiritual pragmatics. It links the local and
immediate concerns that drive action in the
world with the inner devotional experience,
the bhakti, of the spiritual pragmatist seeking
to serve the Beloved in the world of form.

From such awareness the poet as spiritual
pragmatist develops both vertical ontological
depth as the inner dimension to social
action along with horizontal ethical breadth
in engagements with their context. Such a
combination suggests a pedagogy of possibility
in which personal realisation is linked
through action with collective co-realisation
(Giri, 2011). The potency required for social
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transformation comes from this grounding.
The ground is the home or kula of the spiritual
pragmatist; it is the place from which they
come to begin the work; it is the place they
remain within as they do the work; and it is
also the place they return to when they finish
the work. The kula is always with us — we
can deny home at a conscious level, we can
forget about it at the unconscious level, but we
cannot in fact ever leave it.

This is why Eckhart states that: All our works
should work out of this inner most ground without
a why or a wherefore. But to be in the world,
alive to the possibilities that abundantly fill
this space the poet also needs to be critically
aware of the limitations of context. All culture
is caught in a functional binary which plays
out in social dynamics as two evolutionary
drivers (Bussey, 2011). The first is that culture
emerges in the human journey to guarantee
security in a world that is unstable. The
second is that, with the guarantee of security,
comes the creation of a stable field of signs and
meaning from which human potential may be
expanded. Security and expansion are not easy
bed fellows and often compromise one another
(Pinker, 2011). The poet, as archaeologist, looks
at civilisation with a critical eye. The poet, as
mystic, looks at civilization with a healing eye
(Bussey, 1999). Through their experiences in
the graveyard of culture they reveal what is
of positive benefit to human development and
what, under the mask of pseudo-culture, is
toxic. We can tell the difference by looking at
the effects of any cultural practice on people’s
lives. What diminishes human possibility is
pseudo-culture; what expands it is culture.

Part 5: Leave this Chanting!

Leave this chanting and singing and
telling of beads!

Whom dost thou worship in this lonely dark
corner of a temple with doors all shut?
Open thine eyes and see thy God
is not before thee!

He is there where the tiller is
tilling the hard ground
and where the path-maker is breaking stones.
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He is with them in sun and in shower,
and his garment is covered with dust.
Put off thy holy mantle and even like him
come down on the dusty soil!

Rabindranath Tagore

One of the challenges is to overcome the
cultural templates for spiritual expression.
Many such templates have reduced
spirituality to ritual and distanced it from
the work of the world in order to conform to
hierarchical religious systems. Rabindranath
Tagore (1861-1941) challenges us clearly to set
aside such cultural coding and get busy in the
world. Karma yoga' is an essential element of
spiritual pragmatics. Thus we find dust as an
important element of Tagore’s thinking in this
poem.

The dust of the labourer, which could
be construed as unclean or demeaning,
becomes a glorious badge of honour. Dust, as
consciousness crafted through engagement
with the world, will be a key product of
spiritual pragmatics in which this chanting
and singing and telling of beadsis put aside. A
spiritual pragmatist must open their eyes in
order to see the world not as a reflection of
their current expectations but as a field of
possible transformations or what Deleuze
and Guattari call becomings (1987).This is a
collective task of co-evolving in which the
work is as much about the encounter with the
other as it is about the physical exertions of all
who labour for deeper more inclusive futures
for all.

In this work the spiritual pragmatist takes
responsibility for the kula that is our world.
As such the work is both a be-homing and
also a re-homing as we collectively join
those in sun and in shower to re-establish the

" Karma, Sanskrit for Work, Labour involving the physical
exertion of the body; Yoga is a complex Sanskrit term — it
translates as ‘unification’. This is a process orientation as
unification for most of us is deferred. So yoga involves a
series of practices (eight in total) involving the body, the mind
and the spirit and is well defined in Patanjali’s Yoga Sutras.
Karma yoga is the work we do as service to the world — service
to the poor, to the environment — thus relief work, aid work,
environmental restoration are all examples of karma yoga.
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relational patterns that a spiritual pragmatics
inspires. This invites in a neohumanity that
promises a Renaissance of spirit in the world.
Tagore worked for such a Renaissance in his
Shantiniketan which was the expression of his
deeply connected humanism. His poem here
invokes the spirit of this spiritually pragmatic
project in which humanity moves into
balance with the natural world and in which
culture shifts to allow for the realisation of
human possibilities inherent to the work. The
pedagogy of such a place is palpable.

Such projects bring up the question: how do
we balance ideology with the work? Pray
speak beauty, we whisper; but dust first spoke.
The work, the need must always lead us: we
must come down to the dusty soil. It is the
ground upon which we test our ideals. This is
the basis for a spiritual pragmatics. Relational
logic is pragmatic by definition, it invites us to
participate in the emergence of a new process
of being-becoming in which possibility is
open, not fixed, and driven from the context
by the unique within the general. When we
ask about ideology, we are considering the
issue of utopia. As AshisNandy quipped,
ones man’s utopia is another man’s terror
(Nandy, 1987). Pragmatic spirituality and
its critique of what is given as reality, offers
us a utopic to consider alternative eco-social
arrangements(Bussey, 2009). It is not utopia
we strive for but eutopia®, the good life.

