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Foreword

THE NEHRU Memorial Museum and Library is rapidly
developing into a major repository of material not only on
the life and work of Jawaharlal Nehru himself but also on
modern Indian history starting with Raja Rammohun
Roy. In order to bring before the general public, parti-
cularly the younger generation, various facets of our
remarkable movement for national independence, the
Museum arranges periodical exhibitions and lectures deal-
ing with various outstanding events and personalities.

In the glittering spectrum of great leaders thrown up
during the last century, none is more fascinating than Sri
Aurobindo. Flaming patriot and prophet of Indian
nationalism; poet and propagator of integral yoga; philo-
sopher of tremendous power with a world-view astounding
in its profundity and startling in its comprehensiveness,
Sri Aurobindo was a unique personality. His life falls
into three clearly demarcated phases—his early youth and
education in England, his political phase in India from 1893
to 1910 which gathered intensity during the great agita-’
tion caused by the partition of Bengal in 1905, and his
last forty years in Pondicherry where he developed into
a seer whose works continug to inspire thinking men and
women throughout the world. While these phases are
physically different, it is clear that there is an underlying
unity in his life which can be traced from his earliest years
right up to his final fulfilment as harbinger of the life
divine.

Sri Aurobindo’s magnificent intellect and his vogic
experiences combined to produce a number of remarkable
works in prose and poetry which constitute a corpus that
will become increasingly relevant to the human predicament
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as this century moves on towards its close. Mankind
today is at a crucial crossroad of its long and tortuous
destiny. The divergence between knowledge and wisdom
has grown increasingly perilous with every new techno-
logical innovation. Power man has in abundance; whether
he has the wisdom to use that power for creative rather
than destructive purposes is still an open question. While
there are encouraging signs that the movement towards
integration and world harmony is beginning to gather
momentum, there is even more dramatic evidence that
human folly has by no means exhausted itself. In this
context Sri Aurobindo, with his glowing promise of a new
leap in the very texture of consciousness, stands as a path-
finder pointing towards the dawns of the future.

This book, which includes a series of lectures by eminent
speakers upon various aspects of Sri Aurobindo, is being
brought out in the course of his birth centenary celebra-
tions. The actual date of the centenary fallson 15 August
1972, which is also the Silver Jubilee day of Indian
independence. This is an excellent opportunity, in the
context of our growth and achievements over the last
twenty-five years, to assess India’s situation not only in
terms of gross national product and economic growth but
also in the deeper aspect of its inner capacities. The
extraordinary events in the sub-continent during 1971 have
shown that India is firmly based upon the principles
underlying its polity, and is prepared to risk its very
independence in defence of values which it considers
sacred for humanity as a whole. It is my hope that the
Sri Aurobindo centenary will be the occasion not only for
an assessment and appreciation of what Sri Aurobindo
himself stood for, but for a deeper and wider spiritual
introspection covering India and, indeed, the entire human
race.

May 17, 1972 KARAN SINGH
New Delhi



Preface

Sr1 AUROBINDO, poet and patriot, mystic and philosopher,
writer and literary critic, was one of the most outstanding
men of the twentieth century. His many-sided genius is
reflected in his voluminous writings which provide the
basis for a fuller understanding of the life and thought of
this great seer, philosopher and political thinker of modern
India.

The seven essays in this volume, contributed by distin-
guished scholars belonging to diverse disciplines, are
devoted to the interpretation of some of the significant
aspects of the ideas of Sri Aurobindo. Four of these—
‘8ri Aurobindo’s Philosophy' by V. Madhusudan Reddy,
‘Sri Aurobindo — Poet As Seer’ by Sisirkumar Ghose,
‘Sri Aurobindo’s Interpretation of the Gita® by A. K.
Majumdar and ‘Sri Aurobindo’s Political Thought’ by
Sanat Kumar Banerji — were originally delivered as lectures
under the auspices of the Nehru Memorial Museum and
Library in March 1972 as part of Sri Aurobindo’s birth
centennial celebrations. The lectures were later revised and
amplified for publication and to these have been added
three papers on themes which were not covered by the
lectures. Professor Vinayak Krishna Gokak has contribu-
ted an essay on “Sri Aurobindo on Applied Science in
Savitri" and Professor V. Madhusudan Reddy on ‘Sri
Aurobindo’s Vision of Human Unity’. Shri B. R. Nanda
has contributed a biographical sketch which serves as an
introduction to the volume.

All the essays except that of Shri Nanda deal with the
post-1910 phase of Sri Aurobindo’s life after he had retired
from politics. Iwish it had been possible to include in this
volume an essay on the political thought of Sri Aurobindo
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in the pre-Pondicherry phase. His brilliant exposition of
spiritual nationalism and revolutionary politics contributed
much to the political ferment in India in the first decade of
the century. Though he gave up politics in 1910, Indian
nationalists continued to draw inspiration from him. For
those interested in the study of this subject Sri Aurobindo’s
carly political writings are now available in two large
volumes in the Centenary Library Edition published by
Sri Aurobindo Ashram, Pondicherry. Dr. Karan Singh's
Prophet of Indian Nationalism is invaluable for a study of
Sri Aurobindo’s political ideas in the early phase.

My thanks are due to all the contributors for their
generous help and cooperation in the preparation of this
volume. I am deeply grateful to Dr. Karan Singh for
contributing the Foreword to this volume,

My colleague Dr. S. R. Bakshi has given valuable
assistance in seeing this volume through the press.

V. C. Josni

Nehru Memorial Museum and Library
New Delhi
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B. R. NANDA

Aurobindo Ghose

AMONG the many remarkable men born in the latter half of
the 19th century who were to mould India’s destiny there is
hardly one who has the aura of heroism, romance, mystery
and grandeur which surrounds Aurobindo Ghose. A
contemporary of Gandhi, an admirer of Vivekananda, a
colleague of Tilak, the idol of Rabindranath Tagore and
C. R. Das, Aurobindo shot like a meteor through the Indian
nationalist firmament in the wake of the partition of Bengal.
His passionate and militant patriotism inspired the youth
of India, but drove the older nationalist leaders to despair;
it gave the British officials many a sleepless night. His
abrupt withdrawal from politics scemed something of an
anti-climax at the time, but it was the starting point of a
great spiritual odyssey, which was perhaps no less
important than his brief incursion into the nationalist
movement.

Curiously enough, there was little in Aurobindo’s ancestry
and early environment to suggest that he would shape into
a fiery rebel or a great yogi. He came from a family which
was more anglicised than even most upper class Bengali
bhadralok of that period. His father, Dr. K. D. Ghose, had
studied medicine in England and learnt to admire everything
British. At the age of five Aurobindo was admitted to an
Irish nuns® school at Darjecling. Two years later he and
his two elder brothers were taken to England and placed in
the care of the Rev. Drewitt, an Anglican clergyman of
Manchester, with strict instructions that they should not be
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allowed to make the acquaintance of any Indian or be exposed
to any Indian influence.

Aurobindo received a good grounding in French and
Latin (English was his ‘mother-tongue”) and when he joined
St. Paul’s School at the age of twelve he struck his teachers
asaprodigy. He learnt Greek and German and read Homer,
Aristophanes, Dante, Goethe and the French poets. In-
deed, he ranged over the whole field of European thought.
He won a scholarship which enabled him to go to King's
College, Cambridge. In his first year he took away all the
prizes for Greek and Latin verse, but his interest had already
switched on to Joan of Arc, the American Revolution and
Mazzini. These were years of deep study and reflection,
but also of great hardship. Aurobindo’s mother was suffer-
ing from a serious mental illness, and his father had run out of
funds and was unable to support his sons. Remittances from
India ceased, and Aurobindo’s scholarships could hardly
support him and his two brothers in England. Luckily, as it
scemed at the age of eighteen, Aurobindo passed the
competitive examination for entry into the Indian Civil
Service. With its tangible material rewards and the prestige
of belonging to the ruling caste, the 1.C.S. was then—and
for many years later—the El Dorado of brilliant and ambi-
tious young men. For Aurobindo, however, the charm of a
bureaucratic career wore off even while he was undergoing
his probation; he realised that his real interest lay in ‘poetry
and literature and study of languages and patriotic action’!
He had no desire to become a limb of the alien administra-
tion in India, but he knew how much store his family set by
his success in the 1.C.S.; if he resigned it would break his
father’s heart. Aurobindo sought a way out of his dilemma
by a devious route. He failed to appear for the riding test,
which was compulsory for the I.C.S. probationers and was
disqualified. The India Office in London was not sorry to
see him out of the I.C.S.; it already had suspicions that he
harboured dangerous thoughts which would not easily fit him
into the imperial mould. ‘I should much doubt,’ the Secretary
of State for India, Lord Kimberley, wrote, ‘whether Mr.

1 A. B. Purani, The Life of Sri Aurobinds (Pondicherry, 1964}, p. 43.



AUROBINDO (GHOSE 3

Ghose would be a desirable addition to the Service.™

Aurobindo’s decision to opt out of the Indian Civil Service
showed that he had a mind and a will of his own. The
fourteen impressionable years he had spent in England had
not turned him into a brown sahib. Indeed, S5t. Paul's
School and King's College did to Aurcbindo what Harrow
and Trinity were to do to young Jawaharlal twenty years
later: they sowed the seeds of a nostalgic patriotism.
Aurobindo imbibed love of English literature, but not of
English rule. In the privacy of his room at Cambridge, he
pored over the pages of the Bengalee and other nationalist
papers from India. He eagerly followed the course of
Irish politics, read the history of revolutions in Europe and
America, and dreamt of the day when India would be
independent.

11

Before leaving England, Aurobindo secured a job in Baroda.
The salary of two hundred rupees a month was modest, but
Maharaja Sayaji Rao was a progressive, and (as far as discre-
tion allowed) a patriotic ruler. Aurobindo worked in various
departments of the State Government: Surveys and Settle-
ment, Stamp and Revenue, and the Secretariat. He prepared
memoranda and reports, ‘ghosted’ speeches for the Maha-
raja, and occasionally accompanied him on tour. The
work could hardly have been exciting for him; with his innate
reticence and aloofness from the social life of the court and
the city, he did not shine as a civil servant. Fortunately his
talents found a more congenial outlet when he was asked to
take French classes in Baroda College of which he became in
turn a full-time professor, vice-principal and acting principal.
He made good use of his time, learnt not only Bengali (of
which he was ignorant on his return to India) but Hindi,
Marathi, Gujarati and Sanskrit.

Aurobindo was not destined to end up as a brilliant scholar
or even as a greal educationist. Academic pursuits and family
obligations (he had married in 1901) did not wholly absorb

2 Jbid., p. 33,
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him. Soon after his return to India in 1893, he had anony-
mously contributed a series of articles to the Indu Prakash,
a bi-lingual paper of Bombay, in which he had made a scath-
ing attack on the aims, methods and leadership of the Indian
National Congress. ‘I say of the Congress,” Aurobindo
wrote, ‘that its aims are mistaken, that the spirit in which
it proceeds towards their accomplishment is not the spirit
of sincerity and whole-heartedness, and that the methods it
has chosen are not the right methods, and the leaders in
whom it trusts, are not the right sort of men to be the leaders,
in brief that we are at present led, if not by the blind, at
any rate by the one-eyed.’®

Aurobindo ridiculed the declared principles, the well-
known jargon and the unstated assumptions of the
Congress leaders:

The bare-faced hypocrisy of our enthusiasm for the Queen-
Empress—an old lady so-called by way of courtesy, but
about whom few Indians can really know or care anything
—could serve no purpose but to expose us to the derision
of our ill-wishers. Ther® was too a little too much talk
about the blessings of British rule, and the inscrutable
Providence which has laid us in the maternal, or more
properly, the step-motherly bosom of a just and benevolent
England. Yet, more appalling was the general timidity
of the Congress, its glossing over of hard names, its
disinclination to tell the direct truth, its fear of too deeply
displeasing our masters.*

Aurobindo agreed that the Indian National Congress was
a ‘standard-bearer of liberty’, that it had provided a banner
under which people of different races and creeds could gather.
It was, however, premature to claim that the Congress had
taught the Indian people to act together: at best it had taught
them to ‘talk together’® The Congress seemed to him
too unwieldy a body for any sort of ‘executive’ work. Its
claim to be ‘national’ was presumptuous: it drew its support
almost wholly from ‘our new middle class’, consisting of

2 Indu Prakash (Bombay), § August 1893, p. 3,
A Ihid,, T Auvgust 1893, p. 3.
B Ibid., 21 May 1893, p. 4.
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journalists, barristers, doctors, officials, graduates and traders
with a sprinkling of rich farmers. It was no more ‘national’
than the Liberal Party in England would be if it were to hold
annual meetings and call itself the English National Congress.

Aurobindo questioned the wisdom of trying to persuade
Anglo-India to subordinate its own interests to ‘the sole good
of the Indian people’. Such a conduct could not reasonably
be expected, he wrote

save from men of the most exalted and chivalrous character;
and the sort of people England sends out to us are not as
a rule exalted and chivalrous. They are really very
ordinary men—and not only ordinary men, but ordinary
Englishmen—types of the middle class Philistines, in the
graphic English phrase, with the narrow hearts and
commercial habit of mind peculiar to that sort of people.
OQur appeal, the appeal of every high-souled and self-
respecting nation, ought not to be to the opinion of the
Anglo-Indians, no, nor yet to the British sense of justice,
but to our own reviving sense of manhood, to our sincere
fellow-feeling so far as it can be called sincere—with the
silent and suffering people of India.®

Aurobindo’s analysis of the Indian politics in 1893 was
ruthless, his logic irrefutable and prose evocative, but he was
wholly out of tune with the Indian political elite which com-
posed not only the readership of the Indu Prakash, but the
rank and file of the Congress. His view of the future of
British imperialism and Indian nationalism was remarkably
incisive and perceptive but it was at least a quarter of a
century ahead of his time. Indeed, only a young man reared
on western political theory and completely innocent of the
facts of political life in his own country could have dared in
1893 to question the very premises of nationalist politics
in India, ask embarrassing questions and suggest startling
answers.

After the first two articles had been published in the
Indu Prakash, Aurobindo, it is alleged, was exhorted by
M. G. Ranade to exercise greater discretion. It is doubitful

® Ibid., 21 August 1893, p, 4.
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if Aurcbindo’s articles, despite their literary flavour and
patriotic ardour, made many converts. The Indian
National Congress had been founded only eight years before;
its votaries had yet no obvious cause for pessimism. Indeed
the passage of the Indian Councils Act in 1892 and a resolu-
tion passed by the House of Commons in favour of simul-
taneous examinations for the I.C.S. in India and England in
the following year had temporarily boosted the morale of the
Congress leaders.

I

During the next twelve years while Aurobindo was in Baroda
State service, Indian politics remained in a low key and he
took little interest in them. During his visits to Bengal,
he had noticed the cynicism of the middle classes, whose one
aim in life seemed to be ‘the happiness of the relatives and
the family’, and who were unable ‘to listen to profound sub-
Jects; they laugh at and make fun of everything—Dharma,
philanthropy, high aspiration, great endeavour, liberation
of the country: with a grin they want to dismiss anything
serious, all that is high and noble’.” This was hardly a
propitious period for struggle against the Raj, but Aurobindo
established contacts with the revolutionary underground in
Maharashtra and Bengal. These dangerous forays gave him
some satisfaction, but his real chance came in 1905 in the
wake of the partition of Bengal. His scene of activity
changed from Baroda to Calcutta. He started a Bengali
paper, Yugantar and joined B. C. Pal in running the Bande
Mataram. His articles in the latter expounded the phi-
losophy of Indian nationalism with a sharpness, daring and
eloquence Indian journalism had never yet known. He
amplified what he had hinted at in his ndu Prakash articles.
He ridiculed the ideal of colonial self-government for India
as a political monstrosity; the only ideal which India could
accept was absolute autonomy, ‘unqualified swaraj’. All
talk about expansion of legislative councils, appointment
of Indians to executive councils of the Viceroy and the

7 Aurobindo Ghose to Mrinalini Ghose, 30 August 1903, quoted by
A. B, Purani, op. cit., p. 91,
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Governors struck him as meaningless. It was foolish to
expect reforms from the British Government. Indeed the
worse the government, the better it would be for Indian
nationalism: disaffection could only hasten the day of
liberation.

Aurobindo’s prose was like a heady wine to the young radi-
cals of Bengal. He organised Extremists, or Nationalists as
they called themselves, in the Bengal Congress, and promoted
an alliance between them and the Extremists of Maharashtra
led by Bal Gangadhar Tilak. He set out to radicalise the
policies and programmes of the Congress. He advocated
boycott not only of British goods but of government aided
schools and indeed of the whole alien administration. A
militant ideology and a militant programme were to be sup-
ported with a militant strategy. The result was that the
annual Congress sessions became trials of strength between
the Moderates and Extremists. A compromise was patched
up at the Banaras session in 1905 and at Calcutta in 1906,
but by the time the Congress met at Surat at the end of 1907,
a split had become inevitable. Aurobindo was in the
thick of the fray at Surat; indeed he precipitated the
final tumultuous scenes in which the Congress broke up.

Inevitably Aurobindo’s activities earned him the implac-
able hostility of the British authorities. “He is the most
dangerous man we now have to reckon with,” the Viceroy,
Lord Minto, told Secretary of State Morley.? The Lieute-
nant Governor of Bengal pleaded with the Viceroy to deport
Aurobindo: ‘He is regarded and spoken of by all as the
disciples regard a great Master. He has been in the fore-
front of all.... But he has kept himself, like a careful
and valued general, out of sight of *“the enemy". We
cannot get evidence against him such as would secure his
conviction in a Court.™ The Viceroy refused to agree to
deportation; he knew how allergic Morley was to deporta-
tions without trial after the Lajpat Rai case in 1907, The
arm of the law was, however, long enough to reach a
fiery journalist and politician. Aurobindo was prosecuted

E Minto to Morley, 25 May 1910, quoted by M. N. Das in Indie Under
Marley and Minte (London, 1964, p. 145

® Fraser to Minto, 19 May 1908, quoted by M. M. Das, op. cit., p. 114,
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twice, first in 1907, and again in 1908-9. The latter prosecu-
tion in which Aurobindo was one of the thirty-five accused in
the Maniktola Bomb Conspiracy Case, was a serious matter,
but he was acquitted after a magnificent defence by
Chittaranjan Das. Aurobindo resumed his political acti-
vities, started a new weekly, Karmayogin, but after a few
months, to the surprise of friends and foes alike, he suddenly
withdrew from the Indian political stage. In February 1910
he left for the French settlement of Chandernagore, and in
April next moved on to Pondicherry, where he was to spend
the next forty years. The British authorities, who were about
to re-arrest him, felt they had been outwitted. Aurobindo’s
adherents were stunned but continued to cherish the hope
that he would return to lead them again. Awrobindo had,
however, said a final good-bye to politics.

v

Aurobindo’s own mood after renunciation of politics was
neither one of clation nor of disappointment. He felt he
was in the hands of a Higher Power which knew what was
best for him and for his country. He denied that he had
withdrawn from politics in despair. ‘I came away,’ he
explained ‘because I did not want anything to interfere
with my yoga and because I got a very distinet adesh
(command) in the matter. I have cut connection entirely
with politics, but before I did so, I knew from within
that the work I had begun there was destined to be carried
forward, on lines T had foreseen, by others, and that the
ultimate triumph of the movement I had initiated was sure
without my personal aclion or presence.’!®

Nothing could persuade Aurobindo to leave Pondicherry
which he described as ‘my place of retreat, my cave of
fapasya’™ He was not tempted to join the Home Rule
movement headed by his friend and hero, Tilak. Nor did he
accept the presidency of the Nagpur Congress in December

10 Sri Aurobinde on Himself And on The Muother (Pondicherry, 1953),

p. 314, :
11 pAurobindo Ghose to Joseph Baptista, 5 January 1920, Tilak Papers
{micrafilm), Nehru Memorial Museum and Library,
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1920. In the mid-twenties his admirer and former counsel
in the Maniktola case, C. R. Das, headed the Swaraj party,
but Aurobindo stood aloof. The iron will with which
he had spurned the I.C.S. in 1892, cut professional and
domestic ties in 1906, enabled him to turn a deaf ear to the
siren calls of politics. In retrospect, it seems as if England,
Baroda and Calcutta were only stop-overs in a journey of
which the destination was Pondicherry.

Vv

To his contemporaries Aurobindo’s switch from politics
to Pondicherry seemed an anti-climax. There is no doubt
that early in 1910 the tide was flowing against his party.
The Surat split had proved a disaster for the Extremists.
They had been expelled from the Congress, and were being
persecuted by the Government. Their most important leader
Tilak had been locked up in Mandalay fort in Burma; another
leader, Bipin Chandra Pal, had slipped away to England.
The anti-partition agitation had lost its momentum. In
1909 Aurobindo noticed after his release from jail a
perceptible lack of enthusiasm among the people; his own
meetings in Calcutta, which two years before were thronged
by thousands, were attended, as he himself noted, by no
more than ‘about a hundred persons, that too mostly passers-
by'."* The Extremists were consigned to the political limbo
for nearly a decade. To this dismal and somewhat un-
expected denouement Aurobindo had himself contributed
in no small measure.

Aurobindo had played an important role in stirring the
youth of Bengal, bringing together the radical Congressmen
of Bengal and Maharashtra and shaking the complacency of
Anglo-India. The ideal of Indian nationalism which he
expounded in the Bande Mataram was remarkable for its
comprehensiveness, clarity and courage. No politician in
the warm glow of the Victorian sunset or the Edwardian
decade had dispelled more illusions about the British Raj, or
attained a clearer vision of India’s political destiny than

12 A, B. Purani, op. cit,, pp. 132-3.
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Aurobindo. It is true that he gave a religious, or rather a
spiritual complexion to the struggle for Indian emancipation;
his idiom was derived from the imagery of the Hindu epics
and folklore. There was, however, nothing obscurantist or
sectarian about Aurobindo; it would be difficult to find a
passage in his writings which smacks of prejudice against
other religions. His writings do not, however, indicate that
he was aware of other religions or communities in India, and
of the problem of communicating with them.

Aurobindo was undoubtedly a brilliant theoretician of
Indian nationalism, but if politics are the art of the possible,
he was not a skilful or successful politician. His logical
mind, missionary ardour and impatience for results drove
him to make frontal attacks on political opponents in the
Congress and on the British Raj. It is obvious that in a
conflict, head-on collision is not always the only or the ideal
strategy; indeed calculated patience and compromise may be
as important for success as militancy. Aurobindo’s hard-
hitting editorials in the Bande Mataram delighted his young
adherents, but they infuriated the Indian political elite and
deepened the image of the Extremists as irresponsible hot-
heads, and ‘wild young men’, especially in provinces other
than Bengal and Maharashtra where they were still a tiny
minority. The Banaras and Calcutta Congress sessions had
revealed the growing influence of the Extremists. If the
Extremists had acted with restraint in 1907, they might have
retained and even strengthened their foothold in the Congress.
But they preferred, largely under Aurobindo’s inspiration,
the policy of increasing pressure and provocation, which by
1907 drove the Moderate leaders to the conviction that the
two factions could not co-exist in the Congress party.

The Moderates’ position in the Congress party and in the
country was not really so weak as the Extremists believed.
It was not easy to push men like Dadabhai Naoroji, Pheroze-
shah Mehta, Surendranath Banerjea and Gopal Krishna
Gokhale off the high pedestals they occupied in public
imagination. Most Extremist leaders, and Aurobindo in
particular, failed to see that the middle class which at that
time had to bear the brunt of any collision with the Raj—did
not have the stamina to stand up to a serigus and prolonged
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assault by the British Government. This was proved in the
Punjab by the aftermath of Lajpat Rai's deportation in 1907,
and of the arrests of Aurobindo and his colleagues in 1908-9
in Bengal: the result was not a quickening but a paralysis of
political activity.

As the war of nerves between the Extremists and the
Moderates went on in 1907, Aurobindo made no secret of his
preference for an open breach to a patched-up compromise.
Indeed, the word compromise did not exist in his dictionary
at this time. Were it not for Tilak, the parting of the ways,
which occurred at the Surat Congress in December 1907,
would have come even earlier. At Surat, Aurobindo’s part
(on his own admission), in precipitating the final crisis
which led to a break-up of the Congress was much greater
than his contemporaries and even colleagues knew. Un-
fortunately, the real beneficiaries of the Surat split were
neither the Moderates nor the Extremists, but the British
authorities.