Part 6: The tasteless water of souls

This is the grass that grows wherever the
land is and the water is,
This is the common air that bathes the globe.
This is the breath of laws and
songs and behaviour,
this is the tasteless water of souls...
this is the true sustenance.

Walt Whitman

The poet has brought us to a new place
where we can re-imagine ourselves and our
relationships. This is a place beyond identity

5 Eutopia, Greek, meaning the ‘good place” as opposed to the
‘perfect place’ of utopia.
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where we drink of the tasteless water of souls.
Walt Whitman (1819-1892) was a great
leveler. For him prince and pauper were on
the same footing. The grass was the common
denominator. Out of love the grass supports us
all as we travel through life. Grass, as rhizome,
acts as the fertile ground upon which social
process unfolds (Deleuze & Guattari, 1987). It
is a metaphor for our humanity, our relational
being in which what is common to all is
definitional of us as opposed to what the ego
would have us strive for in our separateness.
In separateness we are brittle, vulnerable; not
to the world, but to our own weakness.

Whitman was no stranger to graveyards and
the poor. For him culture was littered with
graveyards, its core was to be found in what
is common to all. Like Rumi he saw identity
beyond the pallid markers we cling to in our
ego driven lives. For him the work of the
world was the return to being beyond ego
markers so that we can breathe the common
air that bathes the globe. Spiritual pragmatics is
a tool in our return. It offers a critique of the
current modus operandi based on a spiritual
relational consciousness. It anchors the
spiritual pragmatist in their own inner work
of becoming whole. This is a critically spiritual
task which bears fruit in the lived world.

Critical spirituality offers us a truth with two
faces. The American Indian Black Elk (1863-
1950) sums this up beautifully:

You have noticed that the truth comes into this
world with two faces. One is sad with suffering,
and the other laughs; but it is the same face,
laughing or weeping. When people are already in
despair, maybe the laughing face is better for them;
and when they feel too good, and are too sure of
being safe, maybe the weeping face is better for
them to see.

The poor long for what they do not have and
the rich worry about losing what they think
they have. Neither are happy until they step
beyond what confines them in time and place.
The poor must be lifted up and the rich must
learn to let go — in both instances they need to
step beyond that which holds them in place.
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Whose is the easier task? Perhaps this is the
wrong question as any task requiring us to
rethink self and other is fraught with struggle.
The spiritual work of becoming must be fed
however. We must sing of it; turn it into an art
of becoming that collectively arises from being
inspired by a task that can renew this world.

PR. Sarkar often spoke of this task. It is what
lifts the spiritual aspirant from the mire of
self into the light of a great work. Spiritual
pragmatism, for Sarkar, was an invitation to
fuse self realisation with service to humanity.
This he expressed in his philosophy of
neohumanism and its  socioeconomic
expression PROUT (PROgressive Utilization
Theory). Prout grounds neohumanism in
people’s lives. For him the graveyard was
where the Tantra of becoming was renewed.
His was a poetry of self transformation
in which our re-homing hinged on an
active engagement with the Divine. Thus
he offers both a pedagogy and a politics of
possibility in which relational consciousness
— a neohumanist critical sensibility — reframes
epistemology and economics.

Sarkar promotes such a shift because
consciousness is deeply intertwined with our
economic system; in fact any engagement
with consciousness invites a rethinking of
how we relate through all of our systems
(Sarkar, 1992). Thus spiritual pragmatics is
an invitation to rethink these systems in the
light of relational logic. When we are aware
of relationship we become relationally alive to
the Other. The relational ethics of being this
invokes challenges any act that diminishes
the possibilities of others from realizing their
potential. Such a consideration is not based
on absolutes but on a negotiated awareness that
in the field of spiritual pragmatics the unique
plays out its emergent truth vis-a-vis the
collective.

For Sarkar this tension was the basis
ofneohumanist consciousness in which it is
our awareness of relationship that shapes our
becoming. For him such a stance is based on
our relationship with the Divine, the Beloved,
from which all other relationships spring.
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Many of Sarkar’s songs, his more than five
thousand Prabhat Samgiita, sing of the Divine
in personal terms. This personification is
important as it moves the spiritual pragmatist
from the horizontal, where ideology is a
scaffold for social action, to the vertical
characterized by a personal and relational
dynamic that brings sweetness and confidence
to all actions.

Such songs move social action from the field
of horizontal struggle to the vertical work
that brings ontological depth and personal
charm to our actions. When meaning is deeply
anchored in resilient identity it cannot be
diminished by the world of form.