From this it must not be inferred that Aurobindo’s
contribution to the nationalist movement was not significant
in its own way. His analysis of British imperialism, and
the predicament of nationalist India at the turn of the century
was remarkably prescient. He saw clearly—what was not
obvious to most of his contemporaries—that to wrest power
from Britain the nationalist leadership had to be much more
objective, that there were definite limits even to the checks
which ‘British democracy’ could exercise on its agents in
India, that the Indian middle class was too small in size and
too vulnerable to official displeasure to pit itself against the
alien Government, that only the induction of the urban

' proletariat and the rural poor into the nationalist struggle
could make it irresistible, that the key to success was to be
sought in boycott and passive resistance rather than in
constitutional agitation for concessions. All this of course
presupposed a complete transformation of the aims, methods
and composition of the natipnalist movement. This trans-
formation could not be achieved even by Tilak, who had
been in politics for twenty-five years before the partition of
Bengal, much less by young Aurobindo who was still in his
late thirties, and a relative late-comer to politics.
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It is important to remember that until 1905 Aurobindo
had remained in the backwaters of Baroda, and kept himself
aloof from overt political agitation, that his active political
career lasted no more than four years of which nearly one
third was spent as an under-trial prisoner. His famous
Uttarpara speech after his release from jail in 1909 showed
that he was already under the spell of supernatural forces
which were soon to lift him out of political affairs. His
influence was largely confined to the English knowing
bhadralok in Bengal, and the only other province on which
he made some impression was Maharashtra. Aurobindo
thus did not have the aptitude, the training or even the time
to create a mass movement. Shy, stern, silent and intro-
spective, he was more of an inspirer through the written word,
than an organiser of men. He was Marx of anti-imperial-
ism, not its Lenin. It is difficult to say whether his devoted
followers were aware of his limitations, but Aurcbindo
himself came to recognise them clearly at least in retrospect.
In 1920, in the critical year of the non-cooperation movement,
when he was invited to preside over the Nagpur Congress,
in a remarkably candid piece of self-analysis he described
himself as an ‘idealist to the marrow’, recalled the qualities
of Tilak who had ‘combined suppleness, skill and deter-
mination’, and confessed: ‘I have not the suppleness and
skill.**

Aurobindo’s major contribution was that he gave a
coherent and militant ideology to the agitation against the
partition of Bengal. This militant ideology survived the
agitation, and indeed the annulment of the partition in 1912.
Aurobindo did not have the time, or the ‘skill and supple-
ness’, to translate this ideology into practice. But at the
very time he was expounding it in the columns of Bande
Mataram, another Indian leader only three years older than
him was actually testing it in far-off South Africa. Gandhi
had the advantage of fifteen years of practical work in the
small Indian community in South Africa. Ten years after
Aurobindo’s retirement from politics, Gandhi was to try
boycott and passive resistance on a continental scale and to

13 Aurobindo Ghose to B, S. Moonje, 30 Auguost 1920, Tilak Papers
(microfilm), Nehru Memorial Mussum and Library,
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evoke a response which was all the greater because Aurobindo
and his valiant band had paved the way for him.

VI

Aurcbindo's own spiritual odyssey transformed his way
of looking at the world. He was no longer prepared to
countenance violence for political, or indeed any ends; his
attitude to Britain and the Commonwealth mellowed with the
years. After the fall of France in 1940, he openly blessed
the Allied cause. Two years later he favoured the acceptance
of the Cripps proposals.

After 1910 his principal interest was in the realm of the
spirit. This did not mean that he cut himself off from the
problems of suffering humanity. The purpose of the old
yoga, he wrote, had been to get away from life to the Divine;
the purpose of the new yoga was to reach the Divine, and
bring the fullness of what was gained into life.

At Pondicherry Aurobindo meditated constantly, was seen
and heard rarely, but wrote copiously at least during the first
decade of his stay there. The Synthesis of Yoga, the Essays
on the Gita, the Secret of the Veda, The Ideal of Human
Unity, the Human Cycle, the epic poem Savitri were eloguent
testaments of his profound insights into life and reality.
He concerned himsell not with religion, but with spirituality,
with new visions of divine grace, inner freedom and joy, and
of a society composed of men and women who had realised
life at deep levels of consciousness. ‘One of the greatest
minds of his age’, is how Jawaharlal Nehru described him.!4
Aurobindo was, however, more than a philosopher; his
writings were affirmations of spiritual truths and values which
he wanted to make the heritage of mankind. Romain
Rolland described him ‘as the completest synthesis that has
been realised to this day by the geniuses of Asia and geniuses
of Europe’.’®

Y Amrita Bazar Parrilka (Calcutts), 6 December 1950, p. 1.
15 The Hindustan Times (New Delhi), 6 December 1950, p. 5.
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Sri Aurobindo’s Philosophy

Bots Indian and Western thought have met in Sri Aurobindo.
S. K. Maitra writes: ‘This meeling is not mere handshak-
ing, but that there is a real synthesis of these two types of
thought in him. There is even something more, a fulfilment
of what each of them aims at but has not been able to realise.™
The West aims at a fuller realisation of the evolutionary and
cosmic character of its thought. But it is hampered by its
intellectualism and its existential outlook. What it requires
is the acceptance of a spiritual standpoint, leading to the
abandonment of its existential outlook and a modification
of its extreme intellectualism. Similarly, Indian thought
is spiritual but individualistic and static. It must break its
narrow walls of individualism and acquire a dynamic and
cosmic character. There lies its fulfilment. Sri Aurobindo
fulfils this function by dealing with three main problems of
his philosophy: the problem of Evolution, the problem of
Yoga and the problem of the nature of Reality.

The idea of Evolution is certainly more prominent in
Western philosophy than in Indian philosophy. Greek
philosophy is full of it. Although it was not given so much
importance in Plato as in Aristotle, it did have a place in
the antechamber of his philosophy., when he spoke of creation
and dealt with natural philosophy, as in the Timaens. In
Aristotle evolution was teleological; it was the gradual irans-
formation of the potential into the actual. The problem of

18, K. Maitra, The Meeting of the East and the West in Sri Aurchinds's
Philosophy, (Pondicherry, 1956), p. 32
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creation has been in fact the stumbling block in Greek
philosophy. ‘Anaxagoras solved it by postulating the
existence of the Soul or Nous which, being not of the nature
of material objects, could impart motion to them. Parmen-
ides cut the Gordian knot by saying that there is no creation
at all, for there is only the one immovable eternal Being.
Unlike Parmenides, however, Plato does not deny creation
but assumes the existence of a second principle outside of the
ideas but dependent upon them for the plan or scheme of
creation. This second principle Plato calls God or the
Creator.” Creation, according to Plato, is not a material
process, but is mainly ideal and intellectual. Therefore, he
speaks of the idea of creation existing prior to creation. We
have in Plato, thus, a double set of creators—the Ideas
which are the ultimate creators, and God. God evidently
has not got the power to create without getting the pattern
from the Ideas, and the ldeas cannot also create directly
because they have no power of generation.

The Greek mind is aways at first directed outward, and it
is only at a later stage that it is directed inwards. Therefore,
the approach from the standpoint of consciousness was never
fully established in Greek philosophy. This is the reason
why Plato could not interpret the grades of reality in terms of
the grades of consciousness. Indian philosophy from the
beginning turned inwards. The highest reality was always
conceived as Atman or Self. The interpretation of the
universe was, therefore, always from the standpoint of con-
sciousness. The different grades of reality were explained in
terms of the different grades of consciousness. Sri Aurobindo
looks at the whole universe from the standpoint of the
highest consciousness which he calls Sachchidananda.

Sri Aurobindo not only emphasises that all reality is
consciousness, but he goes further and says that the measure
of reality of anything is determined by the nature of conscious-
ness thatis revealed init. The higher the position of anything
in the scale of reality, the deeper and more unified is the
consciousness that is revealed in it. His conclusion, therefore,
is just the reverse of that of Plotinus. ‘The Absolute,

2 Plato, Timaeus (Jowett's Trans,), pp. 29-32.
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far from being characterised by the total absence of conscious-
ness, is, on the contrary, the Highest Consciousness. And
the individual, if he is to attain union with the Absolute, must
possess the broadest, deepest and most unified consciousness.’
Unconsciousness is the characteristic of Matter in its grossest
form. Evolution is from unconsciousness or nescience to
Enowledge.

Sri Aurobindo’s conception of Divine Descent has an
outward similarity with Plotinus’ theory of Emanations.
Like Plotinus, he also looks upon creation as the emergence
from God of a hierarchically graded world, the emergents
being of all grades of reality. But the whole conception of
creation and the relation of the created world to God are
totally different in his philosophy from what they are in the
system of Plotinus. In calling creation a descent of God,
Sri Aurobindo wants to emphasise its double significance.
First, that the created world, even in its lowest levels, exhibits
on its face the stamp of its Divine origin. Secondly, that it
is a descent for the sake of ascent, so that the lowest order of
existence has the promise and potency of reaching the Divine
status.

The individual soul in Plotinus® system no doubt realises
God both as the immanent principle working within and also
as the transcendent Source which the individual can reach
by a long progression, through a series of stages. But for
the rest of the universe God is only a transcendent principle,
the Ultimate Source of all emanations. In Sri Aurobindo’s
philosophy both these aspects of Divinity are kept in mind
from the very beginning. Even in the lowest forms of matter
the Absolute is present as an indwelling principle—as the
Gita puts it, a dweller within the heart, hirddese arjuna tisthati
—pushing it continually forward. The impulse towards
self-improvement, towards fuller and fuller self-expression,
comes, therefore, from within. At the same time the progress
is through a hierarchy of different grades of reality, the
products of successive descents of the Absolute. It is not the
individual alone who realises this double aspect of Divinity,
but the whole universe shares this realisation. The only
limitation which Sri Aurobindo places upon the cosmic
realisation of the double aspect of Divinity is the circumstance
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that it rests with the Divine Will to choose the time and
occasion for the Divine Descent, without which this realisa-
tion is impossible. But this is an inevitable consequence of
the Divine transcendence.

For Hegel, Being is Thought, and Thought is Being, and the
essential feature of the world-view of Thought is Continuity.
He, therefore, has banished all absolute contradictions from
the real world. For him antitheses exist for the sake of a
higher synthesis, negations for the purpose of establishing a
higher affirmation. S. K. Maitra writes that Bradley, while
trying to play Hegel against Hegel, ‘has been instrumental
in introducing a principle which offers a direct challenge to
the Hegelian philosophy. This is the principle of Emergence.
The fight on the philosophical front is no longer between
Mechanical Evolution and Teleological Evolution, but bet-
ween Continuous Evolution and Emergent Evolution'?
Bergson's Creative Evolution is also a form of Emergent
Evolution, because there lurk in his conception of creativity
the ideas of surprise, uncertainty and incalculability. Evolu-
tion for all of them is made possible by the emergence of the
new, which must be treated as a fundamental departure
from the old, and must in no sense be regarded as deduction
from, or a continuation of, the old. Perennial philosophy in
the West has held fast as its sheet-anchor to the principle of
continuity. Iis last great champion was Hegel. The phe-
nomenal rise in recent years of the philosophy of values
has very much hastened its fall, for the philosophy of values
is essentially a philosophy of emergence. Sri Aurobindo
champions a form of Emergent Evolution which constity-
tes a far greater challenge than any attack it has had so far
to face in the West.

According to the Purusa Sukia of the Rig Veda, the whole
Pyrusa is not melted into the world.* This is the foundation
of the emergent view of evolution in India. The évolution
of the world can only be through successive emergences
of higher and higher consciousness from Him. These

: ﬁrh!{ Maitra, ﬂﬁ, cif., p. 259,
*The Purusa had a thousand hands, a thousand eyes, a thousand feat;
“m! covered the carth on all sides, and stretched ten figures length buyxﬂ
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emergences are really descents of the Divine Consciousness.
We thus come to the doctrine of Avatar. The Gita speaks
of a double current in evolution. The first, which is the
normal current, does not require any Divine intervention,
and can flow on smoothly of itself. But it cannot do so for
very long. A time comes when it meets with obstacles which
are beyond its power to remove. It is then that Divine
intervention steps in, removes the obstacles which blocked
the progress of the world, and sets free the current of evolu-
tion. Such a crisis in the evolution of the world the Gita
calls Dharmasya glani, deterioration of Dharma, because it
describes every process in terms of its spiritual significance.
This direct intervention by God and the resulting emergence
of a new consciousness are for the Gita an absolute essential
of world-evolution. This does not rejeet in toto the doctrine
of continuity, but sets up, along with it, the principle of
emergence, without which we cannot obtain a complete
picture of evolution. Likewise, it does not mean the elimina-
tion of thought from all effective share in the direction of
the evolutionary process, but the setting of definite limits to
its effectiveness, and the supplementation of it by other types
of consciousness which are more at home in a discontinuous
world,

For Sri Aurobindo, therefore, the world does not evolve
of itself in a continuous process, but it requires at every
critical stage of its evolution Divine intervention in the shape
of a direct descent of the Divine Consciousness. No radical
change in the stage of eyolution is for him possible without
such a Divine Descent. This view of evolution assures man,
in addition to his own respurces, the Infinite Power of God
in his aspiration to rise higher and higher in the scale of
evolution.

Unlike Bradley's, Sri Aurobindo’s conception is based not
upon the suicide of the lower principles, but upon their trans-
formation. This transformation we may call a rebirth to
indicate the radical nature of the change that will come upon
them. The new principle brings about a total change in the
character of the world as it existed before its emergence.

In Alexander’s scheme of emergent evolution there is no
change of the old principles on the emergence of a new one.
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The old principles remain as they were before, only a new one
joins them. For Sri Aurobindo, however, evolution does
not mean merely addition of some new principles to those
which are already existent, but it means that the old princi-
ples, by reason of the emergence of the new ones, change
their character. Life, for instance, as it was before the
emergence of Mind, is very different from Life as we know
it today, dominated as it is by Mind. So again, Sri
Aurobindo believes when the principle of Supermind will
emerge, all the principles which are existent today, such as
Matter, Life, Mind and Soul,-will undergo a radical change.
Even the physical universe will be very different from what it
is at present, for it will cease to offer any resistance to the
SPZ".‘ but on the contrary will work in perfect co-operation
with 1t.

Professor Whitehead, perhaps, is the most outstanding
_philqsopher of the present day in the West, more evolutionary
in his outlook than even Bergson or Alexander. A com-
parison of Whitehead’s philosophy with that of Sri Aurobindo
reveals striking resemblances as well as fundamental differ-
ences. For both Sri Aurobindo and Whitehead evolution
is not merely one principle among many others which explain
the world as it is and as it will be in the future, but it is the
one principle round which have clustered all the other
principles and without which they cannot be understood.
They are both equally opposed to all forms of dualism; they
are not devotees exclusively either of Being or of Becoming
and are forward-looking buoyant optimists. As for their
fundamental differences, Whitehead's theory of evolution is
naturalistic, whereas Sri Aurobindo’s is spiritualistic.,* The

5 Whitehead's philosophy of organism is based upon a purely natoralis-

tic principle, namely what he calls prefiension, a kind of fecling which is
the inner spring or motive force of the entire world of process, It is the
ope great unifying factor which, ‘starting from the lowest forms of it in
electrons and molecoles, reaches oot to the highly developed aesthetic
emotions and sentiments and moves on further to the uncharted entities so
closely knit together so as to form one organic whole. It presents a magni-
ficent scheme of a perfectly interrelated world of actual entities, but it
cannot blind us to the fact that it is reared upon a purely naturalistic
principle. Itis clearly a case of evolution from the standpoint of the
beginning. The higher processes are here all interpreted in terms of the
lower, exactly as is done in the nineteenth century evolutionistic theories of
Darwin, Spencer and others. It isa purely naturalistic theory of evolution,
In striking contrast 1o this is Sri Aurchindo’s theory of evolution.
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principle of evolution itself is derived from the nature of the
highest principle, the ultimate Reality. The key to the under-
standing of the nature of evolution is not to be found in the
processes of nature but is to be sought in the Ultimate
Reality.

Evolution, therefore, is the ascent of physical nature,
life, mind, etc.. to the Ultimate Reality, made possible by the
circumstance that these lower principles are themselves
expressions in varying degrees of perfection of the
same ultimate Reality. As inadequate expressions of
Ultimate Reality, there is an urge in them to complete
and perfect themselves. Like Hegel, Sri Aurobindo, therefore,
looks at evolution from the standpoint of the end. But
the end as conceived by Hegel is a purely rational end, an
end conceived by Thought. For Sri Aurcbindo, Thought
is not the Ultimate Reality, but there are various grades of
reality above Thought which have to be climbed before the
Ultimate Reality can be reached. No end, in fact, short of
the Absolute, is competent to give an adequate account of
the nature of evolution.

Whitehead identifies the principle of Creativity with
novelty. This creativity or novelty is the inner spring of the
process of evolution, both at the lower and the higher stages.
It is haunted by a dread, the vanishing of the past. Mere
novelty, therefore, has only a negative and hardly any posi-
tive value. 1t is axiologically of neutral quality. It cannot
serve, therefore, as a directive principle of evolution; it cannot
supply the missing element in Whitchead’s philosophy,
namely, a goal of evolution. In Sri Aurobindo, the dynamic
element is not supplied by a mere urge for novelty but by the
far more effective teleological idea of a definite goal of the
entire process of evolution, a goal which takes it far beyvond
the limits of the finite—the Infinite.

This goal is again linked up by him with the question of the
origin of the world. As the world has originated from
Sachchidananda, so its goal is to return”to Him.

Thus we find that both Hegel and Whitehead are committed
to the principle of continuity. A true theory of evolution
is an emergent one and treats matter, life and mind as
successive and distinct stages in the onward march of the
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world to its original spiritual Source. Sri Aurobindo’s
philosophy gives us an assurance that the future will not
be a mere repetition of the past but that it will reveal
undisclosed possibilities which we cannot dream of.

Evolution. however, is the soul of Sri Aurobindo’s phi-
losophy. His theory of evolution is the pivot round which
the whele philosophy of Sri Aurobindo moves. Evolution
is the movement which is the reverse of the movement of
involution or creation. It is because of the descent of the
Spirit into matter, life and mind, that these can ascend to the
higher regions of the Spirit. Because the Spirit in creation
has involved itself in matter, life and mind, therefore matter,
life and mind feel an impulse to rise to their Source. Evolu-
tion thus, ‘is a sort of home-sickness of the Spirit. The
Spirit has descended into the lowest particle of matter;
!hcrt:f‘ore, matter seeks to evolve into something higher than
itself—mind. Similarly, there is a descent of the Spirit
into mind, and consequently mind must ascend to something
higher than itself, namely, Supermind. The highest principle
so far evolved is mind. But evolution cannot stop with mind
for mind is not its last word. It must move further up and
come to the next stage, namely Supermind. But when it
does so, there will be a radical change in the nature of the
world for with the emergence of the Supermind the process of
evolution becomes a process through knowledge, the previous
process being through ignorance. Such, in brief, is Sri
Aurobindo’s most optimistic scheme of evolution.

Sri Aurobindo has accepted the cosmic view of evolation
of the West but has rejected its mechanical character and
replaced it by a spiritual evolution. Likewise he has rejected
the cyclical view of the universe of Indian philosophy and the
individualistic outlook of its theory of evolution, and substi-
tuted for the cosmic and over-personal outlook of the West.
The result is an altogether new theory of evolution. It
bases itself upon the idea that the source of evolution being
Sachchidananda himself, it cannot stop until the whole world
is completely divinised. No limited objective, such as the
naturalistic ideal of a perfect adjustment between the organism
and the environment or the realisation of a kingdom of ends,
which is Kant’s social ideal, can be looked upon as the goal of
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evolution. What the thinkers in India ignored is the great
truth that a divinised man can only emerge in a divinised
world. The problem of salvation is intimately connected

with that of evolution. In fact, evolution may be called a
Cosmic Yoga.

The Nature of Reality

Sri Aurobindo’s philosophy of evolution is the direct
outcome of his integral world-view. In The Life Divine he
enunciates four main theories with their corresponding mental
attitudes and ideals in accordance with four different con-
ceptions of the truth of existence:

These we may call the supracosmic, the cosmic and
terrestrial, the supra-terrestrial or other worldly, and the
integral or synthetic or composite. In this last category
would fall Sri Aurobindo’s view of our existence here as
a Becoming with the Divine Being for its origin and its
object, a progressive manifestation, a spiritual evolution
with the supracosmic for its source and support, the other
worldly for a condition and connecting link, and the cosmic
and terrestrial for its field, and with human mind and life
for its nodus and turning-point of release towards a higher
and a highest perfection., Our regard then must be on
the first three to see where they depart from the integralising

view of life and how far the truths they stand on fit into
its structure.®

In the supra-cosmic view of things the supreme Reality is
alone entirely real. A certain illusoriness, a sense of the
vanity of cosmic existence and individual being is a charac-
teristic turn of this seeing of things, but it is not essential,
not an indispensable adjunct to its main thought-principle.
In the extreme forms of its world-vision human existence has
no real meaning; it is a mistake of the soul or a delirium of
the will to live, an error or ignorance which somehow over-
casts the Absolute Reality. But this idea of the total vanity
of life is not altogether an inevitable consequence of the

% 5. K. Maitra, op. cir.,, p. 262,
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supra-cosmic theory of existence. In the Vedanta of the
Upanishads, the Becoming of Brahman is accepted as a reality.

The cosmic-terrestrial view considers cosmic existence
alone as real. Its view is confined, ordinarily, to life in the
material universe. God, if God exists, is an eternal Becom-
ing; or if God does not exist, then Nature is a perennial
Becoming. Earth is the field or it is one of the temporary
fields, man is the highest possible form or only one of the
temporary forms of the Becoming.

The supra-terrestrial view admits the reality of the material
cosmos and it accepts the temporary duration of earth and
human life as the first fact we have to start from; but it adds
to it a perception of other worlds or planes of existence which
have an eternal or at least a more permanent duration; it
perceives behind the mortality of the bodily life of man the
immortality of the soul within him. There arises from this
view of things the idea that the true home of man is beyond
and that the earth life is in some way or other only an episode
of his immortality or a deviation from a celestial and spiritual
into a material existence.

But, finally, there must open in us, as our mental life
deepens and subtler knowledge develops, the perception that
the terrestrial and the supra-terrestrial are not the only terms
of being; there is something which is supra-cosmic and the
highest remote origin of our existence. In this integration the
supra-cosmic Reality stands as the supreme Truth of being;
to realise it is the highest reach of our conscipusness. But
it is the highest Reality which is also the cosmic being, the
cosmic consciousness, the cosmic will and life; it has put
these things forth, not outside itself but in its own being,
not as an opposite principle but as its own self-unfolding and
self-expression. ‘A perfect self-expression of the spirit is
the object of our terrestrial existence. The supra-terrestrial
existence is also a truth of being; for the material is not the
only plane of our existence; other planes of consciousness
there are to which we can attain and which have already
their hidden links with us. An integration of this kind would
not be possible if a spiritual evolution were not the sense of
our birth and terrestrial existence; the evolution of mind, life
and spirit in Matter is the sign that this integration, this
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completed manifestation of a secret self contained in it is its
significance.” A complete involution of all that the Spirit is
and its evolutionary self-unfolding are the double-terms of
our material existence. ‘An involution of spirit in the Incon-
science is the beginning; an involution in the Ignorance with
its play of the possibilities of a partial developing knowledge
is the middle, and the cause of the anomalies of our present
nature—our imperfection is the sign of a transitional state, a
growth not yet completed, an effort that is finding its way;
a consummation in a deployment of the spirit’s self-know-
ledge and the sclf-power of its divine being and consciousness
is the culmination: these are the three stages of this cyele of
the spirit's progressive self-expression in life.’” It is a per-
fected and divinised life for which the earth-nature is seck-
ing, and this secking is a sign of the Divine Will in Nature.
There are also other seekings and these too find their means
of self-fulfilment; a withdrawal into the supreme peace or
ecstasy, a withdrawal into the bliss of the Divine Presence
are open to the soul in earth-existence: for the Infinite in
its manifestation has many possibilities and is not confined by
its formulations. ‘But ncither of these withdrawals can be
the fundamental intention in the Becoming itself here; for
then an evolutionary progression would not have been under-
taken—such a progression here can only have for its aim a
self-fulfilment here: a progressive manifestation of this kind
can only have for its soul of significance the revelation of
Being in a perfect Becoming.’