You have come today for suffering humanity,
to remove the darkness from our minds

and to love every living being.

This world had lost all sign of happiness.

All the signs of suffering and pain were here,
but you came to show a path of hope.

You light the lamp of the earth

brighter than ever before.

You pour untold sweetness into the hearts

of the suffering and down trodden.

You tell us to walk straight

with heads held high.'®

Such singing brings confidence and an
aesthetic quality to the inner work and its
outer expression. Spiritual pragmatists work
with their heads held high. They offer us
glimpses into human possibility and what
moral courage, poetry and a deeply spiritual
love can evoke in our lives. Those who take
this task on are moving towards what Sarkar
called sadvipra'” status in which the sadvipra
creates new spaces for human social evolution
(Inayatullah, 2002). They dream new dreams
in which there is a reduction (not annihilation)
of injustice. Thus spiritual pragmatism is as
concerned with poetry as with economics and
the distributive systems that facilitate human
and ecological well being.

16 This is the translation of PrabhatSamgiita No 647. The original
appears in Bengali. See http:/[www.prabhatasamgiita.net/

17 Sadvipra, Sanskrit for ‘knower of truth’
18 Sanskrit term: gu = darkness; ru = dispeller
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In this song Sarkar is singing for the Divinity
within us all; the Cosmic teacher as guru’® who
tears away the mental and spiritual darkness
of egoand replacing it with the consciousness
of relationship and home. The Guru within
breaks down our own painful isolation
and be-homes us again; singing of dust and
travail while calling us ever deeper into the
spiritual domain, the graveyard of ego and
civilisational delusion.

Part 7: Questions not Answers
The Final Answer

How can we live without questions
when we don’t know the final theory?

and if we know the final theory
how will we live without questions?

I like questions: they bring light
at the end of a voice, space
at the end of a word, time
at the end of a sentence.

I'll have those three words
brushed on my quiet face
even when I know the final answer.

Dinah Hawken

It is tempting to play with a desire — a
modernist compulsion — for final answers.
Yet poetry helps displace this desire, white-
ant this compulsion, by returning us to the
graveyard which punctuates consciousness.
The New Zealand poet Dinah Hawken (1943-
) suggests such a punctuation by offering us
questions as opposed to answers. Questions
are like grass, they are humble and rhizomic
in nature. Answers on the other hand are
final. Terminal. Answers are great trees in
the landscape of modern epistemology. They
shut down possibility and cast long shadows.
Spiritual pragmatism offers us questions as
open ended critique which acts as stepping
stones into richer, deeper futures.

This openness is essential. Hawken points
to light at the end of a voice, space at the end
of a word and time at the end of a sentence.
All are liminal openings in her world where
form dances with the formless. Voice, word
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and sentence are all artifacts of the horizontal.
Certainly they are necessary but without the
vertical depth offered by light, space and time
they leave the world bereft of deeper purpose
and possibility. To return to an assertion I
made at the opening of these reflections.
Poetry offers us a symmetry of being in which
head and heart are both validated while giving
form to a spiritual pragmatics in which human
potentiality is re-homed through a relational
consciousness. Voice, words and sentences
are structural elements that become more
meaningful when caste against light, space
and time. The final answer rightly eludes the
seeker. Hawken imagines having the words
light, space and time brushed onto her quiet
face when she lies in the graveyard. This is so,
she declares, even when I know the final answer.
Such knowing is of course what gets her to
the graveyard, as this site is another terminus
for the seeker. For death follows the answer.
Death is the shadow of the answer.

The poet as archaeologist digs deep into
culture and births the new from the old.
Spiritual pragmatics is a form of cultural
creativity that is arising because the material
splendours of our world exist in the presence
of so much misery. There is a distributive
dysfunction at the heart of modernity. For all
that has been achieved there is still so much
more to do. The world needs activists of all
kinds to step forward. Thankfully there is no
shortage of such people — see Paul Hawken’s
(2007) book Blessed Unrest for a snap shot
— and their struggle is to realise their inner
riches while working for the world.

Social mobilization is a force sweeping the
planet. Part of this stepping forward involves
the reclaiming of the vertical amidst the
struggles of the horizontal. We are being
asked to engage a new vision of self and other
that is approached subjectively through our
own spiritual process whilst honing this as
practice in the world of action. This suggests
that spiritual pragmatism is part of a relational
awakening that will propel us beyond the
current constraints to imagination, heart and
will. The language needed for this step is
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emergent and evokes a poetics of possibility.
In such a poetics lies our spiritual potential
for deep and meaningful relationship with
the Cosmos and the Divine presence that
guides us all in the work we do to birth a new
humanity into being. In this work the poet and
the mystic act as one in charting the depths of
Being-Becoming whilst dancing and singing
alternative inclusive futures into the world
from the graveyards of culture.
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