Sri Aurcbindo does not identifv Reality either with
Being or Becoming, but looks upon both of these as poises
of Reality. The Absolute is beyond the two, it is eternal and
infinite. and, therefore, i5 in its essence indeterminable and
indefinable and inconceivable by the finite mind. It is not
describable either by negations—aneti, neti, or by affirma-
tives—iti, {ii. Yet this Supreme Reality manifests itself to our
consciousness in the universe by real and fundamental truths
of its being which transcend the universe and are the founda-
tion upon which the universe rests. These truths present
themselves to our intellectual knowledge as the fundamental

7 8ri Aurobindo, The Life Divine, Vol, 1, Part IT (19400, pp. 5590-1.
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aspects in which we see and experience the Infinite
Reality. This Supreme Reality or Brahman, as it
manifests itself to our consciousness, is an eternal and
absolute self-existence, self-awareness and self-power and
self-delight of being. It is Sachchidananda. TIts self-
existence appears in three forms: self, conscious Being or
Spirit, and God or the Divine Being, or, to use the more
expressive terms of Indian philosophy, it manifests itself as
Atman, Purusha and Ishwara. Similarly its self~awareness
or force of conscipusness, Consciousness-Force. appears
in three forms: Maya, Prakriti and Shakti. Maya is the
force of the Absolute Consciousness, conceptually creative
of all things. Prakriti is Nature or Force as dynamically
executive. working out all things under the supervision of
the Supreme Spirit. Shakti is the conscious power of the
Divine Being which is both conceptually creative and dynami-
cally executive. And the fundamental determinates of
Bliss are Love, Joy and Beauty. These three aspects and
these three powers embrace the whole of Existence and all
Mature and. if viewed as a whole, reconcile all apparent
contradictions. all apparent disparateness and incompa-
tibility between the supra-cosmic transcendence, the cosmic
universality and the separativeness of our individual exis-
tence. Brahman is omnipresent in all relativities; it is
the Absolute governing, pervading, constituting all relativi-
ties.

‘There is the difficulty of understanding how the Indeter-
minable determines itself as both Infinite and finite, how the
One becomes an infinitely diversified multitude, how the
Impersonal creates or supports an infinite of persons, and is
itself also a Person. In despair, our logical reason gives up
the chase and proclaims the universe to be an unmeaning
jumble of phenomena.” But what is magic to our finite
reason, observes Sri Aurobindo, is the logic of the Infinite.
The reason behind the seemingly meaningless processes is
a greater reason, a greater logic, because it is more vast,
subtle, complex in its operations. The difficulties of both
Bergsonism as well as Advaita Vedanta are due to the failure
to understand the logic of the Maya of Brahman. ‘Its logic
is magic to them, because it refuses to come under their
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narrow logical categories.” Its logic is the logic of the
universal being of Brahman and the infinite intelligence of
Maya, In order fo understand it, we have to grasp certain
fundamental powers or potentialities of the Infinite Reality:
these being the powers of infinite sell-variation, of self-
limitation and of self-absorption. This logic of the In-
finite Consciousness shows the weakness of the Sankhya
position. The fundamental mistake of the Sankhya lies in
its dualism. Prakriti must be the Prakriti of Purusha.
Force must be the force of the Conscious-Being; otherwise
force loses all its dynamism. An unconscious Force develop-
ing into life and consciousness is a contradiction in terms.
It can only develop that which is already in it.

Bliss is the most important of all the components of the
triune Reality. It gives the reason for the world-process;
it is the ‘why" of creation. So also declared our ancient
sages: ‘For from Bliss alone, it appears are these creatures
born and being born they live by Bliss and to Bliss they go
hence and return.’® The Parabralman, thus, is at once
eternally self-realised and eternally self-realising. Itisat once
indeterminable and infinitely determinable. 1t is the indeter-
minable source of infinite determinations. Its indetermin-
ability is the natural, the necessary condition both of its infinity
of beingand its infinity of power of being, it can be
infinitely all things because it is nothing in particular and
exceeds any definable totality. The Absolute is also indeter-
minable in the sense that it transcends all conceptual for-
mulations of verbal characterisation, whether positive or
negative. The formlessness of the Absolute is the condition
for its power of assuming infinite forms.

Again, the Integralist conception of the Absolute provides a
synthetic reconciliation of Advaitavada, Visishtadvaitavada
and Dvaifavada. Integralism holds that Ultimate Reality
has such inseparable aspects as plurality, totality and essen-
tiality, or compromises such eternal poses of being of the
Spirit as supra-cosmic transcendence, cosmic universality and
unique individuality. The Absolute is both saktijukia and
also saktimukta. That is why the Integral Non-Dualism

8 1hid,, Vol. 11, Part I, p. 70.
¥ Tainiriva Upanishad, igu Valli, 6.
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of Sri Aurobindo maintains that supra-cosmic transcendence,
cosmic universality and unique individuality are three equally
real non-temporal poses of’ being of the same supreme Spirit.

The Integral Yoga

Sri Aurobindo’s philosophy is neither an abstraction of the
mere intellect nor a metaphysical justification of the igno-
rant human nature. There is in his teachings an integral
spiritual vision. a synthetic comprehensive world view, the
rare and sublime fusion of the ideals and approaches of the
East and the West. There is above all ‘the authentic divine
dynamism, capable of transforming human nature and creat-
ing a new world order’. This transformation is made
possible first through an ascent of consciousness towards the
Infinite and next the descent of Infinite into the finite. Man
is wrapped up in manifold ignorance of which he has first to
become conscious. Ignorance according to Sri Aurobindo
is seven fold in its nature:

We are ignorant of the Absolute which is the source of all
being and becoming; we take partial facts of being,
temporal relations of the becoming for the whole truth of
existence—this is the first, the original ignorance. We are
ignorant of the spaceless, timeless, immobile and immut-
able Self: we take the constant mobility and mutation of
the cosmic becoming in Time and Space for the whole truth
of existence—that is the second, the cosmic ignorance.
We are ignorant of our universal self, the cosmic existence,
the cosmic consciousness, our infinite unity with all being
and becoming; we take our limited egoistic mentality,
vitality, corporality for our true self and regard every-
thing other than that as not-self—that is the third, the
egoistic ignorance. We are ignorant of our eternal be-
coming in Time; we take this little life in a small span
of Time, in a petty field of Space, for our beginning, our
middle and our end—that is the fourth, the temporal
ignorance. Even within this brief temporal becoming, we
are ignorant of our large and complex being, of that in us
which is superconscient, subconscient, intraconscient,
circumconscient to our surface becoming; we take that
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surface becoming with its small selection of overtly
mentalised experiences for our whole existence—that is
the fifth, the psychological ignorance. We are ignorant
of the true constitution of our becoming; we take
the mind or life or body or any two of these or all three
for our true principle or the whole account of what we are,
losing sight of that which constitutes them and determines
by its occult presence and is meant to determine sove-
reignly by its emergence their operations—that is the sixth,
the constitutional ignorance. As a result of all these
ignorances, we miss the true knowledge, government and
enjoyment of our life in the world; we are ignorant in our
thought, will, sensations, actions, return wrong or imper-
fect responses at every point to the questionings of the
world, wander in a maze of errors and desires, strivings
and failures, pain and pleasure, sin and stumbling, follow
a crooked road, grope blindly for a changing goal—that
is the seventh, the practical ignorance.®

This colossal and multi-tiered ignorance is due to the
alienation of the human from the divine consciousness.
This is overcome only through yoga—the integral union with
the divine. Yoga is essentially the union of the human con-
scipusness with the Eternal and the Transcendent. The
Integral Yoga of Sri Aurobindo assimilates the triple path of
the Gita and aims at physical transformation. It considers
the body as “a potentional tabernacle of the unveiled God-
head’ and lays emphasis upon its radical transformation.
A synthesis of all the Yogas implies an integration of all
the parts of the human being including the physical.
Sri Aurobindo stands for such a complete synthesis
and the integral fulfilment of man. Sri Aurobindo’s
Integral Yoga is founded on three basic postulates.
A perfect union with the supreme is a union in all
His states, poses and modes of being. The Omnipresent
Reality has four poses. Soyamatma Chatuspat. They are the
waking state, jagaritasthana or the vaisvanara or virat state of
Brahman, the dream state, Svapnasthana or the Tuijasa state,
the deep-sleep state swsuptisthana, the status of the creative

It 5ri Aurobindo, The Life Divine, pp, 383-4 (Italics are author’s.)
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Godhead, sarvesvara, sarvajna antaryamin, prabhavapyayau
and that of supreme Peace, supreme Good and inalienable
Oneness sanfam, sivam advaitam, the absclute state of
Brahman. This synthesis of all poses and states of Reality
i5 his unique contribution to Yoga. All is Brahman, says
Sri Aurobindo. the Mutable as well as the Immutable, the
finite as well as the Infinite, the many as well as the one:

The Purusha has a thousand heads. a thousand eyes,
a thousand feet; encompassing the earth on all sides,
He stands ten fingers’ width above. (Svefasvatara
Upanishad: 3.14.)

Divine, formless is the Purusha, He is without and He is
within, unborn, breathless, mindless and luminously pure,
He is higher than the highest Immutable.

And of Him is born life and the mind and all the organs
of sense, and of Him are Ether and Air and Light and
Walter and Earth that holdeth all. (Mundaka Upanishad
2, 1)

That this union with the chafuspat Brahman has to be
realised not only by the soul but by the whole being of the
man is the second postulate. The Vedic Rishis knew the
secret of making the divine light, force and bliss accessible to
the entire human nature but there was no concrele way of
making that realisation an imperative collective ideal. As
each part of the being of man is a derivative of the divine and
is permeated and sustained by Him, it has to be developed and
led towards a conscious union with Him. Moreover, as each
of the three primal principles, Saf, Chit and Ananda con-
tains in itself the other two, a perfect development of any
one implies a perfect development of the other two and the
third postulate is that the perfection of mental, vital and
physical parts of man organised round his soul or the psychic
being has to ascend to the supreme Truth-consciousness,
Rita-chit, in order to be re-made into its creative harmony
and then descend with its force and light to instal itself in the
sub-conscient and inconscient levels of Reality. ‘Synthesis
on the expressive planes of our being, synthesis on its creative
summits and synthesis at its nether base’—this is the triple
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formula of the synthesis envisaged by the Integral Yoga of
Sri Aurobindo.

Integral Yoga, in addition, aims at the plenary perfection
of the embodied soul in its triple term of existence—indivi-
duality, universality and transcendence. Its union with
the supreme is complete only ‘when it is a union with him
in his universal immanence as well as in His featureless
transcendence’. Individual liberation is not the end of
man’s striving after perfection for liberation is not ‘an
ultimate retreat from all individual and universal play of
God's delighting creation into His immutable transcen-
dence,” but a perfect manifestation of His Love, Light,
Power and Bliss in and through the mental, vital and physi-
cal. Also, Sri Aurobindo’s Integral Yoga effects a sublime
synthesis between the visions and experiences of Advaita,
Visishtadvaita and Dvaifa. It is a spiritual, rather a supra-
mental synthesis and certainly not a philosophical synthesis
for it fuses them all and transcends them. According to
Sri Aurobindo there are three poses of the creative super-
mind: ‘The first founds the inalienable unity of things, the
second modifies that unity so as to support the manifesta-
tion of the Many in the One and the One in the Many;
the third further modifies it so as to support the evolu-
tion of a diversified individuality which, by the action of
ignorance, becomes in us, at a lower level, the illusion of
the separate ego.”™

The truth and rationale of Advaita has its basis in the first
poise of the supramental, for, in this poise there is no indivi-
dualisation, and all is held and developed in the unitarian
consciousness as one, and not as many. In the second poise
of the Supermind ‘the Divine Consciousness stands back in
the idea from the movement which it contains, realising it
by a sort of apprehending consciousness, following it, occupy-
ing and inhabiting its works, seeming to distribute itsell in
its forms™.** 1Tt is in this that there “is a multiple concentra-
tion and a creation of countless soul-forms, but all within the
fundamental unity and harmony of the One’. The original
unity is here modified but there is vet no division or essential

1 Sri Aurcbindo, The Life Divine,
12 Jhid,
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difference. It is this poise that supplies the truth and just-
fication for the experience of Fisishtadvaita. It is only in the
third poise of the Supermind that the stress of the conscious-
ness falls on multiplicity, but well within the play of unity,
This is ‘a sort of fundamental blissful dualism in unity—no
longer unity qualified by a subordinate dualism—between
the individual Divine and its universal source’.*®* This is
the basis of Dvaita.

An integral supramental realisation would regard them all
*as indispensable strains of its developing harmonies’ and
therefore genuine and perfectly valid. It is only the human
mind Iwith its separative perception that cuts up the unity
of existence.

A supramental Truth-consciousness is at once the self-
awareness of the Infinite and Eternal and a power of self-
determination inherent in that self-awareness; the first is
its foundation and status, the second is its power of being,
the dynamics of its self-existence. The Infinite of Being
must also be an Infinite of Power; containing in itself an
efernal repose and quiescence, it must also be capable of an
eternal action and creation. Creation would then be a self-
manifestation: it would be an ordered deploying of the infinite
possibilities of the Infinite. But every possibility implies
a truth of being behind it, a reality in the Existent; for without
that supporting truth there could not be any possibles. But
in our mind we do not see the complete process, we see only
possibilities that determine themselves into actualities and
though we infer or conjecture, we are not sure of a necessity,
a predetermining truth, an imperative behind them which
capacitates the possibilities, decides the actualities. ‘Our
mind is an observer of actuals, an inventor or discoverer of
possibilities, but not a seer of the occult imperatives that
necessitate the movements and forms of creation. But to the
supramental Truth-consciousness these imperatives would be
apparent, would be the very stuff of its seeing and experience’.

The Supermind, therefore, is a principle of active Will and
Knowledge superior to Mind and creatrix of the worlds. It
is the intermediary power and state of being between that

13 Ihid.
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self-possession of the One and this flux of the Many. It is
the vast self-extension of the Brahman that contains and
develops. By the Idea it develops the triune principle of
existence, consciousness and bliss out of their indivisible
unity. It differentiates them but it does not divide. ‘In a
sense,” says Sri Aurobindo, ‘the whale of creation may be
said to be a movement between two involutions. Spirit in
which all is involved and out of which all evolves downwards
to the other pole of Matter; Matter, in which also all is
involved and out of which all evolves upwards to the other
pole of Spirit."** Supermind is Real-Idea. Itis the Vast; it
starts from unity, not division, it is primarily comprehensive;
differentiation is only its secondary act.

Thus the indivisibility of the comprehensive Supermind
which contains all multiplicity without derogating from its
own unity, is a truth upon which we have always to insist,
if we are to understand the cosmos and get rid of the initial
error of our analytic mentality. In this comprehensive
knowledge there is no independent centre of existence, no
individual separated ego such as we see in ourselves; ‘the
whole of existence is to its self-awareness an equable exten-

sion, one in oneness, one in multiplicity, one in all conditions
and everywhere."®

Brahman is in all things, all things are in Brahman, all
things are Brahman is the triple formula of the comprehen-
sive Supermind, a single truth of self-manifestation in three
aspects which it holds together and inseparably in its self-
view as the fundamental knowledge from which it proceeds
to the play of the cosmos. It is Prajnana, Supermind, the
all-apprehending consciousness that makes the fundamen-
tal division which leads to all the rest. Existence plunging
into an apparent Non-existence, Consciousness into an
apparent Inconscience, Delight of existence into a vast
cosmic insensibility are the first result of the fall and,
in return from it by a struggling fragmentary experience,
the rendering of Consciousness into the dual terms of truth
and falsehood, knowledge and error, of Existence into the

14 gri Aurobindo, The Life Divine, Vol. 1 qlNi:ll p. 154,
16 Jbid,, Vol. I, pp. 167-8.
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dual terms of life and death, of Delight of existence into the
dual terms of pain and pleasure are the necessary process
of the labour of self-discovery.

Still, because the Inconscience isa concealed Consciousness,
a4 divine Life in the manifestation is then not only possible
but is the inevitable outcome and consummation of Nature’s
evolutionary endeavour.

Beyond the supramental plane of consciousness which is
an intermediate step from overmind and mind to the complete
experience of Sachchidananda, are the greatest heights of the
manifest Spirit. But the supramental Truth-consciousness
would not be absent from these planes, for it is an inherent
power of Sachchidananda: the difference would be that the
determinations would not be demarcations; they would be
plastic, interfused, each a boundless finite. As Sri Aurobindo
puts it, ‘for there all is in each and each is in all radically
and integrally’.® There would be to the utmost a funda-
mental awareness of identity, a mental inclusion and inter-
penetration of consciousness.

Returning to Reality and the integral knowledge, accord-
ing to Sri Aurobindo, the integral knowledge is something
that is already there in the integral Reality. It must rather be
discovered or uncovered. An integral spiritual consciousness
carries in it a knowledge of all the terms of being; it links
the highest to the lowest through all the mediating terms and
achieves an indivisible whole. An integral knowledge, there-
fore, presupposes integral Reality; for it is the power of a
Truth-consciousness which is itself the consciousness of the
Reality. In order to reach an absolute super-consciousness
both the reality of the individual and the reality of the cos-
mos have to be transcended. Ego-consciousness and cosmic
consciousness are extinguished in that supreme transcendence
and there remains only the Absolute. The integral knowledge
of Brahman is a consciousness in possession of both Being
and Becoming together, and the exclusive pursuit of either
closes the vision to one side of the truth of omnipresent
Reality. As Sri Aurobindo puts it, ‘An integral knowledge
must be a knowledge of the truth of all sides of existence both

18 Ibid., Vol, II, Part I, p. 39,
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separately and the relation of each to all and the relation of
all to the truth of the Spirit.""?

Integral knowledge will then mean the cancelling of the
manifold Ignorance. It will mean the knowledge of the
Absolute as the origin of all things. But this is not an
intellectual knowledge; it must be an experience, a becoming,
a change of consciousness, a change of being. This brings
in the evolutionary character of the Becoming and the fact
that our mental ignorance is only a stage in our evolution.
The integral knowledge, then, can only come by an evolution
of our being and our nature, and that would seem to signify
a slow process in Time such as has accompanied the other
evolutionary transformations. But as against that inference
there is the fact that the evolution has now become conscious
and its method and steps need not be altogether of the same
character as when it was subconscious in its process. The
integral knowledge, since it must result from a change of
consciousness, can be gained by a process in which our will
and endeavour have a part, in which they can discover and
apply their own steps and methods: its growth in us can
proceed by a conscious self-transformation.

The Upanishads were the first to have attempted the
synthesis of all human experience and knowledge, but it was
in an intuitive way. Then we have the illumined intellectual
synthesis attempted by the Gita followed by the psycho-vital
synthesis of the Tantra. It is Sri Aurobindo’s supramental
synthesis that indeed fulfils the supreme quest of the soul
of man. The progressive manifestation of the divine in the
individual as well as in the collective is the ideal of this
Integral synthesis.

Union with the Divine, the Infinite and the Eternal is the
ideal of the Integral Yoga as it is also the aim of all other
yogas. But according to the former the divine includes and
transcends the mutable and the Immutable, Kshara and
Akshara. It is the Supramental Truth-consciousness,
Rita-chit, that permits of a full realisation of the four poises of
Brahman—Chatushpada. The ascent to the Supermind thus
is the first aim of Sri Aurobindo’s Yoga. It accepls and

17 Ibid., Yol. T, p. 272,
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profits by the Sankhya experience of detached freedom, the
silence of the Buddhistic Nirvana, the unfathomable peace
of the Immutable and the power of the universal Divine.
But it always insists on the ever increasing expansion of the
waking human consciousness and its ascent to the Truth-light
of the Supermind. For it seeks lo raise the collective human
consciousness into the Divine Consciousness of the Super-
mind, and bring the consciousness and the power of the
Supermind for the transformation and divinisation of the
whole nature of the individual. The descent of the Super-
mind is therefore the second aim of Integral Yoga.

The ascent to the Supermind is achieved by a pro-
gressive heightening and expansion of the being of man
leading to the necessary evolution of all that is involved
i the Inconscience. And the descent of the Supermind
into the human transforms the mind, life and the body of
man into sublime channels of Light, Love and Power and
Luminous means of divine action. The ascent to the Super-
mind and its subsequent descent inevitably lead to the third
aim of the Integral Yoga—the full and perfect manifestation
of the Divine. A union with the Integral chatushpada
Brahman is possible only on the supramental plane and this
Integral union is the secret of the full and perfect manifesta-
tion of the divine in and through Matter. Such is the divine
destiny offered to man upon earth,

The Triple Transformation

The Nirvana of Buddhism is the self-extinction of the
individual in the Infinite Void, whereas Brahma Nirvana of
the Gita is the Nirvana in the Brahman, and the moksha of
Jainism results in the self-extinction in the chitswarupa of the
soul. But Sri Aurobindo’s Integral liberation is the liberation
into the Divine, the Supreme Being, the Omnipresent
Reality, the Eternal Master and Lover of our Being. It is
the integral union with the chatushpada Brahman, and
liberation means liberation both of the soul and the nature
of man. The liberation of nature essentially means libera-
tion from dualities, the working of the gunmas. But the
working of the gunas is not confined merely to the waking
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nature; it has its roots deep in the sub-conscient and the
inconscient layers of man’s Being. A complete liberation
is possible only by a process of radical transformation of the
entire nature of man. Integral Union with the Divine,
therefore, means at once sayujya and sadharmya—dynamic
identity in being and in nature. Transformation for Sri
Aurobindo is not moral or spiritual purification; it means a
radical and integral transmutation of human nature. It
implies ‘another power of knowledge, another kind of
will, another luminous nature of emotion and aesthesis,
another constitution of the physical consciousness’. It is
a change of consciousness and Being more radical and
complete than what took place when ‘a mentalised Being
first appeared in a vital and material animal world’. This
i5 a victorious descent and manifestation of the Supramental
Light in the consciousness and nature of man marking a
decisive advance in his evolution.’®* Evolutionary Nature
intends not merely a revelation of the spirit, but a radical and
integral transformation of Nature. She strongly wills to
effectuate a true manifestation of the embodied life of the
Spirit, to complete what she has begun by a passage from
Ignorance to Knowledge and to reveal herself as the luminous
Consciousness-Force carrying in her the eternal Existence
and its universal Delight of being.

There are three essential conditions of psychic transform-
ation or of the soul’s complete emergence as the all-controlling
Force.

18 <7t §s true that a somewhat similar attempt was made by the Vedic
Rishis, but it was confined to some parts of human nature, and undertaken
on afn individual, and not a collective scale. The Tantrics also laboured
towards some such ob_i_entiw'., but with nothing better than very partial and
precarious, though often spectacular results. The Alchemists, at their
very best, worked on these lines in Egypt and Chaldea, and later, with a
lesser intensity of vision, in Greece and medieval Europe. They sought to
turn the base metal of human nature into the Prima Materia from which it
is derived; 5o that its original lgul‘ﬁl-' and power could be restored to it. But
all these intrepid endeavours of man, which bear eloguent testimony to the
fundamental demand of his being and nature, failed to achieve any endur-
ing success for three important reasons: first, the spiritual vision behind
the ideas was not deep and comprehensive enough to embrace the complex
wotality of human nature; second, the secret of transformation was sought
for elsewhere than where it naturally belongs—the power that was
emploved for the work was not the supreme divine Power which alone
can transmute.’ Rishabchand, The Integral Yoga of Sri Aurobindo
{Pondicherry, 1953), p. 411.
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First, there must be a sufficient preparation of the surface
being. For a spiritual preparation of the surface nature,
it is necessary that a contact should be secured in it with
the spiritual Reality, whether through the avenue of the
mind, or through the avenue of the heart, or through the
avenue of the practical will, or through all these avenues.
Secondly, the psychic entity cannot come forward and
control the nature until the psychic individuality or the
soul personality which it puts forward has been sufficiently
developed. The psychic personality should be so develop-
ed that the soul can effectively impose itself through it and
change the whole rhythm and pattern of living. Thirdly, in
order that the psychic transformation may be complete,
there must be a cracking of the crust of outer nature, a
breaking down of the walls of inner separation, a joining
of the depths of our being to the surface.

The psychic entity is the representative within the evolving
nature of the unchanging Self above. It is, therefore, essential
that the psychic movement inward to the inmost psychic
entity should be supplemented by an opening upward to a
supreme spiritual status or a higher existence. This is the
beginning of what Sri Aurobindo has called spiritualisation.
Thus the second transformation we require is the trans-
formation by the spiritual consciousness.

The initial requirement of spiritual transformation is an
upward movement of the mind to the higher ranges of super-
conscience. But this spiritual change will not lead to man’s
attaining the highest spiritual level of which he is capable,
unless there supervenes the third and final transformation.
This is the transformation by the Supermind which completes
the passage of the soul through ignorance and for the first
time places its consciousness, its life and power upon a
completely effective basis of self-knowledge.

Psychic change was found to be a change circumscribed
within the limits of the natural instrumentation and conse-
quently it was found to effectuate only a reflected and modified
manifestation of the supernal riches such as peace, light,
bliss, etc., above us. Spiritual change gives an unfettered
vision of the truth of things above, and succeeds in bringing
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down into play in our terrestrial embodied existence the self-
luminous instrumentation of the transcendent Self. But both
this vision and this dynamisation which spiritualisation
implies are after all inadequate. We know that the most
integral, inclusive and harmonious vision, or rather, identity-
knowledge of the Real in all its rich diversity of aspects can
be obtained by the Supermind and the Supermind alone. So
nothing short of supramental realisation can satisfy the
spiritual aspiration of the Integral Yogi.

The transition to Supermind is really a passage from Nature
to Supernature. This being so, it is not in the power of mind
to effect this transition. All the previous stages of evolution
that we have described are stages in ignorance, but the
supramental change is a stage in knowledge. The emergence
of the Supermind is not possible unless there is a direct
descent of it.

The descent of the Supermind into our earthly nature is the
only way in which the ascent of the evolutionary process to
the Supermind can take place. The action of the Supermind,
representing as it does the perfect identity of knowledge and
will, is always and under all conditions intrinsic, automatic
and irresistably self-achieving. It can descend to any depth
of obscurity without losing its full power of action; and if it
limits itself or its working, it is by choice and intention, not
by compulsion; in the limits it chooses its action and the
results of its action are harmonious and inevitable. This
self-limitation of self-imposed restriction is for the fulfilment
of a specific purpose.

Sri Aurobindo points out that ‘for a real transformation
there must be a direct and unveiled intervention from
above; there would be necessary too a total submission
and surrender of the lower consciousness, a cessation
of its insistence, a will in it for its separate law of action
to be completely annulled by transformation and lose
all rights over our being’.?® This does not mean that we
can by our efforts force the Supermind to descend. In
fact, the whole of the process, the gradual psychicisation
of our being and the slow spiritualisation of our nature

10 Sri Aurobindo, The Life Divine, Vol. IT, Part II, p. 959,
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by the light of the higher reaches of the mind and the
Overmind are preliminary conditions for the descent of the
Supermind.

As a result of the descent of the Supermind there will be a
real participation by the individual in the working of the
universal Consciousness-Force; the individual Purusha
would be the master of his own creative energy, and at the
same time a conscious partner, agent, instrument of the
Cosmic Spirit in the working of the universal Energy; the
universal Energy would work through him, but he also would
work through her, and the harmony of the intuitive truth
would make the double working a single action. It is this
crowning phase of supramentalisation that alone can usher
into existence a new era of the unveiled manifestation of
the Spirit in the material universe; Nature becomes trans-
formed in to Supernature and human beings in to Gnostic
Beings.

The blossoming forth of human evolution in to Super-
manhood is the goal particularly stressed by the Integral Yoga
of Sri Aurobindo. He refuses to believe that Man is the last
word about the process of terrestrial evolution. He is firm
in his conviction that the final fruition of all human progress
would consist in a unique form of self-exceeding and self-
transcending. ‘Just as the animal has been the living
laboratory in which Nature has worked out man, so also man
himself is a thinking and living laboratory in whom and with
whose conscious co-operation she is striving to work out the
Divine Man or Superman’. Man is essentially a mental
being, manomaya Purusha, with mind as the dominant power
of his consciousness and as the guiding principle of his life.
But mind is in essence only an inferior mode of operation
of the true power of knowledge, self-luminous and self-
realising, which we have called the Supermind. Superman-
hood implies the bringing into play of the Supermind in man,
its overt operation in all the parts of his existence, and its
success in transforming him thoroughly into an image of the
Divine. The Superman is thus man transfigured in all
the members of his being by the sovereign dynamism of the
Spirit. The vision of Supermanhood sums and brings to a
focus the loftiest ideals which have been inspiring mankind
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throughout the ages. It is the supreme vision of the rich
outflowering of the Divine in Man.

The ideal of Supermanhood steers clear of two opposite
extremes. It neither accepts the path of negation that leads
to the silence of Nirvana or Kaivalya, nor encourages the path
of egoistic self-affirmation which leads to spiritual death.
Haridas Chaudhury writes: ‘Having struck a middle course
between asceticism and materialism, it directs man’s attention
to the goal of dynamic self-identification with the Divine
Will in the World.”™ To be a Superman is not simply
to rise above the binding limitations of humanity and to get
absorbed in the transcendent Divine. It is immensely more
than that. The Superman is essentially the playmate of the
Divine in His cosmic self-expressions and creative adventures.
Supermanhood implies not only the realisation of God on
the lofty summits of spiritual experience, but also the dynamic
manifestation of God in the material circumstances of our
human living.

Supermanhood as envisaged by Sri Aurobindo is quite in
keeping with an integral view of ultimate reality and with a
coherent account of the process of terrestrial evolution.
When we speak of the superman we refer to a new race, almost
a new species, that will appear on earth as the inevitable
result of Nature's evolution. The new race will be developed
out of the present humanity, but it does not mean, however,
that the whole of humanity will be so changed of a sudden.
Supermanhood means, of course, a very radical change;
it means giving up altogether many and some very basic
human qualities and attributes. Again, ‘the Superman is
not a purified moralised man, even as he is not a magnified
glorified animal man; he is man of a different type,
qualitatively different’.*

The Superman or the Divine Man, as envisaged by Sri
Aurobindo, on the contrary, has for his distinguishing mark
a thorough divine transformation of all the parts of his
embodied existence including even the grossest physical. He

20 Haridas Chavdhuri, Sri Adarebinds, the Prophet of Life  Divine
{Calcutta, 1951}, p. 146. : :
g;;}Noli;g Kanta Gupta, The Yoga of 8ri Aurobinds, Part V, {Pondicherry,
I L] P' 4
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will have the infinite power of God, but he would be loath
to make any personal or egoistic use thereof. As a playmate
of the Divine, he would unreservedly offer his body, life and
mind as plastic instruments in the hands of God so that life
on earth may be turned into a sacred poem of divine ecstasy.
Again the Superman is not, as Nietzsche thinks him to be,
the highest embodiment of the biological force of Nature,
not even as modified and refined by the aesthetic and aristo-
cratic virtues of which the higher reaches of humanity seem
capable. For that is after all humanity only accentuated in
certain other fundamentally human modes of existence.
Instead of the ethical and intellectual man, we get the vital
and aesthetic man. It may be a change but not a trans-
figuration.

Again a full grasp of the distinction between the extra-
ordinary great man and the Superman, mahamanava and
atimanava, is vital to a proper appreciation of the message
of Sri Aurcbindo and the ideal of Bernard Shaw. The
Superman will differ from the greatest among men as pro-
foundly as a normal human being differs from the mightiest
or the most intelligent animal.

Again, the Superman would not be simply a great man or
a human hero; he would rather be the embodiment of some
unique emergent quality. Sri Aurobindo is firm in his con-
viction that the birth of the Divine in man is the supreme
consummation towards which the march of human civilisa-
tion has been proceeding through the ages. ‘The advent of
Supermen and gnostic beings would, therefore, be the crown-
ing consummation of the increasing process of self-
manifestation of the spirit in material conditions.’

Finally, a word about Jivanmukta and the Superman: while
the Superman of Sri Aurobindo must needs be a Jivanmukta
Purusha, not all Jivanmuktas are Supermen. Superman-
hood is a far richer concept and a greater achievement than
Jivanmukti. There have indeed been numerous instances of
Jivanmulkti in the past, but Supermanhood is yet fo blossom
forth in the course of further evolution.

Thus we find that it is Sri Aurobindo who is par excellence
the philosopher of the Superman, the thinker who has pro-
claimed more strongly than any other, the absolute necessity
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of the emergence of a race of Divine Man. No philosopher
in ancient or modern times has a higher conception of the
destiny of man than he. No one has announced with
greater conviction than he that man must exceed himself, that
his destiny is not to be mere man but to be something infinitely
higher. Such is Sri Aurobindo’s account of the evolutionary
process, of the spiritual evolution, such is his supreme enun-
ciation, and his beatific and flaming vision of Supermanhood
and the final result of the revelatory creation—the supreme
manifestation of the Existence-Consciousness-Delight,
Sachchidananda.
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Sri1 Aurobindo—Poet As Seer

SR1 AUROBINDO once said that he had been first and foremost
a poet and a politician and only later had he become a yogi.
But outside a small if growing circle, he is but little known
as a poet. This is unfortunate but a fact. As it is, the
response has swayed between enthusiasm and denigration.
In the process few have seen the object as it is. He remains
a controversial, even an enigmatic figure.

The reasons for controversy and misunderstanding are not
one but many. To begin with, Sri Aurobindo is a distin-
guished person, a culture hero. Romain Rolland described
him as the greatest synthesis between the genius of the East
and the genius of the West. A leader in more fields than one,
his successive roles as a nationalist, a metaphysical thinker
and latterly a yogi, has tended to throw his work as a poet
into the background. Even devotees have been known to
shy at it, many look upon it as ancillary, a by-preduct rather
than what it, in fact is, essential to his mode of expression.
Another difficulty is that there exists in certain quarters the
fixed idea that no Indian can write worthwhile poetry in
English. His own indifference to publicity is another factor.
The Collected Poems and Plays (1942) has long been out of
print. But the real difficulty would seem to lie in the fact
that in his maturer verse, his more intimate utterances Sri
Aurobindo deals almost exclusively with states of being,
subtle ranges of experience that are never easy to grasp,
much less to judge. In the contemporary crowd he appears
to be of somewhat antique cast.
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The poet seems so much like his own Shiva:

A face on the cold dire mountain peaks
Grand and still, its lines white and austere

Match with the unmeasured snowy streaks
Cutting heaven, implacable and sheer.

A moon-ray on his forehead blue and pale,
Stretched after its finger of still light

Hlumining emptiness. Stern and male
Mask of peace, indifferent in might!

The modern consciousness, everyone is agreed, has lost
its centre. Infact, the loss is its very raison d'érre. Poetry
today is mostly the poetry of crisis—now and then the crisis
of poetry no less! It is at the same time an age of eager,
unconventional experiments in form, and formlessness—all
of which may be a cover for a tortured and confused seeking
for integration. But integration is ever from within and
depends upon a change of consciousness. This is where
a good many of our poets and thinkers fail, Placed by their
side Sri Aurobindo speaks almost a new tongue, an Orphic
voice of such sanity and serenity, of incontestable inward-
ness and maturity as almost mocks at our agonies, real or
pretended. To many he would seem to belong to a tradition
which is hard to admit or to continue, passe. (This of course
is a convenient error.) He seems to stand outside the main-
stream of modern poetry or what has imposed itself as the
mainstream. Perhaps we are in for a revolution of the
word, and poetry such as Sri Aurobindo’s might help in that
emergence and revaluation. You have the word, Tagore
had said to him. Only a poet can recognise another.

The degree of vision that dwells in a man is a correct
measure of a person and the poetry in him. To presume that
visionary writers have a weak hold on life is part of the order
of ideas that has to be left aside if we are to enter the world
of Aurobindean poetry. For it deals with as it depends
upon experiences ‘not very much frequented by common
readers of poetry’. An openness to these experiences and
some knowledge of the conditions of their fit expression would
seem {o be part of the reader’s minimum equipment if he is



POET As SEER 45

to make sense of and profit from this poetry, largely, of inner
life, In this case ‘the Wisdom of the East' did not make
for any loss of poetic potency. Infact, it gave a new tone and
range, an intensity characteristic of the author. Perhaps to
appreciate this poetry we need a hierarchy of the imaginative
life, a renewal of symbolic modes of correspondence which
we have all but lost, a loss to which the proliferating interest
in myths and symbols is an oblique reminder. Before we
can hope toearn this poetry, “too far from our surface
nature’s postal routes’, the doors of perception have to be
cleansed. For some that may not be easy. The way out,
for such people, is to dismiss this poetry as philosophic,
obscure or occult. But, as Stephen Spender had once said,
art is a Hindu temple in which many gods can co-exist.
Here is poetry such as the Rishis wrote, or might write. Not
to recognise it is to declare oneself insensitive. The failure
of the spirit is a failure from which poetry alone can deliver
us.

I

With their obvious classical echoes, Sri Aurobindo’s earliest
verse, Songs to Myrtilla, is the work of one who has yet to
find his voice; most of the poems were written in England
during his student days. But even that early two groups
stand out: the sonnets, a form for which he has a special
attraction, and the political poems, an interest that survives
yoga (see the later poems on Hitler and *The Children of
Wotan’). But soon, at the age of twenty-one, he left
England for home. In ‘Envoi’, the young poet tells us and
himself’:

In Sicilian olive groves no more

Or seldom must my footprints now be seen,
Nor tread Athenian lanes, nor yet explore
Parnassus or thy voiceful shores, O Hippocrene.

Me from her lotus heaven Saraswati

Has called to regions of eternal snow

And Ganges pacing to the southern sea,

Ganges upon whose shores the flowers of Eden blow.



46 SISIRKUMAR GHOSE

The return to native grounds is followed by adaptations of
two narrative poems, of romantic love, Urvasie and Love and
Death. The similarity of theme does not escape notice.
It was to be the theme of his final work or testament, Savifri:

The soul's debate with embodied Nothingness
Against the universe weigh its single self....

In the world’s 'death-cave uphold life’s helpless claim
And vindicate her right to be and love.

But at no period was Sri Aurobindo a puritan or averse to
the joys of life, love or the senses. Urvasie, a young man’s
poem, is quite uninhibited. This is how the young poet
describes the celestial nymph lying, abandoned, on the cold
hillside:

Perfect she lay amid her tresses,

Like a lily mishandled luminous,

As she had fallen. From the lucid robe

One shadow gleamed and golden breasts left bare,
Divinely lifting, one gold arm was flung.

A warm rich splendour exquisitely outlined
Against the dazzling whiteness, and her face

Was as a moon fallen among the snows.

Or, later, the meeting of lovers, Urvasie and Pururavus:

She a leaf
Before a gust among the nearing trees,
Cowered. But, all a sea of mighty joy
Rushing and swallowing up the golden sand,
With a great cry and glad Pururavus
Seized her and caught her to his bosom thrilled,
Clinging and shuddering.  All her wonderful hair loosened
and the wind seized and bore it streaming
Over the shoulder of Pururavus
And on his cheeks a softness. She o’erborne,
Panting, with inarticulate murmurs lay,
Like a slim tree half seen through driving hail,
Her naked arms clasping his neck, her cheek
And golden throat averted, and wide trouble
In her large eyes bewildered with their bliss.
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With her sweet limbs all his, feeling her breasts
Tumultuous up against his beating heart,

He kissed the glorious mouth of heaven's desire.
So clung they as two shipwrecked in a surge.
Then strong Pururavus, with golden eye,
Mastering hers, cried tremulous: “O beloved,
O miser of the rich and happy voice,

One word, one word to tell me that thou lovest.”
And Urvasie, all broken on his bosom,

Her godhead in his passion lost, moaned out,
From her imprisoned breasts, *‘My lord, my love

!'ﬂ

Surely not the poetry of a sanyasi. But the world of
romance is soon left behind. The next two volumes, Poems
and Nine Poems, mark a shift and we enter a grey world, an
intellectually troubled universe of discourse. Now the poet
is often engaged in fighting on the one hand the rival claims
of science and materialism and of idealistic thought on the
other. As James Cousins said, he is beating the dead horse
of materialism. In one of these poems, the Angel of Science
announces the familiar credo:

Nothing am I but earth...,

Tissue and nerve and from the seed a birth.

A mould, a plasm, a gas, a little that is much

In these grey cells that quiver, to each touch
The secret lies of man, they are the thing called L.
Matter insists and Matter makes reply.

Of course the poet does not accept that reply. But the
anguish remains. Even in ‘In the Moonlight’ are heard
the strains of the problem-tossed brain seeking, in vain, for
the source and meaning of life:

Through chemistry she seeks the source of life,
Nor knows the mighty laws that she has found
Are Nature's bye-laws only, meant to ground
A grandiose freedom building peace by strife.

In a poem like "The Rishi’ the dialogue continues and we
have hints of the ancient wisdom, if not its very own
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accent:

Shrink not from life, O Aryan,
But with mirth and joy receive,
His good and evil, sin and virtue,
Till he bids thee leave.
But while thou livest perfectly fulfil
Thy part, conceive
Earth as they stage, thyself the actor strong,
The drama His.

These and other ideational exercises have helped to fix the
image of Sri Aurobindo as a philosophic poet. This is not
wholly true, and though he has a penchant for generalisation,
he is essentially a visionary or symbolic poet. Such at least
is the evidence of the later poems. But even in the work of
the middle period there are lyrics like “Who®, *An Image’,
‘Revelation” or poems of power and prayer like the sea
poems or ‘The Vedantin's Prayer’. Nor is the poetry of
heroic action absent. “Baji Prabhou’, with its severe locale,
a parched soil and a bronze and brilliant sky provides the
right background for resistance to foreign hordes:

A noon of Deccan with its tyrant glare
Oppressed the earth, the hills stood deep in haze
And sheltering athirst the fields glared up
Longing for water in the courses long parched
Imprisoned by a bronze and brilliant sky,
Sought an escape from the wide trance of heat,

At the other end, in the same volume, we have *‘Mother
of Dreams’ and ‘Ahaﬂ_a.'. The first takes us to the world
of dreams and what lies beyond:

Thine is the shadow in which visions are made....

In thy dream worlds we pass or look in thy magic glass,
then beyond these we climb out of Space and Time
to the peak of divine endeavour. ..,

In ‘Ahana’, the Dawn of God, towards the end comes the
prayer, which is perhaps poetry’s ultimate rationale:

Flower of Beatitude! Living shape of the bliss of Brahman !
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Art thou not she who will bring into life and time the
eternal?...
Vision delightful, alone on the peaks whom the silences
cover,

Vision of bliss, stoop down to mortality, lean to thy lover.

Yet had his poetry been confined to the work of the early
and middle period, he would have been an assiduous, promis-
ing poet rather than a great poet. For that we have to
wait. The heart of the matter is not in these poems but those
that follow, a remarkable crop, unlike anything else. These
are his later poems, from 1934 onward.

I

What follows—Six Poems, Transformation and Other Poems,
Poems Past and Present, Last Poems, More Poems and
Savitri—takes one by surprise. Whether yoga explainsit all
or not, the shift in sensibility as well as control of technique
is striking. Idea, image and rhythm, everything has changed.
It is a new world and a new idiom:

A deep spiritual calm no touch can sway
Upholds the mystery of the Passion-play.

The serenity of these inward states, of inner grace, their
noctic nuances open out to experiences unfamiliar to the
modern imagination. The maturity of insight is unfailing.
In these poems, short or long, Sri Aurobindo has read the text
of without from within as it has been rarely read before.
1t is not philosophy but vision, an ‘apocalypse of a world of
images” which he has to offer. OQut of intellectual debates
he has leapt into sight, for “this Light comes out by struggle
or by thought’. Part of his enlarging experience, his ‘self-
discovery's flaming witnesses, offering their marvel and their
multitude’, these records of extreme situations are yet
marked by a rare normaley. The difference between this poet
and the characteristically contemporary writers, writing
more and more about less and less, is qualitative. Today how
many poets can say

He is in me, round me, facing everything....
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I stand upon its boundaries and stare into
the frontiers of the Infinite?

Or:

Above my head a mighty head was seen

A face with the calm of immortality

And an omnipotent gaze that held the scene

In the vast circle of its sovereignty.

His hair was mingled with the sun and the breeze:
The world was in His heart and He was I:

I housed in me the Everlasting’s peace,

The strength of one whose substance cannot die.

It is not a blank Infinite either, the Everlasting’s peace is
not unrelated to the here and now.' For what, above all, dis-
tinguishes Aurobindean vision is its unification of the fields,
bhumis, or levels of being, a luminous totality. It takes, as he
had predicted of the future poetry, all the places of existence
as its empire. Seeing it steadily and seeing it whole, he has
given that phrase an extended meaning or dimension. This
is the source of that deep interpretative power, a new reconcil-
ing and fusing vision which many have mistaken for a prosaic
clement. Sometime what looks like statement is the essence
of experience. In terms of self-understanding, there is no
writer who does not appear a shade superficial by the side of
the poet of Savitri® Because of his earned and securely
held vision, of ‘many countries now hidden from our view’,
the poet can see through all countries. The poise and
authenticity of these tidings from within are beyond doubt,

L 8ee *To find our self and the self of things is not to go through a
rarefied ether of thought into Nirvana, but to discover the whole greatest
integral power of our integral existence.' Shri Aurobindo, The Furure
Poerry (Pondicherry, 1933}, p. 321,

® As Krishnaprem put it so well: “Saviiri is peither subjective fantasy
nor yet mere philosphical thought, but vision and revelation of the actual
siructure of the inner Cosmos and the pilgrim of life within its sphere— B,
Blwvar, Swar : the Stairway of the Worlds reveals itself to our gaze—waorlds
of Light above, worlds of Darkness beneath—and we see aiso ever-circling
life ('kindled in measure and quenched in measure’) ascending that Stair
under the calm unwinking gaze of the Cosmic Gods who shine forth now
as of old.... Peetry is indeed the full manifestation of the Logos, and
when, as here, it is no mere iridescence dependent on some special stand-
point, but the wondrous structure of the mighty Cosmos, the “Adored One”
that is revealed, then in truth does it manifest in ite full, its highest

grandeur.!
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and constitute a triumph song of the sthitaprajna. In these
later mystical or spiritual poems Sri Aurobindo has achieved
a new kind of rootedness, in the Vedic sense of the ‘roots
above’. No longer a romantic or an idealising, critical
poet, he now speaks of ‘those yet unimagined harmonies,
the fate and privilege of unborn men’. This is another
distinction of the later poems: they look towards the future
rather than the past. Poetry is ontology. The relevance of
this cosmic or solar poetry for the renewal of man should
be obvious. The poet has helped us in getting rid of a false
view of man which has dominated modern history for the
last four hundred years or so. One can only guess at the
discipline that must have gone to make the recovery possible:

Lifting the heavy curtain of the flesh
He stood vpon the threshold serpent-watched,
And peered into endless gleaming corridors,
Silent and listening to the silent heart
For the coming of the new and the unknown.
He gazed across the empty stillnesses
And heard the footsteps of the undreamed Idea
In the far avenues of the Beyond.
He heard the secret voice, the Word that knows,
And saw the secret face that is our own.

“The secret face that is our own® is part of the occult or
teleological element in Aurobindean poetry, though not
as a palpable design. At the same time there is nothing
deliberately obscure or doctrinaire about this poetry which
15 its own best commentary, and which recovers one of the
perennial functions of poetry as a mode or capacity for
symbolic vision. Its intimation of the world of the adept
or the yogi adds a new dimension to modern consciousness,
provides that ‘pure perception’ in which science, religion
and poetry come together. The poet is our representative
man and the poetry a kind of therapy in the unfolding process
of the Self, a return to the roots:

Sometimes when our sight is turned within,
Earth’s ignorant veil is lifted from our eyes;
There is a short miraculous escape.
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This narrow fringe of clamped experience
We leave behind meted out to us as life,
Qur little walks, our insufficient reach.
Our souls can visit in great lonely hours
Still regions of imperishable Light,
All-seeing eagle-peaks of Power

And moon-flame oceans of swift and fathomless Bliss
And calm immensities of spirit Space.

In the unfolding process of the Self
Sometimes the inexpressible Mystery
Elects a human vessel of descent.

The poet is that vessel of descent and poetry a state of
grace, a point which was conceded by so modern a critic as
Herbert Read. The result, in the modern context, is a new
kind of subjectivity of poetry. (‘Subjectivity is truth,’
said Kierkegaard). But though subjective, it is profoundly
real: ‘A self-discovery that could never cease.” In brief,
here is poetry as a celebration of change of consciousness,
the return of the Rishi. In Cosmie Art of India, Radhakamal
Mukherjee had pointed out how the ‘image of Man in the art
of India reflects the moods, tensions and transcendences of
his real Self or Being’. Only the puerile positivist, whatever
new garb he may adopt, will deny the reality of these
experiences. Here is a new hope for poetry and hope for
man.? In his later poems, especially the inner epic Savitri,
Sri Aurobindo’s role as a pathfinder, ‘a traveller between
summit and abyss’, stands revealed beyond cavil or question.
To read him is once more to believe in human possibilities.
What Claudel said about Rimbaud, *C’est ¢ Rimbaud que je
dois humainement mon retour a la foi’ applies with equal,
if not greater, force to Sri Aurobindo’s massive insights,
his ‘revelation’s everburning fire’. Are these insights to be
condemned because they are sober—an ‘open realisation’
—while others are drunk or disordered?

1 *The hope of the race in this crisis lies in the fidelity of its intellect to
the larger perception it now has of the greater salf of humanity, the turning
of its will 1o the inception of delivering forms of thought, art and social
endeavour which arises frum these perceptions and the raising of the
intellectual mind to the intuitive supra-intellectual spiritual consciousness

which can alone give the basis for a spiritualised life of the race and the
realisation of its diviner potentialities.” Sri Aurobindo, op. cit., pp. 3534,
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It is the aim of such experiences to make of life a ‘cosmic
harmony’, to ‘weave a poem of His days’. All the same the
poet is existentially* aware of the powers that oppose, the
many ordeals and subterfuges which await the adventurer
soul. He knows

The Dragon of the dark foundations keeps
Unalterable the law of Chance and Death;

On his long way through Time and Circumstances
The grey-hued riddling nether Sphinx.

Her dreadful paws upon the swallowing sands,
Awaits him armed with the soul-slaying word;
Across his path sits the dim camp of Night.

Elsewhere we hear about the traveller of the worlds, how

In menacing tracts, in tortured solitudes
Companionless he roamed through desolate ways
Where the red wolf waits by the fordless stream

And Death’s black eagles scream to the precipice.

And met the hounds of bale who hunt men’s hearts
Baying across the veldts of Destiny.

In footless battlefields of the Abyss,

Fought shadowy combats in mute eyeless depths,

And bore the fierce inner wounds that are slow to heal.

The polarity of forces, the inner war without escape is not
unknown to our poet. He knows well

The ordeal of the veiled Initiate,

The hero soul at play with Death’s embrace,
Wrestler in the dread gymnasium of Fate

And sacrifice a lonely path to Grace.

In ‘A God’s Labour” he has told us, perhaps with a touch
of confession:

He who would bring the heavens here
Must descend himself into clay

4 An existential exegesis of 8ri Aurobindo's wrlt!n&zais both possible and
necessary. Ses Frederic Spiepelberg's ‘Sri Aurobindo and Existentialism®
in The Integral Philosophy of Sri Aurobinde {eds.), Haridas Chaudhuri and
Frederic Spisgelberg.
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And the burden of earthly nature bear
And tread the dolorous way.

Coercing my godhead I have come down
Here on the sordid earth,

Ignorant, labouring, human grown
Twixt the gates of death and birth

I have laboured and suffered in Matter’s night
To bring the fire to Man;

But the hate of Hell and human spite
Are my meed since the world began...

My gaping wounds are a thousand and one
And the Titan kings assail,

But I cannot rest till my task is done
And wrought the eternal will.

The descent into hell, into *‘Matter’s night’ is a recognised
strategy known to ancient wayfarers.® In the words of the
poet: “None can reach heaven who has not passed through
hell.” In his poetry and yoga Sri Aurcbindo has gone along
the razor's edge. It is out of such encounter or exploration
of the inconscient, the churning of the inner ocean, hridya
samudra, to use the Vedic phrase, arises the pure passion of
a new creation, tender and terrible:

O star of creation, pure and free,
Halo-moon of ecstasy unknowin,

Storm-breath of the soul-change yet to be,
Ocean self enraptured and alone.

But ‘alone’ is company enough, since it is a cosmic con-
sciousness where all is known by the light of identity. And
so in ‘The Cosmic Man’ we hear:

I look across the world and no horizon walls my gaze;

I see Paris and Tokyo and New York,

I see the bombs bursting on Barcelona and on Canton
streets.

B “The heart and centre of the kingdom of the dead to which Orpheus
goes in search of Eurydice is also the penetralia of the individual human
life which pulsates (with the ‘beating mind' which Wordsworth and
Shakespeare speak of ).  Elizabeth Sewell, The Orpliic Voice, p. 326.
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Man's numberless misdeeds and rare good deeds take

place within my single self.
I am the beast he slays, the bird he feeds and saves.
The thoughts of unknown minds exalt me with their thrill,
I carry the sorrow of millions in my lonely breast.

It is a securely held vision of evolution, of cosmic and
occult laws that distinguish most of his later writings. The
truth of experience is expressed in a variety of ways, an ency-
clopaedia of enhanced awareness rather than any easy opti-
mism. Here are a few passages chosen at random:

As rain-thrashed mire the marvel of the rose,
Earth awaits the distant marvel to disclose,

I saw my soul, a traveller through Time,

From life to life the cosmic way it trod,

Obscure in the depths and on the heights sublime,
Evolving from the worm into the god.

Still by slow steps the miracle goes on,

The Immortal’s gradual birth mid mire and stone.
Fulfilling the occult magnificent plan,

The worldwide and immortal spirit in man.

My senses change into golden gates of bliss,

An ecstasy thrills through touch and sound and sight
Flooding the blind material sheath’s dull ease

My darkness answers to his Call of Light.

Or take the serenity of the Silent or Witness Self, sakshi,
the universal identity, or the Bliss of Brahman, epiphanies
which he has put across with clarity and convincingness.
Let one example do:

All is abolished but the mute Alone,

The mind from thought released, the heart from grief,
Grow inexistent beyond belief;

There is no I, no Nature, known-unknown....

Only the illimitable Permanent is here.

A peace stupendous, featureless.

The series of charismatic or liberating experiences cul-
minate in the expected and breathtaking, unifying formula:
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Tat tvamasi, Thou art That, the essence of Indian culture
and imagination. Of this ultimate equation, replenishment,
Sri Aurobindo’s later poetry is an irrefutable proof:

In rare and lucent intervals of hush

Into a signless universe he could soar
Packed with the content of formlessness
Where world was into a single being rapt
And all was known by the light of identity
And spirit was its own self-evidence.

Instead of the disorder and anarchy of our state (the
settled anarchy of things) Sri Aurobindo proposes a new
centre of creative, harmonious self, in other words. the
New Being. That this is a real need is shown by the fact
that lately even theologians have been speaking of it.

This is not meant to suggest that as a poet Sri Aurobindo
is metaphysical, abstruse or wanting in a sense of the
actual, a mistake tiresomely repeated in certain quarters.®
He knows, better than others, the conditions needed for
acquiring and stabilising the new poise and level of aware-
ness, to embaody it in life no less than in art.  After all, how
can one transform what one does not understand? And
Sri Aurobindo is essentially a poet of transformation,” in a
deeper sense than Rilke. His whole labour as a poet and
yogi has been ‘to build the rainbow-bridge marrying the
soil to the sky’, to resolve the duality without in any way
denying the reality of the world and of human becoming.
If this demands a capacity for experience and inwardness,
that is as it should be. The ascent to poetry is the ascent to

& A charge brought by Stephen Spender against Christian writers in
general. With regard to Aurobindean poetry a certain difficulty about
vision and language has perhaps to be admitted. If “divided consciousness'
be the mark of the modern, it would not be easy to fit Sri Aurobinde in the
crowd. The ethos and teleology are different.

7 To use the poet’s own words:

All here must learn to obey a higher law,

Our body's cells must hold the immortal flame.
Else would the spirit reach alone its source
Leaving a half-saved world to its dubious fate,

As was said of The Divine Comedy, *al least in the intention of its
creator, it is an aet, a means of action, a work, an opera in the primary
meaning of the word; that is, an attempt to change and transform material,
In this case the material is man.” *This is even more true of Savitri and its

author, Also sce The Life Divine, Chap. XXXV, *The Triple Trans-
formation.’
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Self, the permanent:

Only when we have climbed beyond ourselves
The Ineffable shall find a secret voice,

The Imperishable burn through Matter’s screen
Making the mortal’s body godhead’s robe.

The poet is that secret voice, the prophet of a new Advent.
Sri Aurobindo has projected a new symbol or myth—of
evolutionary or inner change, till Matter becomes the Spirit's
willing bride. to use his own phrase. He has done this, as
might have been expected, by the alchemy of conscious-
ness, by renewing the archetypal pattern of poetry as prajna
or manira,® the intuitive and the inspired Word, Vak or
Logos. It is a role entirely in keeping with the rest of his
life and work. If Sri Aurobindo’s major prose works—7he
Life Divine, The Essays on the Gita, Synthesis of Yoga. On
The Veda, The Ideal of Human Unity and The Human Cycle
—form an intellectual statement of his insights into life and
reality, his later poetry, especially Savitri, is the experimental
validation of the same. Through its exploration of the
World-Stair, the corresponding planes of our being, the
inescapable encounter with Death and Nothingness, Savirri
sums up cycles of culture and interior living, realises and
re-establishes the recurrent dream: ‘the crown of conscious
Immortality’, ‘the end of Death, the death of Ignorance’.

At the moment this sober poetry of genuine insight and
awareness, ‘a harmonious and luminous totality of man’s
Being’, may seem to be outside the mainstream.” But

B1n Sri Aurobindo’s own words : “What the Vedic poets meant by the
mantra was an inspired and revealed secing and visioned thinking, attended
by & realisation, to use the ponderous but necessary modern word, of some
in most truth of God and self and man and Nature and cosmos and life and
thing and thought and experience and deed. It wasa thinking that came
on the wings of a great soul rhythm.' Sri Aurobindo, The Furure Poetry,
L ;

® But this is what Sri Aurobindo has to say : ‘The poetry of the future
can least afford to chain itself to the outward actualities which we too often
mistake for the whole of life, becavse it will be the voice of a human mind
which is pressing more #nd more towards the very selfl of the self of things, the
very spirit of which the soul of man is a living power and to a vision of unity
and totality which is bound to take note of all that lies behind our apparent
material life. What man sees and experiences of God and himself and his
race and Nature and the spiritual, mental, psychic and material worlds in

which he moves, his backlook upon the past, his sweep of vision over
the present, his eye of aspiration and prophecy cast towards the future, his
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the illusion cannot last. When the antics of the absurd,
the fellowship of the fallen, the tin gods of today, have become
curiosities of decadence, poetry such as Aurobindo’s might
come into its own and the world thrill with mankind’s first
and last prayer, something truly symbolical and archetypal,
as in ‘The Rose of God":

Rose of God, vermilion stain on the sapphires of heaven,
Rose of Bliss, fire-sweet, seven-tinged, with the ecstasies
seven |

Leap up in our heart of humanhood, O miracle, O flame,
Passion-fiower of the Nameless, bud of the mystical Name.

Rose of God, great wisdom-bloom on the summits of being,
Rose of Light, immaculate core of the ultimate seeing!
Live in the mind of our earthhood, O golden Mystery,
flower,
Sun on the head of the Timeless, guest of the marvellous
Hour.

Rose of God, damask force of Infinity, red icon of might,
Rose of Power, with thy diamond halo piercing the night!
Ablaze in the will of the mortal, design the wonder of thy

plan,
Image of Immortality, outbreak of the Godhead in man.

Rose of God, smitten purple with the incarnate divine
Desire,
Rose of Life, crowded with petalsm colours’ lyre!
Transform the body of the mortal like a sweet and magical
rhyme;
Bridge our earthhood and heavenhood, make deathless
the children of Time.

Rose of God, like a blush of rapture on Eternity’s face,
Rose of Love, ruby depth of all being, fire-passion of Grace!
Arise from the heart of the yearning that sobs in Nature's
abyss:

Make earth the home of the Wonderful and life Beatitude’s
kiss.

passion of self-finding and self-exceeding, his reach beyond the three times
to the eternal and immutable, this is his real life,”  Ihid., p. 325.
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What power can bring that miracle—but love, knowledge and
power? At heart Sri Aurobindo has always been a poet
of love, surprising as the statement might seem. Itis true
that the content and treatment have changed, across the
years, from Urvasie and Love and Death to Savitri:

That burning test of the godhead in our parts
A lightning from the heights to our abyss.

Savitri tells Yama,' the dread Lord of Death:

Imperfect is the joy not shared by all,

Oh, to spread forth, oh to encircle and seize
More hearts till love in us has filled the world!
O life, the life beneath the wheeling stars,

For victory in the tournament with death,

For bending the fierce and difficult bow,

For flashing of the splendid sword of God!

More simply:

Love must not cease to live upon earth,

For love is the bright link twixt earth and heaven,
Love is the far Transcendant’s angel here,

Love is man’s lien on the Absolute.

Later, when she has gained her soul’s wish and her husband,
Satyavan, has been restored to life, the bewildered sages in
the forest ask her to explain the miracle. To this, as a kind
of summing up,

Low she replied
Awakened to the meaning of my heart
That to feel love and oneness is to live
And this the magic of our golden change
Is all the truth 1 know or seek, O sage.

In another poem, ‘World Game’, the god, no ascetic,
tells the goddess, the rationale of creation. Itisa re-affirma-
tion of the Tantric tradition, a wisdom that the goddess,

0¥ ama himself tells Savitri : *For ever love, o slave of God.! As. P.C.
Kotoky has said : ‘Sovitri is also remarkable for its brilliant poetry of
love." Imdo-English Poetey @ A Study of Sri Aurobinds and Four Others
{Cauhati University, 1969), p, 182,
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black or white, guards for the initiate soul:

Then shall life be thy arms drawing thy own clasped
by the breast’s rapture of calm peace,
With thy joy for the spirit's immortal flame and thy
peace for its deathless base.
Our eyes meeting the long love shut in deep eyes and
our being held fast and one,
I shall know the game was well worth the toil whose end
is thy divine embrace.

I

This short survey has tried to suggest two things: a new
possibility of poetic utterance and Sri Aurobindo’s role in
making it real. What is true of the enduring arts of India
is true of the mature poetry of Sri Aurobindo, the poetry of
Samyakdrishti or Totalitatdenken. Once more we see the
muses functioning as awakeners of consciousness, as agents
of transformation. This answers the deepest, sometimes
inarticulate need of the eroded psyche today. In his critical
theory, in The Future Poetry, Sri Aurobindo had put forward
the hypothesis that ‘the mediation between the truth of the
spirit and the truth of life’ might be one of the chief functions
of the poetry of tomorrow. It is not unreasonable to believe
that in our present time of troubles, in "the Discovery and
Colonisation of Inwardness’, the varied symbols and art
works of this seer-poet, genuine voyanf, may provide pro-
found affirmations of reality and transformation, of being
and becoming in their cosmic range and depth. In Valery's
terms, the poetic word induces us to become rather than
exciting us to understand. Some poets may combine both
functions: we become what we know. rather we become
what we are. An wftarsadhaka, Sri Aurobindo has offered,
in poem after poem, an integral vision of life which carries
its own authority and will be recognised as such by all who
are not lost in the local and the temporal. As of old, the
poet leads the human march:

Aspiring to godhead from insensible clay,
He travels slow-footed towards the eternal day.
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A Vyasa of the inner life, Sri Aurbindo is likely to be one
of the influences towards a change of consciousness and a
new life which every crisis in world history brings a little
nearer. He stands for a renewal of the cognitive and delight
self, the vijnana and ananda purusha, the ecstasy of the
*brooding bliss of the Infinite’. In *Musa Spiritus” we hear
the poet’s prayer: .

O Word concealed in the upper fire,

Thou who hast lingered through centuries,
Descend from thy rapt white desire,
Plunge through gold eternities.

Break the seals of Matter’s sleep,

Break the trance of unseen height...

O Muse of the Silence, the wideness make

In the unplumbed stillness that hears thy voice...

All make tranquil, all make free,

Let my heart-beats measure the footsteps of Ged...
Weave from my life His poem of days,

His calm pure dawns and His noons of force.

Reading this poetry one has the sense of an ascension:

Into the Silence, into the Silence

Arise, O spirit immortal,

Away from the turning Wheel, breaking the magical Circle,

Ascend, single and deathless:

Care no more for the whispers and the shoutings in the
darkness,

Pass from the sphere of the grey and the little,

Leaving the cry and the struggle,

Into the Silence for ever.

Mot only an ascent but also a descent. One feels

The Word was near...

Of which the darkened universe was the robe.

No more existence seemed an aimless fall,
Extinction was no more the sole release.

The hidden Word was found, the long-sought clue,
Revealed the meaning of the spirit’s birth
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Condemned to an imperfect body and mind
In the inconscience of material things
And the indignity of moral life.

Recently Heidegger has tried to remind us that poetry is
the establishment of being by means of the word and that
what the poet names is holy (which is exactly what the oldest
Indian tradition, the Vedic, has acted upon). Though our
present literary fashions obscure such a possibility, paradoxi-
cally that is where the cure lies. “How shall the wounded
be well?” ‘Only by understanding their illness.” Is it so
small a thing to have established the New Being, with the
help of poetry, the poetry of the peaks?

On peaks where Silence listens with still heart

To the rhythmic metres of the rolling worlds,

He served the sessions of the triple fire.

On the rims of two continents of slumber and trance
He heard the ever, unspoken Reality’s voice
Awaken revelation’s mystic cry,

The birthplace found of the sudden infallible Word
And lived in the rays of the intuitive Sun.

The Sun is the symbol of self-understanding. And so,
if and when the crisis of identity,'"* one word too often pro-
faned, is resolved, that will be the time to read Sri Aurobindo
again, in a new light. Then perhaps in the marriage of the
most ancient with the most modern will be found the key
to the futore. And we shall learn that which can never be
forgotten, the truth of our larger self, *by ourselves unseen’:

A deathbound littleness is not all we are:

Immortal our forgotten vastnesses

Await discovery in our summit selves;

Unmeasured breadths and depths of being are ours.
Even when we fail to look into our souls

Or lie embedded in earthly consciousness,

Still have we parts that grow towards the Light.

11Tn an essay, ‘The Education of a Poet’, Peter Viereck has pointed
out : *Today the whole world is ferrible. Today, when reality is itself an
obscure nightmare poem of uncontrolled association, then a poetry which
is lucid and lofty and calm and ennobling—a clear-water communicative
postry—is more creative and a truer criticism of the age.'
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In moments when the inner lamps are lit

And the life’s cherished guests are left outside,
Our spirit sits alone and speaks to its gulfs:

A wider consciousness opens then its doors;
Invading from spiritual silences

A ray of the timeless Glory stoops awhile

To commune with the seized illumined clay
And leave its huge white stamp upon our lives.
These signs are native to a larger self

That lives within us by ourselves unseen.

At its simplest we say: in such a time as ours when all the
images are blurred and doubtful, when men go starved be-
cause they cannot wish in common—poetry alone imagines,
and imagining creates the loyalty for lack of which we cannot
live. As Archibald Macleish once said, poetry which owes
no man anything, owes nevertheless one debt—an image of
mankind in which men can again believe. This is what
Aurobindean poetry abundantly provides: an oecumenical
image of Man before which almost every other poet is pale.
The depth and density is without compare. Rilke spoke of
the artist as one who works towards an extension of the
regions of the individual senses. Sri Aurobindo has extended
our doors of perception, to include the visible as well as the
invisible, as perhaps no other poetin history. Not cerebra-
tion but celebration of the inherent structure and order of
the universe, the mature poetry of Sri Aurobindo, especially
his Savitri, is a triumphant breakthrough of the various
levels of experience. In other words, in him we have, after
ages, a recovery of gnosis or language of the Self, recovered,
imperishably, under the aspect of an encounter with Fate
(‘Earth and Love and Doom’). Revealer of the potencies
of the spirit, of man's creative evolution, Sri Aurobindo is
the poet of tomorrow, the poet’s poet. That is why we say,
he is not only, as he claimed, first and foremost a poet, but
also—as he did not claim—first and foremost among poets.
Not Kavi but Kaviraj.
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Sri Aurobindo on Applied Science
in Savitri

MaNY readers of Sri Aurobindo’s Savifri are baffled by the
metaphysical subtlety, the mystical depth and the spiritual
radiance of this epic. But we forget that there are other
facets to this epic which appeal as much to the common man
as to the initiated reader. Some day the metaphysics, the
mysticism and the spirituality will have to be the concern of
the common man too. Culture may be said to have come of
age when the individual is interested in all facets of life.

Nature, Love and Contemporary Thought kindle a general
interest even in the uninitiated reader of poetry. They
present a subject-matter which is of common human interest,
They arouse what Mathew Arnold called the primary human
emotions. It is true that Nature and Love can also be
treated in a manner which brings in metaphysical subtlety,
mystical depth and spiritual radiance. But this is linked
up with common human experience and the reader feels
that he is at home with the Poetry.

This human interest in Saviiri is evident in the descriptions
of Nature in Book IV (Cantos | and 4) and Book V (CantoI).
I do not mention Book I Canto I as the description of dawn
is highly symbolic; in the treatment of love in Book V (Cantos
2 and 3); and in the poetic commentary on Science in Book
VII (Canto 4); ‘The Triple Soul-Forces’ (the books concern-
ed with the debate between Savitri and Death) have also to
be reckoned with in this context. These passages bring the
epic much nearer to the common reader and throw a bridge
by which the passage into the other realms of the epic is
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somewhat facilitated.
11

In Book VII Canto 4, Savitri, who is out to find her soul
comes across three soul-forces each one of which claims to
be her soul. One of them is the Goddess of Pity or the
Mother of the Seven Sorrows. The voice of wrath that,
like an echo from below, takes up the refrain is the unchasten-
ed vital or desire-self in man that expresses itself in cynical
or pessimistic terms.  Another goddess who meets Savitri is
the Mother of Might, Durga. She also claims to be the
secret soul of Savitri. The burden of her speech is taken
up by a warped echo, the voice of a dwarf-Titan, the ego of
this great world of desire, the human will. The Mother of
Might maintains that she is the secret soul of Savitri. The
Ego maintains that he is a claimant to the throne of heaven.
The third goddess that claims to be the secret soul of Savitri
is the Madonna of Light, who is also the Mother of Joy and
Peace, for light makes for joy and peace. The burden of
her speech is taken up by the warped echo of her voice—the
sense-shackled mind or intellect of man.

Savitri tells each one of these three goddesses that she is
only a portion of her soul put forth to help mankind and help
the travail of time. One day, when she has found her soul,
Savitri will return, a bringer not merely of strength but light
which gives the mirror of God, and love which will make
man see the face of the Absolute, for all these are but faculties
of the Soul.

Modern philosophies are glanced at passingly in all these
situations. Scientific socialism is a noble doctrine because
it 15 pity that man feels towards his fellow men that is its
basic inspiration. But this pity is not aided by virtuous
powers or by luminous knowledge. It is backed by a warped
indignation that proceeds from cynicism, which is not a
constructive attitude to life. That is how pity gets mixed up
with hatred. This is what we understand from the discussion
that Savitri has with the Goddess of Pity and her echo.

Then there is the situation that brings in the Madonna of
Light and the sense-shackled mind. It is true that the human
intellect has unravelled many of the secrets of the universe:
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I have detected plasm and cell and gene,
The protozoa traced, man’s ancestors,
The humble originals from whom he rose.

As Savitri says:

But not by showering heaven's golden rain
Upon the intellect’s hard and rocky soil
Can the tree of Paradise flower on earthly ground...

These two ‘interviews’ make it clear how Sri Aurobindo
has been able to bring in contemporary knowledge into an
epic which sums up the legendary past and looks forward to
the future prefigured in symbols. We may deal here with
the colloquy between Savitri and the Mother of Might in
some detail. The situation brings out the value as well as
the futility of applied science and technology.

The Goddess of Might sat on a boulder carved like a huge
throne. Dressed in gold and purple sheen, she was armed
with the trident and the thunderbolt. Her feet rested on a
couchant lion’s back:

A formidable smile curved round her lips,
Heaven-fire laughed in the corners of her eyes.

A halo of lightning flamed around her head, and majesty and
victory, which sat with her, guarded Truth, Ideal Wisdom,
Love and Bliss against the flat equality of Death and the all-
levelling Night in the cosmic battle-field. Her speech was a
charm restoring hope in failing hearts.

In the battle that goes on between the bright and sombre
powers on earth, Durga has her own part to play.

To the strong I bring the guerdon of their strength,
To the weak I bring the armour of my force.

She gives fortune to the great and wise and then tramples
them down with the armed heel of Fate.

My ear is leaned to the cry of the oppressed,
I topple down the thrones of tyrant kings;

1 smite the Titan who bestrides the world
And slay the tiger in his blood-stained den.
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Tam Durga, Goddess of the proud and strong,
And Lakshmi, Queen of the fair and fortunate;
I wear the face of Kali when I kill,

1 trample the corpses of the demon-hordes.

I am charged by God to do his mighty work.

I reason not of virtue and of sin

But do the deed he has put into my heart.

1 fear not for the angry frown of Heaven,

1 flinch not from the red assault of Hell:

I crush the opposition of the gods,

Thread down a million goblin obstacles.

1 guide man to the path of the Divine

And guard him from the red wolf and the Snake.
I set in his mortal hand my heavenly sword
And put on him the breastplate of the Gods.

The goddess also breaks the ignorant pride of human mind
and tears to pieces man’s narrow and successful life so that
he may die to earth and live in the soul.

But the great sorrow of the Mother of Might lies in the fact
that the mass falls back unsaved:

I know the goal, I know the secret route;

1 have studied the map of the invisible worlds.

I am the battle’s head, the journey's star.

But the great obstinate world resists my word,
And the crookedness and evil in man’s heart

Is stronger than Reason, profounder than the Pit,
And the malignancy of hostile Powers

Puts craftily back the clock of destiny

And mightier seems than the eternal Will.

Her only consolation is that she guides a few who pass
towards the Light. She has also the conviction that the
world is going to be saved in the end:

Slowly the Light grows greater in the East,
Slowly the world progresses on God’s road.
His seal is on my task, it cannot fail.

The burden of her speech is then taken up by the unrege-
nerate vital or the desire-self from the lower human world.
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This dwarf-Titan always strives lo make the universe his
instrument. He claims to be himself vessel of the Godhead
that must be. Struggling to be a lord of Nature, this thinking
animal has made of Nature his nurse and tool and slave.
But actually he himself is a tool and slave of Nature who is
supposed to be his slave and tool. The heart’s grief and

“body’s pain are Nature's means to make man grow, see and
feel; and his death assists the immortality of NMNature by
perpetuating the type. Man thinks that he is endowed with
free will and a master mind. But it is Nature that pushes
him on her own chosen paths. He claims to be the possessor
and ruler. But he is in truth ruled and possessed by Nature.
He is her conscious automation and dupe of her desire.
His soul is her guest—a mute and inert sovereign. His body
is her robot and his life is her way to live. It is only his
conscious mind that revolts now and then against Nature.
But}even the mind is nothing more than her ‘strong revolted
serf”.

Man’s claim is that though he is the last born of the earth,
he stands the first. He has progressed so fast that now the
earth is his floor and the sky his living’s roof. The conguest
of Nature by man through his intellect is a thrilling saga of
great daring and achievement. Man says about nature:

I have made real what she never dreamed,

1 have seized her powers and harnessed for my work,
1 have shaped her metals and new metals made;

I will make glass and raiment out of milk,
Make iron velvet, water unbreakable stone,

Like God in his astuce of artist skill,
Mould from one primal plasm protean forms,
In single nature multitudinous lives...

But man’s triumphs are not merely those of chemical
engineering. He has achieved a great deal in the field of
Physics and Electronics:

I have found the atoms from which he built the worlds:
The first tremendous cosmic energy

Missioned shall leap to slay my enemy kin,

Expunge a nation or abolish a race,
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Death’s silence leave where there was laughter and joy.
Or the fissured invisible shall spend God's force

To extend my comforts and expand my wealth,

To speed my car which now the lightnings drive

And turn the engines of my miracles.

He has also used the mystery of the cosmic waves ‘to see
far distance and to hear far words’.

But man also claims to have become a master of the arts
of life. He has examined the world and also studied his
own being. He has tamed the wild beast and trained him to
guard his house and be his friend. He has conquered space
and knitted close all earth.

These are, no doubt, great achievements. But instead of
being accompanied by humility, these have promoted pride
in man and given him an exaggerated sense of power. He
makes the arrogant claim:

For me and my use the universe was made.

The sun and moon are lights upon my path;
Air was invented for my lungs to breathe,

The sea was made for me to swim and sail
And bear my golden commerce on its back.

He has grown ‘greater than Nature, wiser than God'. And
he has the insolence to say:

What God imperfect left, I will complete,
Out of a tangled mind and half-made soul
His sin and error 1 will eliminate;
What he invented not, I shall invent:
He was the first creator, I am the last.

Man looks forward to seizing occult powers and all the
secrets of the Mind:

1 shall slay my enemies with a look or thought,
1 shall sense the unspoken feelings of all hearts
And see and hear the hidden thoughts of men.
When earth is mastered, I shall conquer heaven;
The gods shall be my aids or menial folk,
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No wish I harbour unfulfilled shall die;
Omnipotence and omniscience shall be mine.

But Savitri knows that man’s voice is only a distortion.
The power of the Mother of Might is corrupted out of all
recognition when it is mixed with man’s egoism. Savitri
tells the goddess that even uncorrupted power, without
wisdom, is no better than a wind. It can breathe upon
the heights and kiss the sky. But it cannot build ‘the
extreme eternal’ things. Wisdom should be as vast as Power
itself if we wish to see the Self and World as they are seen by
God. The ego, whose lion roar claims the world as food,
will be eliminated when Love, Wisdom, and Power work
together.
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Sri Aurobindo’s Interpretation
of the Gita

To expLAIN Aurobindo’s approach to and interpretation of
the Gita, to bring out the differences between him and other
commentators, and to fit in Aurobindo’s Essays on the Gita
with the main pattern of his philosophy is a forbidding task.
It is not possible to do full justice to the subject in this paper.
What is attempted here is a summary of its main aspects as
discussed by Shri Aurobindo in his Essays on the Gita.

Before the main subject is discussed, it is necessary to say
a few words about the position of the Gita as a religio-
philosophical text. Hindus believe that the Gira is the record
of the dialogue that took place between Krishna and Arjuna
on the battlefield of Kurukshetra. All the manuscripts of the
Mahabharata discovered so far have been placed at about
8th century A.D. However, we learn from the Kuvalayamala,
completed by Uddyotanasuri in A.D. 779, that people in
those days used to recite the Gite. But more important
than the antiquity of the Gita is the problem of its influence
on Hindu religious thought. More reliable evidence is avail-
able on this point. The earliest available commentary on
the Gira is by Sankaracharya who was probably born in A.D.
788 and died in 820. Sankara in his introduction to the Gita
states that he was induced to write his commentary because
the existing ones were full of errors. Sankara’s criticism is
at least partially sustained by the Yoga-Vasistha-Ramayana
written within a century of Sankara’s birth, which contains
a bowdlerized version of the Gita.

Apparently, by Sankara’s time, the text of the Gita needed
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revision, and Sankara fixed the number of the verses at 700
which was accepted by all. Some years ago, the Kashmir
recension of the Gita was discovered which contains about
45 extra verses. But all the Acharyas who followed Sankara,
including those who opposed him, have commented on the
text approved by Sankara. Sometimes, one verse is added
at the beginning of Chapter 13, and Aurobindo has accepted
this verse.!

The methodology of writing a commentary demands that
each verse should be explained separately, if indeed any expla-
nation is needed. All the commentators from Sankara’s
time have followed this method. including Lokamanya Tilak,
whose commentary on the Gifa is one of the most important
written in the modern age. Here Aurobindo differs from
others; he has written Essaqys on the Gita, which work is
divided into two parts and contains forty-eight essays. How-
ever, in the second part, the last five chapters of the Gitg
have been treated in as many chapters, while the last essay,
called the ‘Message of the Gifa', gives a summary of the text,
In their totality the essays bring out the central theme of the
Gita, but each essay is complete in itself.

This method is not without its advantages and disadvan-
tages. One cannot obtain the meaning of each verse of the
Gita from the essays, but as an introduction to the study of
the Gita, there can hardly be a better method. Moreover,
Aurobindo’s Essays on the Gita is not only for beginners;
even those who have read the text thoroughly will find his
observations revealing in a flash, some meaning of the text
which no other commentator has noticed or said. For
example, Aurobindo’s statement that the most vital part of
the Gitq is not its philosophical system, but that its sugges-
tive ideas are not only ‘eternally valuable and valid’ but are
‘enduring truths of spiritual experience, verifiable facts of
our highest psychological possibilities’.?

This indeed is the main difference between the approach
of Sri Aurcbindo and the former Acharyas. But in order to

1 Bhri Aurobindo, Essays on the Gita (New York, 1950), p. 26, Itis
remarkable that though Sankara says that the Gira has 700 verses, his
version aciually has 699 verses and only the addition of this verse makes the

total 700.
2 Thid., p. 7.
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understand the standpoint of the Acharyas, it is necessary to
take into account that the Gita. since Sankara wrote his
commentary, has been accepted as one of the three principal
sources of the Vedanta doctrine, the other two being the ten
or eleven principal Upanishads, and the Brahma-sutra.
Sankara accepted as mahavakya or fundamental principle the
Upanishadic statements, namely, fat-fvam-asi (that thou art)
and aham Brahm-asmi (1 am Brahman) and his commentaries
were written with a view to prove that all these texts yield this
meaning, or at least that they are capable of bearing this
interpretation, though even he is not very sure of his position
in his commentary on the Gita, which is probably his most
mature work. However, the Acharyas who came after
Sankara took up his challenge, and interpreted the Gita in a
manner which favoured their schools of philosophy, and as a
result, the Gifa has always been studied as a work of syste-
matic philosophy. Even Tilak interpreted it to prove the
superiority of Karmayoga as he understood it, and wrote an
introduction which incidentally is probably the best intro-
duction to traditional Indian philosophy. But Aurobindo
differs from all of them when he says:

The Gita starts from this Vedantic synthesis and upon
the basis of its essential ideas builds another harmony of
the three great means and powers, Love, Knowledge and
Works, through which the soul of man can directly
approach and cast himself into the Eternal.®

He then declares:

We of the coming day stand at the head of a new age of
development which must lead to such a new and larger
synthesis. We are not called upon to be orthodox Vedan-
tins... or to entrench ourselves within the four corners of
the teaching of the Gita. That would be to limit ourselves
and to attempt to create our spiritual life out of the being,
knowledge and nature of others, of the men of the past,
instead of building it out of our own being and potentiali-
ties. Wedo not belong to the past dawns, but to the noons
of the future.*

2 hid,, p. 8.
& fbid . p. 9.
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Hence, he says that our study of the Girg must not be
scholastic or academic, but we should seek ‘for help and
light in the Gita and our aim must be to distinguish its
essential and living message, that in it on which humanity
has to seize for its perfection and its highest spiritual
welfare™.®

This practical approach is different from the traditional
view, bul Aurobindo does not accept the assumption of
modern critics thal the Gitg is a later composition inserted
into the Mahabharata to invest it with the epic’s authority. On
the other hand he emphasises that the battle of Kurukshetra
and its effect on Arjuna have to be understood in order to
realise the central drift of the idea of the Gita. Indeed he
says that three things in the Gife are spiritually significant;
‘they are the divine personality of the Teacher, his character-
istic relations with his disciple and the occasion of his
teaching'.® ‘The teacher,” Aurobindo says, ‘is god himself
descended into humanity.’”

Aurobindo believes in Avatarhood, that is, Incarnation
of God as mortal, and in support of his view he quotes the
Gita (IV. 7-8) which includes the famous utterance of
Krishna: ‘For whensoever there is the fading of the Dharma
and the uprising of unrighteousness, then I loose myself forth
into birth. For the deliverance of the good, for the destruc-
tion of the evil-doers, for the enthroning of the Right I am
born from age to age.”® But Aurobindo points out, ‘the
upholding of Dharma in the world is not the only object
of the descent of Avatar, as it is not an all-sufficient
object in itself,’ and adds, that ‘there are two aspects of
the divine birth; one is a descent, the birth of God in
humanity, the Godhead manifesting itself in the human
form and nature, the eternal Avatar; the other is an ascent,
the birth of man into the Godhead. man rising into the
divine nature and consciousness’.

Here Aurobindo relies on the Gita (IV. 10) where Krishna
says: ‘Delivered from liking and fear and wrath, full of me,

5 Ibid,, p. 10.
¢ Ibid., p. 12,
7 Ibid,

8 Ibid,, p. 131.
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taking refuge in me, many purified by austerity of knowledge
have arrived at my nature of being’, and he explains
madbhavam of this verse, as “the divine nature of
Purushottama’.? Aurcbindo’s view seems to be supported
by the last verse of Chapter XI, in which Krishna declares:
‘Whoever works for me alone, makes me his only goal and
is devoted to me, free from attachment, and without
hatred toward any creature—that man O Pandava, shall
enter into me.” Here it may be noted that even Sankara
has said that this verse represents the central idea of the
Gita. Hence, it can be said that the final destiny of man
is to enter into Godhead or as Aurobindo says:

If there were not this rising of man into the Godhead to
be helped by the descent of God into humanity, Avatar-
hood for the sake of the Dharma would be an otiose
phenomenon, since mere Right, mere justice or standards
of virtue can always be upheld by the divine omnipotence
through its ordinary means, by great men or great move-
ments, by the life and work of sages and kings and religious
teachers, without any actual incarnation. The Avatar
comes as the manifestation of the divine nature in the
human nature... in order that the human nature may by
moulding its principle, thought, feeling, action.,.transfigure
itself into the divine... the Gita contains as its kernel this
second and real ohject of the Avatarhood.1?

Aurobindo, however, does not minimise the aspect of
re-establishment of dharma by the Avatar, but for him
dharma has a very wide connotation and embraces ‘the
relations of man with other beings, with Nature, with God,
considered from the point of view of" an active divine
principle. Fundamentally dharma is eternal and unchang-
ing but in its formal manifestation it is continually changing
and evolving because man does not already live in it by
struggle towards perfection in knowledge and practice,
overcoming adharma, which strives to overcome dharma.
This struggle has been typified in the Vedas as between the

o fhid,, p. 132.
10 bid, p. 133.
11 Jbid,, p. 153.



76 A. K. MaTUMDAR

Divine and Titanic powers, in Zoroastrianism by Ahuramazda
and Ahriman, and in Christianity and Islam as the contest
between God and his angels and Satan or Iblis.

‘It is these things.” says Aurobindo, ‘that condition and
determine the work of the Avatar.”® Hence, in Buddhism,
the aspirant takes refuge in dharma, sangha and the Buddha,
and in Christianity there is the law of Christian living, the
Church and the Christ. Similarly in Vaishnavism we have
the bhagavat, bhakta and bhagavan, the bhagavat being the
law of the Vaishnava dispensation of adoration and love,
the bhakta representing the fellowship of those in whom the
law is manifest, while bhagavan is the divine Lover and Be-
loved in whose being and nature the divine law of love is
founded and fulfils itself. Sri Ramakrishna Paramahamsa
also used to emphasise their triune aspect by saying that
*bhagavat, bhakta and bhagavan are three in one and one in
three’, but Aurobindo develops the significance of this cryptic
sentence, and states that ‘these three are always the necessary
elements of the work of the Avatar’.*®

On the basis of this principle, the Gita may be said to have
three elements, Krishna the Avatar, Arjuna the bhakta, and
the text itself, the bhagavat. The importance of Krishna
in the Gita is of course too obvious and the only question
to be determined is whether he is an Avafar or not. As we
have seen, Aurobindo accepts him as an Avatar and here he
may be said to have been following the traditional view, but
for his re-interpretation of the purpose of Avatarhood,
Aurobindo has also brought out the significance of Arjuna
in the Gita.

The Gita, Aurobindo says. ‘can only be understood...
as a developing argument’.* This argument takes place
between an Avatar and a typical Aryan prince who has been
trained in warfare from early boyhood. For the moment
he is assailed by doubts, which indeed have overcome him,
hence he has turned to his friend for advice and guidance
as to the proper conduct of a kshatriya prince under such
circumstances. He does not ask for the secret of life or of

12 Jbid,, p. 154.
12 Thid. 5

14 Ibid,, p. 32.
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the world, or their meaning and purpose, but for a
clear rule of action. But the divine Teacher, as Aurobindo
calls Krishna, wants to impart precisely these teachings to
his favourite disciple. In the process Arjuna is flustered,
Hence after Krishna has explained Yoga and samadhi as fixed
anchoring of the intelligence in a state of desireless equity,
Arjuna asks impatiently: ‘O Janardana, if thou holdest the
intelligence to be greater than action, why then dost thou
appoint me to an action terrible in nature? Thou bewilderest
my understanding with mingled word: speak one thing decisi-
vely by which I can attain to what is the best.” Krishna
tries to remove these doubts, and in due course tells him at the
beginning of Chapter IV that it was he (Krishna) who in
ancient times revealed this Yoga to Vivasvat. Since Vivasvat
was a very ancient sage, Arjuna frankly expresses his doubt
about the veracity of this statement by pointing out that
Krishna was born long after Vivasvat, and it is then that
Krishna declares that he is an Avatar in the most well-known
verse of the Gila.

However, Arjuna still is not reconciled to the teaching and
at the beginning of Chapter V says quite bluntly, *You speak
so0 highly of the renunciation of action; yet you ask me to
follow the Yoga of action. Now tell me definitely which of
these is better,” Gradually Arjuna’s doubts are removed and
perplexities resolved and he admits the divinity of Krishna,
but still he is not satisfied and requests Krishna to tell him
what are the great manifestations of the Divine self-energy
in the world so that Arjuna can recognise and realise it
by meditation. When Krishna imparts this knowledge
to him, Arjuna respectfully asks if the Lord is capable of
revealing to him the divine cosmic Form of that which is
actually speaking to him through the veil of the human mind
and body.

Thus the great dialogue goes on till at the end of Chapter
XVIII when Krishna asks Arjuna: "Have you listened care-
fully, Arjuna, to everything I have told you? Have I dispelled
the delusions of your ignorance” And Arjuna replies:
‘0O Achyuta, my delusions have been dispelled. My mind
stands firm. Its doubts are ended. I will do thy bidding.’
Thus the bhakta accepts the bhagavat or the teachings of
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the Gifa; and one may now proceed to discuss the central
idea of the Gita. According to Aurobindo:

The Gita is not a book of practical ethics, but of the
spiritual life. The modern mind is just now the European
mind, such as it has become after having abandoned
not only the philosophic idealism of the highest
Graeco-Roman culture from which it started, but the
Christian devotionalism of the Middle Ages... the modern
mind has exiled from its practical motive-power the two
essential things, God or the Eternal and spirituality or
the God-state, which are the master conceptions of the
Gita. .. . Therefore, it is a mistake to interpret the Gita
from the standpoint of the mentality of today, and force
it to teach us the disinterested performance of duty as
the highest and all-sufficient law.2®

Aurobindo criticises Bankim Chandra Chatterji, the great
Bengali novelist, for having presented the teachings of the
Gita as a Gospel of Duty, relying on its earlier part,
particularly on the famous passage which says: ‘Thou hast
a right to action, but none to the fruits of the action.’
Aurobindo points out that the core of the teaching lies in
almost the last verses where Krishna declares:

With the Lord in thy heart take refuge with all thy
being; by His grace thou shalt attain to the supreme peace
and the eternal status. So have I expounded to thee a
knowledge more secret than that which is hidden.
Further hear the most secret, the supreme word that I
shall speak to thee. Become my minded, devoted to me,
to Me do sacrifice and adoration; infallibly thou shalt
come to me, for dear to Me art thou. Abandoning all
laws of conduct seek refuge in Me alone. I will release
thee from all sin; do not grieve.

Aurobindo says that this is the mahavakya of the Gita,®
which means that not only is this its fundamental doctrine,
but that all other statements of the Gita have to be reconciled

15 Ihid., pp. 29-30,
18 Jbid., pp- 32 and 34,



INTERPRETATION OF THE GITA 79

with this and all apparently contrary views have to be
reoriented to fit in with this view. Here Aurobindo is only
logical, because it comes at the end of the dialogue and is
expressly stated to be ‘most-secret’. The Acharyas also have
taken it to express the culmination of the Gita's teachings,
and Sankara has declared it to be the ‘quintessence of
Vedanta’. Other commentators are practically of the same
opinion, though they differ on the interpretation of dharma
in the last verse, which Aurobindo has translated as ‘laws of
conduct’.

The verses which Aurobindo considers as mahavakya call
for intense devotion or bhakti, and he says that the last step
in spiritual progress is Bhaktiyoga. According to him:

The first step is Karmayoga, the selfless sacrifice of works,
and here the Gita's insistence is on action. The second is
Jnanayoga, the self-realisation and knowledge of the true
nature of self and the world, and here the insistence is
on knowledge; but the sacrifice of works continues and the
path of Works becomes one with but does not disappear
into the path of Knowledge. The last step is Bhaktiyoga,
adoration and seeking of the supreme Self as the Divine
Being, and here the insistence is on devotion; but the
knowledge is not subordinated, only raised, vitalised and
fulfilled, and still the sacrifice of works continues; the
double path becomes the triune way of knowledge,
works and devotion.”

The superiority of bhakti over karma and jnana is declared
in several other passages of the Gita. For example at the
end of Chapter VI, after having explained Karmayoga and
Jnanayoga, Krishna says: ‘O Arjuna, become a yogin;
[for] a yogin is greater than a tapasvin, greater than a jnanin,
and even greater than a karmin. [But] among all the yogins
he who gives me all his heart, he who worships me in faith and
love [bhajate], 1 call my very own.” Hence, as Aurobindo
says, ‘The first six chapters only carry the synthesis so far
as it can be carried without the clear expression and decisive
entrance of these all important truths which, when they come

17 Ihid., p. 35.
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in, must necessarily enlarge and modify, though without
abolishing, these first reconciliations.”®

But Aurobindo has also insisted on the supreme importance
of the Karmayoga, and devotes a chapter to it. Again in
the Synthesis of Yoga, he writes:

The greatest gospel of spiritual works ever yet given to
the race, the most perfect system of Karmayoga known to
man in the past, is to be found in the Bhagavad Gita.
In that famous episode of the Mahabharata the great basic
lines of Karmayoga are laid down for all time with an
incomparable mastery and the infallible eye of an assured
experience. It is true that the path alone, as the ancients
saw it, 1s worked out fully; the perfect fulfilment, the
highest secret is hinted rather than developed; it is kept
back as an unexpressed part of a supreme mystery.
There are obvious reasons for this reticence; for the ful-
filment is in any case a matter of experience and no teaching
can expressit.... What then are the lines of Karmayoga laid
down by the Gita? Its key prineiple, its spiritual method,
can be summed up as the union of two largest and highest
states of powers of consciousness, equality and oneness.
The kernel of its method is an unreserved 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 delivery from dividing ego which brings us oneness.
But this must be a oneness in dynamic force and not only
in static peace or inactive 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 activity 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.?®

18 fbid., p. 76.

12 SE Aurobindo, The Symthesis of Yoga (New York, 1950,
pp. 51-
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Sri Aurobindo further says:

To act in God and not in the ego. And here, first, not to
choose action by reference to personal needs and standards,
but in obedience to the dictates of the living highest Truth
above us. Next as soon as we are sufficiently founded in
the spiritual consciousness, not to act any longer by our
separate will or movement, but more and more to allow
action to happen and develop under the impulsion and
guidance of a divine will that surpasses us. And last, the
supreme result, to be exalted into an identity in knowledge,
force, consciousness, act, joy of existence with the Divine
Shakti; to feel a dynamic movement not dominated by
mortal desire and vital instinct and impulse and illusive
mental free will, but luminously conceived and evolved
in an immortal self-delight and an infinite self-knowledge.
For this is the action that comes by a conscious subjection
and merging of the natural into the divine self and eternal
spirit; it is the spirit that for ever transcends and guides
this world-Nature.*

Here Aurobindo has brought out the true significance
of the Gita (1V. 18) where Krishna declares: ‘He who sees
the inaction that is in action, and the action that is in inaction
is indeed wise. He is united (with the spirit) and has com-
pleted all work.” That is, even when such a man is engaged
in action he still remains poised in the tranquillity of the
atmean.

Commenting on this verse, Sankara meets the objection
of his opponent, that every act performed is karma, by a very
homely example. ‘To a man travelling on a boat, says
Sankara, ‘it is the nearby fixed objects like trees which
seem to be moving in the opposite direction, but he fails to
notice the movement of a distant object (like a star).” Here
the apparent movement of the tree 1S akarma which
appears as karma, while the apparent fixity of stars are
karma which appears as akagrma. Hence Aurobindo says:

Be free from obscuration and bewilderment by the three
gunas and action can continue, as it must continue, and

20 Jhid., p. 59.
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even the largest, richest or most enormous and violent
action; it does not matter, for nothing then touches the
Purusha, the soul has naiskarmya®*

He adds:

Devotion is all important, but works with devotion are also
important; by the union of knowledge, devotion and works
the soul is taken up into the highest status of the Ishwara
to dwell there in the Purushottama who is master at once
of the eternal spiritual calm and the eternal cosmic activity.
This is the synthesis of the Gita.*

It has been stated that in a state of perfection or liberation,
action appears to be inaction. and inaction appears as action.
Who then performs the acts? The Gifa says that it is the
three gunas who are the karta or the performer of action;
these gunas are located in the Prakriti or Nature and being
her modes and qualitative in essence are called gunas
or qualities, and the Gita describes their psychological action
in man. The three gunas are: saifva, the mode of poise,
knowledge, and satisfaction; rajas, the mode of passion,
action and struggling emotion, and famas, the mode of igno-
rance and inertia. Satfvais the principle of understanding,
knowledge, and of according assimilation, measure and
equilibrium, which by itself would lead only to some lasting
concord of fixed and luminous harmonies. Rajas is kinetic
power, the principle of creative endeavour and motion, and
impulsion in Prakriti; it appears more evidently as a con-
scious or half-conscious passion of seeking and desire and
action in the dominant character of life, for that passion is
the nature of all vital existence. Tamas the principle of
inertia, is a passive and inert nescience which suffers all
shocks and contacts without any effort of mastering res-
ponse and by itself would lead to a disintegration of the
whole action of energy and a radical dispersion of substance,
but it is driven by the kinetic power of rajas. Aurobindo
says that material energy appears to be tamasic in its basic
action, jada, nescient, mechanic and in movement disintegra-

21 Ergays on the Gita, p. 98.
22 Jhid,, p. 78, ”
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tive. But it is dominated by a huge force and impulsion of
mute rajasik kinesis which drives it to build and create; and
a sattvik ideative element imposes a harmony and preservative
order on the famasik tendencies of dispersion and
disintegration.®

The Gita says that the liberated man is free from the
operation of the three gunas (I, 45: X1V, 19-20). But the
Gita also says, and indeed it is the principle of Karmayoga,
that a man should work after having obtained release from
the thraldom of Prakriti and her gunas. But it has just been
said that it is under the impulse of the three gunas that an
act is performed. 1s there then a contradiction in the Gita?

‘No,’ says Aurobindo. We lead ourselves to an impasse
‘only when we knot ourselves up in the rigid logical opposi-
tions of the analytic mind, not when we look frecly and subtly
at the nature of the spirit and at the spirit in Nature. What
moves the world is not really the modes of Prakriti—these
are only the lower aspect, the mechanism of our normal
nature. The real motive power is a divine spiritual Will
which uses at present these inferior conditions, but is itself
not limited, not dominated, not mechanised, as is the human
will, by the gunas.” The liberated soul that lives in God
acts by this spiritual will and not by the normal will of the
unliberated mind. ‘The calm of the liberated man is not an
indolence, incapacity, insensibility, inertia; it is full of
immaortal power, capable of all action, attuned to deepest
delight, open to profoundest love and compassion and to
every manner of intensest Ananda.”®

Sattva is the quality of goodness or purity regarded as the
highest of the three gunas, and is said to be the dominant
quality of gods and heavenly beings. The Gita does not
say what lies beyond the Sqrrvik state; it does not unravel
the great mystery. Here, from his own spiritual experience
Aurobindo, says:

There is a luminous spiritual and in its native action
a direct supramental force of knowledge, jyotih, not our

23 Ihid,, p. 382.
2 Jhid,, p. 414,
% Jbid., p, 416.
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modified and derivative mental hight, prakasa. That
is the light and bliss of widest self-existence, spontaneous
self-knowledge.... That light is full of a luminous spiritual
will and there is no gulf or disparateness between its
knowledge and its action. That delight is not our
paler mental happiness, sukham, but a profound con-
centrated intense self-existent bliss extended to all that
our being does, envisages, creates, a fixed divine rapture,
Ananda. The liberated soul participates more and more
profoundly in this light and bliss and grows the more
perfectly into it, the more integrally it unites itsell with
the Divine. And while among the gunas of the lower
Nature there is a necessary disequilibrium, a shifting
inconstancy of measures and a perpetual struggle for domi-
nation, the greater light and bliss, calm, will of kinesis
of the Spirit do not exclude each other, are not at war,
are not even merely in equilibrium, but each an aspect
of the two others and in their fullness all are inseperable
and one. Our mind when it approaches the Divine may
seem to enter into one to the exclusion of another, may
appear for instance to achieve calm to the exclusion of
kinesis of action, but that is because we approach him
first through the selecting spirit in the mind. Afterwards
when we are able to rise above even the spiritual mind,
we can see that each divine power contains all the rest
and can get rid of this initial error.*®

In a footnote Aurobindo adds:

This is from the point of the view of our nature ascending
upwards by self-conquest, éffort and discipline. There
must also intervene more and more a descent of the
divine Light, Presence and Power into the being to trans-
form it; otherwise the change at the point of culmination
and beyond it cannot take place. That is why there comes
in as the last movement the necessity of an absolute self-
surrender.*”

Here Aurobindo has correlated the doctrines of purushakara

20 Jbid., pp. 416-17.
27 Ibid,, p. 417 fn.



INTERPRETATION OF THE GITA BS

and saranagati which he calls ‘self-conquest’ and ‘abso-
lute self-surrender’; the Gita actually speaks of both. As
Krishna says: ‘The abstinent run away from what they
desire; but this does not lead to the cessation of desires;
only when a man has a vision of the Divinity, he is rid
of his desire. The senses are so unruly that they can drag
even a wise man away from the path.’ (Gita 11, 59-60).
Again Krishna says: ‘Even a wise man acts according
to the tendencies of his own nature; all living creatures
follow their nature; what use is any external restraint?
(Gita 111, 33).

Now if that is so, then, as Sankara says, the question arises
that if all the creatures follow Nature (Prakriti) and all are
under her control then purushakara or self-conquest becomes
inadmissible leading to the denial of scriptural teachings.
Hence in the next verse, Krishna says: ‘The attraction and
aversion which the senses feel for different objects are natural.
But you must not give way to such feelings; they are
obstacles.” Here Sankara says that when a person can control
his desires and revulsions by generating opposite
(pratipaksha) thoughts he can be said to be free from
FPrakriti’s control. All the other commentators from
Ramanuja to Baladeva Vidyabhusana are also agreed that a
person should conquer Nature or Prakriti by his own
endeavour.

But at the end Krishna speaks of surrender when he says:

The Lord (Isvara) lives in the heart of every creature.
He turns them round and round upon the wheel of Maya.
Take refuge utterly in him. By his grace you will find
supreme peace, and the state which is beyond all change.
Now 1 have taught you that wisdom (fnana) which is the
secret of secrets. Ponder over it carefully (and act as you
think best). (XVIIL61-3.)

Here, as the Acharyas have pointed out, it is only by total
self-surrender to Isvara that one can cross the domain of
Maya. Thus we see that Aurobindo’s realisation that having
completed the path of self-conquest one must totally sur-
render as the last movement, is borne out by the Gita.
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Here it may be pointed out that Aurobindo has revealed
some secrets of his spiritual realisation, and here he differs
from the great Acharyas who have explained the Gita and
other scriptures within the four corners of the text without in
any way divulging their experience. Hence, they had to take
recourse to formal logic to prove many of their points so that
their writings appear somewhat polemical, though the
Acharyas were embodiments of spiritual fervour. Long
before them, however, the Vedic Rishis freely uttered their
spiritual experiences which are preserved in the Upanishads.
In Aurobindo we find a Vedic Rishi performing the duties of
an Acharya (teacher), one who has recorded his spiritual
experience and has also explained a text.

Aurobindo is known as mahayogi, yet he advocates ultimate
self-surrender and dependence on Divine Grace, which are
not contemplated in Yoga texts, The Gira (VI. 27-28),
however, says that ‘a yogin utterly quiet and free from all
passions reaches Brahman (the true self), the highest bliss;
and the sinless yogin having yoked himself (with the true self)
attains the boundless bliss of contact with Brahman'. The
method advocated by Patanjali is supposed to be different
though he admits the existence of fsvara. However, the
Paraméra Emperor Bhoja in his commentary on Patanjali’s
Yoga-siitrg (1. 24) categorically asserts that the release of
Purusha from Prakriti is not possible without Divine inter-
vention.

This dependence on Divine Grace and self-surrender has
some affinity with the Vaishnava doctrines, but the two are
not quite identical. The attitude of the Vaishnavas has
been presented in mordern times by Aurobindo’s great
contemporary, Rabindranath, who wrote:

amdr milan ldgi tumi aschha kabe theke
(Since when have you been coming to be united with me),

and

16i tomdr dnanda amdr par tumi 1ai esechha niche

dmdya naile tribhivanesvar tomar prem ye hato michhe
(Your bliss is in me, [and] You have come down, for
without me O Lord of the universe your prem would have
been wasted).
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This extreme position is typical more of the Bauls of
Bengal than the Vaishnavas, though Bengal Vaishnavism
also emphasises the lifa aspect of Godhead and can be sup-
ported by the Brahma-sutra (1. 1. 33). However, this is not
Aurobindo’s attitude; the Vaishnavas concentrate only on
devotion or Bhaktivoga, but Aurobindo integrates karma,
Jnana and bhakti, which is supported by certain passages in
the Gita (I11. 4; XVIII 49-55). But since he speaks of the
necessity of ultimate self-surrender, it appears that though
the ultimate goal or s2@dhya is the same (yoga and milan
have practically the same meaning), the means or sadhana
is different. In Savitri (11.2), Aurobindo says:

This huge world unitelligibly turns

In the shadow of a mused Inconscience;

It hides a key to inner meanings missed,

It locks in our hearts a voice we cannot hear.

This minute elaborate orchestrated life
For ever plays its motiveless symphonies.
The mind learns and knows not, turning its back to truth;

Our will tunes not with the eternal Will

Our heart’s sight is too blind and passionate
Impotent to share in Nature’s mystic tact,
Inapt to feel the pulse and core of things.

Our reason cannot sound life's mighty sea
And only counts its waves and scans its foam;

Our acts emerge from a crypt our minds ignore.

Here Aurobindo is describing the state of the lower self
or the Gita's Kshara-purusha, when the soul throws itself
out into active Nature; the same soul gathered back into
pure silent self and essential spirit is the Gita's dkshara-
purusha. The fundamental problem of spiritual quest is
first to establish a communion between the lower life and
higher life which ushers in a complete inner quietism, which
the Gita calls naiskarmya. Then the soul is ready to take
off for its union with Purushottama. This is probably
Aurobindo’s most outstanding contribution to our under-
standing of the Gita. Here he has differed from all other
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commentators; and it appears that Aurobindo’s view is the
most persuasive explanation.

Then begins the Gita's final message: “When one has
become the Brahman, when one neither grieves nor desires;
when one is equal to all beings, then one gets the supreme
love and devotion to Me’ (X VIII. 54). Sri Aurobindo points
out:

But in the narrow path of knowledge, bhakti, devotion to
the personal Godhead, can be only an inferior and pre-
liminary movement; the end, the climax is the disappear-
ance of personality in a featureless oneness with the
impersonal Brahman in which there can be no place for
bhakti: for there is none to be adored and none to adore:
all else is lost in the silent immobile identity of the Jiva
with the Atman. Here there is given to us something yet
higher than the Impersonal—here there is the supreme
Self who is the supreme Ishwara, here there is the supreme
Soul and its supreme nature, here there is the Purushot-
tama who is beyond the personal and impersonal and
reconciles them on his eternal heights. The ego persona-
lity still disappears in the silence of the Impersonal, but at
the same time there remains even with this silence at the
back the action of a supreme Self, one greater than the
Impersonal. There is no longer the lower blind and limp-
ing action of the ego and the three gunas, but instead the
vast self-determining movements of an infinite spiritual
Force, a free immeasurable Shakti. All Nature becomes
the power of the one Divine and all action his action
through the individual as channel and instrument, In
place of the ego there comes forward conscious and
manifest the true spiritual individual in the freedom of
his real nature ... an imperishable portion of the supreme
Godhead, an indestructible power of the supreme
Prakriti.... The Soul of man then feels itself to be one in
a supreme spiritual impersonality with the Purushottama
and in its universalised personality a manifest power of
the Godhead. Its knowledge is a light of his knowledge;
its will is a force of his will; its unity with all in the uni-
verse is a play of his eternal oneness. Itis in this double
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realisation, it is in this union of two sides of an ineffable
Truth of existence by either and both of which man can
approach and enter into his own infinite being, that the
liberated man has to live and act and feel and determine or
rather have determined for him by a greatest power of his
supreme self his relations with all and the inner and outer
workings of his spirit. And in that unifying realisation,
adoration, love and devotion are not only still possible,
but are a large, an inevitable and a crowning portion of
the highest experience.*®

Sri Aurobindo drew upon his spiritual experience to
explain and reconcile the final message of the Gita, which
from ancient days have raised the controversy whether
Godhead is attainable or indeed approachable through
knowledge, devotion, or action. However, Aurcbindo here
has spoken of ‘double realisation’ and the ‘union of two
sides of an ineffable Truth’® after having spoken of ‘know-
ledge and force of will’. Hence it appears that by ‘double
realisation’ Aurobindo implies the ‘realisation of both
Siva and Sakti’,: who are the ‘two sides of an ineffable truth’,
for Sakti cannot exist or indeed cannot be conceived without
‘Saktimat’ who is Siva, This union of Siva and Sakti is the
supreme reality, but Aurobindo says that ‘a man can
approach through either or both’.

28 fhid., pp. 477-8.
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Sri Aurobindo’s Political Thought

SRI AUROBINDO'S political thought is but one aspect of his
vision of Reality and his view of the meaning and destiny of
man’s life on earth. He wrote:

This erring race of human beings dreams always of per-
fecting their environment by the machinery of government
and society; but it is only by the perfection of the soul
within that the outer environment can be perfected.’

This is the keynote of his thought. It takes within its scope
man'’s entire past and his present endeavour to better his
inner and outer life, and looks far into the future to indi-
cate the goal to which he is being led in a momentous voyage
of discovery. The concepis of freedom, equality, and har-
mony so significant in Sri Aurobindo’s thought emanate
from the human soul. They need to be founded first and fore-
most in the hearts and minds of men and from there these
would be progressively manifested in the political institutions.
The institutions are moulded according to the levels of con-
sciousness through which the soul passes. The individual,
therefore, is significant in the process of change. No machi-
nery can perfect man unless he himself undergoes a complete
transformation.

There is little of any significance in the whole history of
political thought that has not received an illumining touch

1 8ri Aurobindo, Thoughts and Aphorisms (Pondicherry, 1959), p. 55.
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at the hands of Sri Aurobindo. He takes his stand on the
past and the present, and casting his vision far into the future
offers a solution to the problem of politics which man can
neglect only at his peril. To give an adequate account of
his political thought and study it in any depth would need
more than one treatise. Attention has been paid here to
three major aspects of his thought, namely, the philosophy of
history, the view of the state, and the future of international
relations.

For source material we have to rely mainly on the three
series of essays published in his monthly review, the Arya,
between 1915 and 1920, which were later issued under the
titles, The ldeal of Human Unity, The Human Cyele, and War
and Self-Deitermination.

1
Meaning and Process in History

By concentrating on external data, economic factors, chang-
ing institutions, events and personalities, history seems to
miss the sense of the aim towards which humanity is
moving and the power that moves it. Sri Aurobindo says:

Nothing is more obscure to humanity or less seized by its
understanding, whether in the power that moves it or the
sense of the aim towards which it moves than its own com-
munal and collective life .... History teaches us nothing;
it is a confused torrent of events and personalities or a
kaleidoscope of changing institutions. We do not seize
the real sense of all this change.?

The Power that moves it is the Supreme Divinity within and
above the vague entity we describe as Nature. This Divinity
is supremely conscious of its aim, which in humanity is to
progressively manifest in and through the individual and the
collectivity, ils Power and Unity, Freedom, Beauty, Good
and Delight, its Harmony and Truth and all the myriad
riches of which it is the Absolute.

2 §ri Aurobindo, The Human Cyele, The Mmf of Human Unity, War and
Self-Determination (Pondicherry, 1962), p.
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This manifestation is a slow and logical process which takes
full account of the complexity of man's nature and the forces
that oppose his upward endeavour. Rooted deeply in his
vegetable and animal past, man, a developing soul incarnated
for this progressive manifestation in a mind, life and body,
has had to struggle towards an illumination and harmonisa-
tion of the demands of the body, the instincts and impulses
of his life, the ideas and ideals of his mind into an ordered
whole. Starting with no sure basis of knowledge—for the
truth-conscious soul within him remains hidden for the most
part allowing the outer instruments with the ego as their
nodus to develop on their own lines—he has had to proceed
by a constant swing backwards and forwards between their
various possibilities of self-effectuation.®

In this uneven march, Sri Aurobindo has identified culture
patterns of different sorts which have developed in the course
of history. In his opinion, each well-defined culture has
grown along its own lines even when exerting a mutual
influence on other cultures. Thus the ancient cultures of
Asia and Europe regarded this life primarily as an occasion
for the fulfilment of the rational, the ethical, the aesthetic,
the spiritual being, relegating the economic mofif to a second
place. In this too there were variations., Ancient Athens
laid most stress on beauty and reason, Sparia and Rome on
will and character, Israel on the ethical preoccupation, ancient
India on the spiritual. In medieval times, an ardent other-
worldly religiosity took hold of the cultured mind of the race
to the exclusion of much else. The modern age has seen the
emphasis shifting to reason and science, to material and
economic preoccupation, to a social and political readjust-
ment through machinery rather than an inner change of the
spirit.

All the great cultures, ancient and modern, seem to pass
through a cycle of growth and decay of which the general
lines are clearly marked. Our ‘progression,” Sri Aurobindo
said, ‘has been cyclic or spiral rather than in a straight
line, or has at least journeyed in a very zigzag swinging curve
of advance.”* The human evolution and its growth would

3 8ri Aurobindo, The Life Divine {(New Yark, 1949}, pp. 2534,
& Ibid., p. 927. gl P
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have been rapid and ‘soul-flowering’ if only the soul, the
hidden psychic entity, had been in close partnership with the
human body, life and mind.®* In the cycle of change, there
is first a seed-time when the main ideals and aspirations find
their clear formulation in the minds and actions of a few
exceptional individuals, like the Rishis of ancient India, the
sages of ancient China and Greece. This is followed by a
long period of crystallisation, when the ideals and aspirations
are sought to be enshrined in forms of thought and life;
this we see in the classical ages of all the great cultures. This
maturity is followed inevitably by decay and death, for forms
cannot endure unless they acquire the capacity to recreate
themselves at every moment anew; this can be done only
when man or nation learns to live consciously in the soul,
and few have done that. ‘The secret light within us’ has
not always been able to illumine human civilisation.®

The Steps of Inner Change

Taking an overall view, the evolution of society seems to
start everywhere with an infra-rational state, in which men in
the mass act principally from their customary responses to
desire. need, and circumstance; it is these that are canalised
or crystallised in their social institutions. Society proceeds
from these beginnings towards a rational state, through three
broad phases, which need not coexist at the same time all
gver the world; some societies advance faster while others °
lag behind. Besides, each of these phases contains, within
the same society, elements of the other phases, though not
in a dominant form. In the ultimate analysis, however,
human evolution must *move through a subjective towards
a supra-rational or spiritual age, in which he (man) will
develop progressively a greater spiritual, supra-intellectual
and intuitive, perhaps in the end a more than intuitive,
a gnostic consciousness’.”

The first phase of the infra-rational order may be called the
symbolic, because society derives its guiding principle, its

& Ihid., pp. 927-8.
LI [

780l Aurobindo, The Human Cyele, The Ideal of Human Unity, War
and Self-Determination, p. 247,
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basis of order, primarily from the symbols or forms of an’
occult Reality which it instinctively fecls as governing and |
determining its every movement. The gods are felt to be |
near and embodiments of this Reality; their will however
ascertained passes for law.?

The symbolic passes into the typal phase when in course
of time with the greater predominance of the intellect, the
spiritual and religious motif is subordinated to the psycho-
logical idea and to the ethical idea which expresses it.” The
social order comes to be determined primarily by tempera-
ment and psychic type with a corresponding ethical discipline,
so well illustrated in the ancient Indian system of the four
Varnas. Dharma, that is, the inherent law proper to each
being and thing, becomes now the watchword.

The ruling idea of the typal stage is Dharma. The Dharma
codified into Shastra, inherent law fossilising into code and
convention for the safe guidance of thought and life, paves
the way to the next phase of the infra-rational order of society,
the conventional. The tendency of the conventional phase
is to fix, to arrange firmly, to formalise, to erect a system of
rigid grades and hierarchies, to stereotype religion, to subject
thought to infallible authorities, to cast a stamp of finality
on what seems to it the finished life of man.'

This brings in its train an inevitable revolt of the spirit
in man, when he finds that the social order is based on sancti-
fied tyrannies for which there is no rational justification. It
is the individual who asserts the right to freely use his own
reason and pass everything through the crucible of his
personal judgment. Religion, thought, society, politics are
all subjected to close scrutiny; anything that does not seem
to be rational is discarded. Reason proceeds to reconstruct
everything anew.

This rational age of human development, which began in
the West with the Renaissance, 1S now influencing the mind of
the East in increasing measure. Its record of achievement has
been as impressive as the record of its failures. Its method
has been to erect a system, work it out with enthusiasm,

8 Ibid., pp. 1-14.
® Jbid., p. 9.
10 Jbid., pp. 10-11.
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discard it on account of the defects it has shown, and then to
proceed to another scheme hoping that it might prove to be
enduring. The hope is always belied by experience, and this
is bound to be so because reason can never take the whole of
life in its grasp. It has to proceed by partial constructions
which do not square with all the facts. In its progression it
has followed a typical pattern, ‘first a luminous seed-time
and a period of enthusiastic effort and battle, next a partial
victory and achievement and a brief era of possession;
then disillusionment and the birth of a new idea and
endeavour.” The goal recedes always, Sri Aurcbindo
asserted.!!

This has already led some advanced minds to question the
ultimate validity of reason. This cycle of ‘progress’ from
failure to failure may now perhaps give way to a more
intuitive approach to the problem of life. A more subjective
approach to literature and art and religion, the intuitivist
trends in philosophy, a growing interest in psychical pheno-
mend, a certain incertitude in the findings of physical science,
a more mystical view of the state with its vague concepts of
the nation-soul and its ‘divine’ mission—these are pointers to
the coming of a new and subjective age. If the search goes
deeper and does not miss its true aim, this may well be the
harbinger of the reign of the Spirit, the coming of the
Kingdom of God on earth of which the old religions
dreamed.

‘Subjectivism’, in Sri Aurobindo’s view, ‘is a road of
return to the lost knowledge. First deepening man’s inner
experience, restoring perhaps on an unprecedented scale
insight and self-knowledge to the race, it must end by revolu-
tionising his social and collective self-expression’*®* The
modern mind, still obsessed by the mechanistic view of the
universe and the domination of physical science, attaches
little importance to these psychological factors. Many
modern historians and some political thinkers have concluded
that objective necessities are by law of Nature the
only really determining forces, all else is the incidental
result of these forces. But this is a superficial view.

11 Jhid,, p. 257.
12 Ibid,, p. 40.
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Sri Aurobindo writes: ‘For behind all the external circum-
stances and necessities of which we are more easily aware in
Mature, there is always an internal necessity in the being,
a will and a design in Nature itself which precedes the
outward signals of its development and in spite of all
obstacles and failures must in the long end inevitably get
itself realised.”® This is the will of the Oversoul or Super-
nature—>Sri Aurcbindo gives it the name of Divine Super-
mind—that secretly guides the destinies of the race. ‘It
is subconscious or even inconscient if you like (for so it
appears to our superficial cognition), but it is still a blind
will, a mute idea which contains beforehand the forms
it is going to create, is aware of a necessity other than the
environmental.”*  As we deepen our self-knowledge and
advance towards the spiritual consummation, this becomes
a self-evident truth.

II
Evolution of Forms of Group-life

Simultaneously with this inner adventure of the spirit in man,
there has been, according to Sri Aurobindo, a slow evolution
of the outer forms of socio-political life in response to an inner
need. The family and the clan, the earliest forms of group life
of which we have record, needed to organise themselvesin a
city-state or tribal kingdom for the purposes of defence and
internal progress. These in their turn had to be replaced
later by the regional kingdom or the much bigger empire, if
they were not to be baulked of their primary aims through
constant warfare and internal discord. The bigger units
assured peaceful progress, but by crushing out all local
feeling and centralising the best energies in the metropolitan
centre—this applies with particular force to the big empires—
themselves fell an easy prey to more vigorous barbarians
when the centre itself had exhausted its vitality. This story
has been repeated often enough and in Asia until quite recent
times.

13 Ihid., p. T45.
14 [bid., p. 346.
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In Europe, after the fall of the Roman empire, a new
beginning was made with the debris of the empire to build
up the nation-state on the basis of the regional units, The
nation-state, which came into being after a protracted
struggle between the forces of feudal anarchy and monarchi-
cal absolutism, succeeded finally in creating a lasting bond of
unity where the empires both ancient and modern had failed.
The nation is immortal because it is based on a real psycho-
logical unity and meets a genuine demand of the race. It
now seems to have become the only viable form of the state,
until a new unit, the world-state, replaces it. That possibility
will be considered later.

Origin and Nature of the State

The state as an organised group owes its origin and persist-
ence to the individual’s need for survival, growth, efficiency,
and self-assertion. The state was a necessity born of
circumstance and environment; it was man’s first defence
against a hostile world of men and beasts and adverse nature,
the sole condition under which the undeveloped individual
could hope to progress. As a result the individual also had
to submit to the powers of coercion of the organised group-
life or the state.®* For it is only a social compulsion on the
infra-rational man that he could be helped towards a better
status. But as the group and the individual have both an
innate tendency to assert their egoism against the other, there
is a constant tendency towards a conflict between the state
and the individual, a conflict that seems to be nature’s method
of arriving at an ultimate harmony between these two poles
of our existence.

It makes little difference to the essential nature of the
conflict whether it is an absolute monarch claiming to be the
state, or a democratic majority in parliament or a dictator
ruling through a partisan force. In asserting its right to
govern, the state is merely obeying its dharma. But this
dharma is falsified when the state claims to be greater than
the individuals constituting it.

18 Jbid., pp. 30-31.
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There is never a guarantee that the ruling men who call
themselves the state represent the best minds of the nation.
What they do usually represent is the average pettiness, selfish-
ness, self-deception that is all around, together with a great
deal of mental incompetence and moral conventionality,
timidity and pretence. It isin no way the largest good of all
that is thus secured, but a great deal of organised blundering
and evil with a certain amount of good which makes for real
progress, because Nature always makes the best use of her
instruments.

The individual has usually something at least like a soul.
The state has none, according fo Sri Aurobindo. It is no
Divinity, but simply a collective egoism, political, military,
economic, armed with enormous power which it normally
uses with little regard to internal scruples or external checks.
In ancient times, at least in some countries, the state had cer-
tain ideals. And in modern times, it has been feeling the
necessity of justifying itself by organising the general econo-
mic and animal well-being of the community and in generally
trying to intellectualise and moralise itself. But it has yet
to earn the right to the individual’s worship.

The state is not an organism, it is a machinery and it works
like a machine, without tact, taste, delicacy or intuition.
It tries to manufacture, but what humanity is here to do is
to grow and create. The state tends always to uniformity,
because uniformity 1s easy to it; but uniformity is death, not
life. It is the energy of the individual which is the really
effective agent of collective progress. The claim of the state
to the sole right of directing the nation’s energies is an un-
natural violence to the spirit in man and to the truth of life.

Nevertheless, the state has a certain utility so long as it
keeps within its true function. What that function is or
should be will be considered later, after the stages of its
evolution are examined.

Evolution of the State
In its first forms, the State almost everywhere coincided with

the clan or tribal system, perhaps migratory in the early
stages but later settling down within fixed geographical limits,
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very often with the village community as the basic unit.!®
As a variant there arose the city-state or regional states which
helped to cut across the clan or tribal groupings in some of
the more advanced areas of the world. Sri Aurobindo writes:

Thus Greece, Italy, Gaul, Egypt, China, Medo-Persia,
India, Arabia, Israel. all began with a loose cultural and
geographical aggregation which made them separate and
distinct culture-units before they could become nation-
units. Within that loose unity. . .the tribe, clan or city or
regional states formed in the vague mass so many points
of distinct, vigorous and compact unity. . .."

The people did matter in the scheme of things but they were
often instruments of the ruler’s will at this stage of develop-
ment. Aurobindo further says:

The meeting of the people, visah, assembling for communal
deliberation, for sacrifice and worship or as the host for
war, remained for a long time the power-sign of the mass
body and the agent of the active common life with the king
as the head and representative, but long depending even
after his position became hereditary on the assent of the
people for his formal election or confirmation.'®

The King was hereditary or elective, and sometimes, asin the
small city-states of Greece and Italy, he was replaced by an
Archon or a titulary head, for monarchy could not flourish
where it lacked the advantage of distance from the mass.
But in the main, ‘the King, his council, military and civil, the
priesthood and the assembly of freemen converting itself
for the purposes of war into the host, were perhaps every-
where, but certainly in the Aryan races, the elements with
which the self-conscious evolution of society began’.'®
The history of the State, in its broad underlying principle,

18 5¢i Aurobindo, The Foundations of Indian Culture {Pondicherry, 1968),
p. 342,

17 §ri Aurobindo, The Human Cyele, The Ideal of Human Unity, War
and SelfeDerermination, p. 480,

18 §rj Aurobindo, The Foundations of Indian Culture, p. 342,

1 fhid., p. 197.
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is simply a record of this ‘self-conscious’ process, a process
which was aided more and more by a centralised and cen-
tralising agency mainly in the form of monarchy.

The nature and functions of the State varied from time to
time. Sri Aurobindo said:

In the old infrarational societies, at least in their inception,
what governed was not the State, but the group-soul
itself evolving its life organised into customary institutions
and self-regulations to which all had to conform; for the
rulers were only its executors and instruments.*

What made the State a necessity was primarily the danger,
almost constantly present, of disruption from within and
attack from without. Of these, the second was the more
important. Under the circumstances the social life itself
was politicised.

Since the society is one competitive unit among many
of its kind, and since its first relations with the others
arc always potentially hostile...a political character is
necessarily added to the social life.*

War and the threat of war compel a concentration of
energies; and this creates a tendency towards a strong poli-
tical and military centralisation. Peoples and societies
which have neglected this elementary law of history and have
‘failed to evolve or to preserve this concentration of powers,
have always tended to fare ill in the battle of life, even if
they have not shared the fate long endured by Italy and
Poland in Europe or by India in Asia’®* Unity of control
gradually leads to the growth of uniformity in all spheres of
life, in administration, legislation, social and economic life
and culture, and chief means of culture, education and
language. In all, the central authority becomes more and
more the determining and regulating power.®

2 Sri Aurobindo, The Human Cycle, The Ideal of Human Unity, War
arid Self~Determination, p. 283,

21 fhid., p. 216,

22 Jbid., S86.
22 Jbid., pp. 591-9,
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Monarchy

Sri Aurbindo explains the changes in the form of the state—
from monarchy to socialism—which occurred in history.
At first and for a long time, the determining power was the
king. His power was not absolute, for it was hedged in by
the other estates in the realm.

At first, this authority was the king, elective or hereditary,
in his original character a war leader, and at home only
the chief, the head of the elders or the strong men and the
convener of the nation and the army, a nodus of its action
but not the principal determinant: in war only was he
entirely supreme....It was naturally easier for him to
become thus supreme in foreign than ininternal politics.®

In internal politics, the king had to gradually get rid of
his other rivals before he could be entirely supreme and call
himself the State with any truth. For ‘the king may
get rid of the power of the priesthood, he may reduce his
council to an instrument of his will or the nobility which they
represent to a political and military support for his actions;
but until he has got rid of the assembly or is no longer
obliged to convoke it—like the French monarchy with
its States-General summoned only once or twice in the
course of centuries...he cannot be the chief, much less the
sole legislative authority’,*® contended Sri Aurobindo.

The process by which the king attained to this position is
well illustrated in the history of the modern European nations
in their first formative stages. After a prolonged struggle
between the forces of feudal anarchy and monarchical
absolutism in which sometimes the one and sometimes the
other seemed to gain the upper hand, the king finally emerged
victorious.

The monarchical State in this evolution crushed or subordi-
nated the religious liberties of men and made a subservient
or conciliated ecclesiastical order the priest of its divine

34 Ibid., p. 595.
25 Ibid., p. 606.
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right....It destroyed the liberties of the aristocracy....After
using the bourgeoisie against the nobles, it destroyed,
where it could, its real and living civil liberties....As for
the people, they had no liberties to be destroyed. Thus
the monarchical State concentrated in its own activities
the whole national life.*®

In thus engrossing the whole national life, the king was
exceeding his function.

Legislation, social development, culture, religion, even the
determination of the economic life of the people are outside
his proper sphere they constitute the expression of the
life, the thought, the soul of the society, which, if he is
a strong personality in touch with the spirit of the age,
he may help to influence but which he cannot deter-
mine.... Only the society itself can determine the deve-
lopment of its own dharma or can formulate its
expression.”

Hence, monarchy had to be replaced by the democratic
form of the State. But this need not blind us to the salutary
task it performed, in helping the social evolution. Mon-
archy was the

great instrument of the transition from the organic to the
rational society.... This transitional instrument represented
the first idea of the human reason and will, seizing on the
group-life to fashion, mould and arrange it according to
its own pleasure and power and intelligent choice, to
govern nature in the human mass.... And since the mass is
unenlightened and incapable of such an intelligent effort,
who can do this for it, if not the capable individual?... That
is the whole rationale of absolutism. Its idea is false or
only a half-truth or temporary truth.... But the idea had to
take its course and the will in the idea...had necessarily
to attempt its own extreme.... It worked by an oppression
on the life and soul of the community, a more or less com-
plete inhibition of its freedom of thought, speech, asso-
ciation, individual and associated action, often attended

28 Jhid,, p. S03.
7 fbid., p. 607.
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by the most abominable methods of inquisition and inter-
ference and pressure on the most sacred relations and
liberties of man.*®

Democracy and Liberty

Monarchy was replaced by democracy. Democracy is the
first attempt of man, the collective being, to vindicate his
liberty against this oppressive tyranny. In the ancient world
it found its greatest opportunity in the small city-states of
Greece and Rome.

Modern democracy, taking its cue from the ancient
Greek idea, bases its claim on the liberty of the individual.
Its main postulates are the right of each individual to govern
his life according to the dictates of his own reason and will
so far as that could be done without impinging on the same
right in others, and that the reason of each and all seeking for
a basis of agreement should be effectively organised only for
the indispensable common ends of the society. The democra-
tic idea implies the right of all individuals and not merely
of some privileged ones to the full life and the full develop-
ment of what they are individually capable.

The justice of the idea has a universal appeal. But
there is here a gulf between idea and fact that renders the
results almost negatory. For man in the mass is still only
a half-rational being, declared Sri Aurobindo. He uses his
reason mainly to justify his impulses, interests and prejudices
under specious labels. He is more prone to enforce his
opinions on others than to come to an agreement. And his
right to live his own life is easily misused into an
exaggerated claim for his ego. This has led to a free running
of many in the same ficld glorified under the name of
competitive individualism; it must mean a free chaos or
collisions.*®

The result is that after a century and a half of hope and
ardent effort, one finds in place of the rational order intended,
a series of confusions and gross injustices. Democracy has
evolved a political system where there is a perpetual strife of

2 Ihid,, pp. 610-12.
8 Ibid., pp. 833-6.
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parties, a constantly recurring tyranny of the majority claim-
ing to speak for the whole,” a government effectively
dominated by a single class, the bourgeoisie.* The economic
order it has supported rests on the exploitation of the mass
of the proletariat by a handful of plutocrats.

Sacialism

Dissatisfaction with these results of individualistic democracy
has led to the opposite idea of state socialism. Socialism
seeks to replace the competitive order of society by a coope-
rative order; it hopes to make the individual do what he has
never yet done, live for the community more than for himself.*
The individual gives up his freedom of action and possession
to the state, which in return doles out to him a regulated
liberty, sufficient elbow-room so parcelled out that he shall
not at all butt into the ribs of his neighbour. To equalise
opportunity for all and to provide an equal share in the advan-
tages of the aggregate life as the right of all, both to be secured
through the agency of the state, this is the fundamental idea.
Equality not liberty is the watchword of socialism.®

Aurobindo argued that this idea, like the one that preceded
it, is bound before long to come up against the logic of facts,
as this equality can be secured under present conditions only
by strict regulation which means an infringement on liberty.
In the end, the discovery cannot fail to be made that an arti-
ficial and imposed equality has its irrationalities, and
contradictions of the collective good. Most important of
all, man needs freedom in order that he may grow.*
Disallowed the full and free use of his mind and mental will,
man the mental being will be like the insect, a stationary
species. This is the central defect of a socialistic state, and
the socialistic ideal is bound to be condemned before long
with the growth of a new and greater ideal.

The innermost difficulty would not disappear even if the
socialistic state became really democratic, the expression of

W Thid,, pp. 836-T.
a2 Jbid,, p. 842,

32 fhid., pp. 843-7.
M Jhid , pp. 282-4.
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the free, reasoned will of the majority in agreement. Collec-
tivism pretends to regulate life in its details. It aims at a
thorough-going scientific regulation, and an agreement of the
free reasoned will of millions not merely on broad issues but
in every aspect of life and this is a contradiction in terms.*®
Democratic socialism still clings to 19th century liberalism;
it imagines that it will combine some kind of individual
freedom with the rigours of the collectivist idea. But it is
evidently a most complicated phenomenon unlikely to stand
the test of time. If it proves itself wanting in logic or courage,
it will be destroyed by the foreign element it tolerates.

Communism and Fascism

It is this uneasy mental poise between two opposing princi-
ples, socialistic regimentation and democratic liberty, that
may be the root cause of its replacement in so many count-
ries by the more vigorous and ruthlessly logical forces of
communism and fascism.

Russian communism has discarded democratic liberty
with contempt, but it has preserved the ideal of a proletarian
equality for all in a classless society. Still, its spirit is a
rigorous totalitarianism on the basis of the dictatorship
of the Communist party in the name or on behalf of the
proletariat. Non-proletarian totalitarianism goes farther
and discards democratic equality no less than democratic
liberty; it preserves classes but only as a means of social
functioning, not as a hierarchic order.

In other respects, however, the deadly quarrel bct“EEn the
two systems seems to be a blood feud of kinsmen. Thereis
in both the same dominance by an individual leader, head of
a small active minority, the Party, and supported by a mili-
tarised partisan force. There is a rapid crystallisation of
the social, economic, political life of the people into a new
rigid organisation effectively controlled at every point.
There is a total, unprecedented compression of the whole
communal existence so as to compel a maximum efficiency
and a complete unanimity of mind, speech, feeling, and life.®

28 Ihid., pp. 285-6.
88 Jhid,, p. 276.
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A strange paradox is the result. Sri Aurobindo says:

Rationalisation is no longer the turn; its place is taken
by a revolutionary mysticism.... In Russia the Marxist
system of Socialism has been turned into a gospel....
In Fascist countries the swing away from Rationalism is
marked and open; a surface vital subjectivism has taken
its place and it is in the name of the national soul and
its self-expression and manifestation that the leaders and
prophets teach and violently enforce their totalitarian
mystigue.*

Already the pressure of the state organisation on the life
of the individual has reached a point which makes it intole-
rable. If it continues to be what it is now, a government of
the life of the individual by the comparatively few, and not as
it pretends, by a common will and reason, then it will be
this falsity through which it will be attacked and meet its
doom.

Future of the State

In the theory of communism, a free classless, stateless com-
munal life is indeed the eventual ideal. But it is not Likely
that the living state machine would let go its prey or allow
itself to be abolished without a struggle.® On the other
hand there are other possibilities that might cut short the
duration of the collectivist phase of human society.
Socialism might well develop away from the Marxist groove.
The irrational and mystical elements in the totalitarian
regimes may be a pointer to a new, more subjective and supra-
rational phase of human development. If as a result of its
awakening, the East follows its own bent in the direction of
subjectivism and practical spirituality—the present trends
towards Western individualism and Communist orthodoxy
may well prove to be a temporary reaction against a dominant
conservatism—then it might bring into being a quite novel
social tendency which will have its world-wide repercussions.
Perhaps most important of all, the deepest truth that

7 [bid., pp. 275-6.
38 Ibid,, pp. 276-8.
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individualism has discovered, namely, that the individual is
not merely a member of a human pack, hive, or ant-hill, that
he is something in himself, a soul, a being who has to fulfil
his own individual truth, a truth which agrees in its root
with the profoundest spiritual conceptions of Asia, hasa
large part to play in the moulding of the future.

The exact shape of the future cannot be predicted. But
one thing seems certain, that whatever the ultimate end, some
form of governmental control remains a necessity so long
as man in the mass does not come within any measurable
distance of a fully self-conscious spiritual being. So long
as the vital ego remains dominant in him and governs his
thoughts and actions, a stateless society, whether Communist
or Anarchist, remains a chimera. Any attempt towards
that end would lead to anarchy and disruption. All we
can do is to make the state as helpful as possible to the
growth of man in the spirit.

The Ideal State

As a first step to this end, Sri Aurobindo made a strong plea
to correct the mistakes of the modern mind which seeks to
develop, in place of a living people, a mechanical state, an
instrument of the communal life taking the place of life itself.
This error had been avoided in the ancient Indian polity, and
its experience might be of use in tracing the pattern of an
ideal state of the future. Sri Aurobindo drew inspiration
from ancient Indian polity in which the main function of the
political sovereign was to maintain the sound law of life, the
Dharma of the society. All the members and groups of the
socio-political body. the family, caste, class, economic guild,
religious community, village, township, region or pro-
vince, had their Dharma determined for them by their nature,
their position, their relation to the whole body. They were
to be assured and maintained in the free and right exercise
of their Dharma, but at the same time restrained from any
transgression or deviation from their right working and
true limits. That was the office of the supreme political
authority. All that it was called upon to do was to coordi-
nate, to exercise a general and supreme control, to defend the
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life of the community against external attack or internal
disruption, to assist, promote and regulate in its larger lines
the economic and industrial welfare, to see to the provision
of facilities and to use for the purpose the powers that passed
beyond the scope of the others.”

In this view, the business of the state, so long as it continues
to be a necessary element in human life and growth, is to pro-
vide all possible facilities for cooperative action, to remove
obstacles, to prevent all really harmful waste and friction,
and to remove avoidable injustice, to secure for every indi-
vidual an equal chance of self-development and satisfaction
to the extent of his powers and in the line of his nature,
swadharma, swabhava. But even cooperative action is injur-
ious, if instead of seeking the good of all compatible with the
necessities of individual growth, it immolates the individual
to communal egoism and prevents the necessary initiative for
the flowering of a more perfectly developed humanity.*®

The perfect state will, therefore, be that which entirely
favours the perfection of the individual, the flowering of the
divine in him to its utmost capacity of wisdom, power, love
and universality. The social aggregates which stand in the
way of this perfection of the individual and seek to coerce
him within their limited mould will soon be destroyed by the
irresistible impulsion of progressing Nature. It must not
try to make man perfect by machinery or keep him straight
by tying up all his limbs. Its aim should be to diminish
as soon and as far as possible the element of external compul-
sion of the spirit within, and all the preliminary means it
has to use must have that for its aim.**

I
The Problem of International Relations

The fundamental problem in international relations is
basically the same as confronts us within the state; it is the

3 5ri Aurobindo, The Foundarions of Indian Culiure, pp. 352-7.

40 Sri Aurobindo, The Human Cycle, The Ideal of Human Unlty, War
and Self-Determination, pp. 266-73.

a1 Jhid., pp. 618-31.
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problem of harmonising conflicting egoisms. The question
which evolving Nature now places before man is whether
collective egoism already existing in the claims to national
sovereignty can be sufficiently modified so as to replace the
present state of near-anarchy by something like a planned
order.

Two devastating world wars have forced the attention of
men to a need for a better world order. Such dubious and
make-shift arrangements as a shifting balance of power
system, a concert of powers with their blundering discords,
arbitration tribunals and international courts with little or no
enforcing jurisdiction, paper guarantees of neutrality and
no-war pacts, a limping League or a United Nations Organi-
sation rendered impotent by the veto and the Great Powers
engaging in an arms race to prevent an armed collision:
these will no longer serve.' Without a world state of
some sort with effective power to disarm or render innocuous
the bellicose propensities of nations and to make effective
Jjudgment of law and commonsense, global war cannot be
stopped; the means of strife remaining, its causes, opportu-
nities, excuses will never be wanting.

The Possibilities of a World State

Sri Aurobindo argued that however remote the possibilities
of such a world state coming into being within the fore-
seeable future may be, one cannot discount them altogether.
At first there may come about, as between the communist
bloc and the so-called free world led by the United States,
some sort of a rapprochement and initial union for the most
pressing common needs; arrangements of commerce, peace
and war, common arbitration of disputes, arrangements
for the policing of the world. What will induce the smaller
nations to join such a union may well be the obvious advan-
tages; it would guarantee protection against external attacks
and internal disruption. But these initial arrangements,
once accepted, will naturally develop by the pressure of an
inherent need into a closer unity, and perhaps, in the long
run, into a common supreme government,

42 [hid,, pp. 50721,
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The question is whether a world-union of this nature will
provide the ultimate solution to the problem of international
relations, asked Aurobindo. A world state, assuming that
it succeeds in its endeavour to blot out partly by force but
mainly through the power of public opinion as within the
nation-state, the more blatant forms of national egoism, will
have the great advantage of assuring to the peoples general
security, economic well-being, and combinations for intellec-
tual and social activity and progress. It will have habituated
nations of different races, traditions, civilisations to live
together harmoniously. But common cultural activity and
progress may not by themselves be sufficient to bring into
being the fully powerful psychological factor that would be
required to keep the world-unity intact. The keen sense of
difference from others that keeps the national spirit alive will
be wanting in this case. Economic well-being by itself
cannot permanently satisfy, and the world may even tire of
an unchanging peace. There can be one of two possible
results. The world state must end either in stagnation, or
else there will be a shattering of its fabric by the resurgence
of a revolutionary principle or of the suppressed idea of free
nationality reasserting itself, leaving it to man to start tack-
ling the problem all over again.

Conditions for a True World-Union

If instead of waiting till this attempt at a mechanical unity
ends in inevitable failure, man could devise a better way of
ensuring unity, based on the largest amount of freedom to
the nations, that would be an ideal solution. But a free world
union dreamed of by the world’s intellectuals is hardly
feasible until there is a measure of equality among the nations,
and any form of coercion, military, political or economic, is
actually renounced by all in their international relations. We
are far from this ideal.

But certain possible lines of change may hasten the realisa-
tion of the ideal. That ideal of internationalism which regards
mankind as one single nation and effaces the separative
national spirit altogether needs to be discouraged. Encou-
ragement ought to be given to the revival of that idealistic
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nationalism which at one time was on the point of being
crushed out of existence under the victorious march of the
imperial idea. At the same time, a radical cure has to be found
for that separatist sentiment which is at the moment the very
basis of the nation-idea. We find that events have consider-
ably helped the change. However, Sri Aurobindo says that
much remains to be done to make a free world-union a reality.

The disappearance of a number of empires as a result of
the First World War and a certain change in the attitude of
those that remained saved the nation-idea from imminent
death. The Second World War practically replaced the idea
of empire by that of the Commonwealth, and brought about
the creation of a number of new nation-states. The League
Covenant gave formal recognition to the right of the weaker
states to exist and the UN Charter reaffirms this right. Most
significant of all, a new principle of national self-determina-
tion emerged out of the exigencies of war and however
ignored as yet in practice, is bound to be a determining force
of the future.

The principle of self-determination means that within
every distinct human collectivity, growing or grown, there is
a self, a being which has the right to grow in its own way,
to find itself, to make its life a full and a satisfied instrument
and image of its being.

Religion of Humanity

But national self-determination must harmonise with a
common self-determination for the world at large, freedom
must move in the frame of unity. To make the nations
conscious of their souls in which alone they can find their true
unity with all the other nations in a common aspiration
towards the truth of the Spirit: this is the complete formula
and this is the task set before man.,** This alone can cir-
cumvent the national egoism that stands in the way.

In a word, there must evolve a new religion of humanity
more powerful in its appeal than the religion of country
that keeps alive the sentiment of separativeness. This

43 Ibid., pp. 312-13.
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religion of humanity, one must hasten to add, is not to be a
matter of creed, dogma and ritual. Its mainspring will be
in the inmost soul of man, in his deepest heart where he
automatically feels a sense of freedom and equality as well as
a sense of true unity with the world. No mere intellectualisa-
tion or moralisation of the superficial ego will serve. A deep
spiritual change becomes imperative, for egoism cannot go
unless man learns to live in his soul and spirit.*

This change demanded of man has never been attempted
except on a small scale within the limits of a religious group
or peculiar community; it has not been accepted even as an
ideal by the general mind of the race. If the change is to
come, there must be a general acceptance by the mass of the
ideas and aspirations born of this ideal and at the same time
there must come to the fore a growing number of individuals
who can embody these ideas and aspirations in their con-
sciousness and life and by their influence lead progressively
the rest of mankind towards a realisation of the ideal.

If this is done, any form of outward unification may not
be indispensable, or if indispensable, it will come about
naturally, by the demand of the human mind and will be held
secure by an essential need of our perfected and developed
human nature.

v
Conclusion

The true solution to the problem of politics as of every other
problem can, therefore, come only when man avows boldly
to himself that all he has done so far is only provisional and
a half-measure, and that in order to find the true way he must
turn inwards and seek a deeper source of guidance than the
fallible intellect; he must learn to live in his soul and make
it the leader of the march. As Sri Aurobindo said:

The solution lies not in the reason but in the soul of man,
in its spiritual tendencies. Itis a spiritual, an inner freedom
that can alone create a perfect human order. It is a

44 Ibid,, pp. 313-15.
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spiritual, a greater than the rational enlightenment that can
alone illumine the vital nature of man and impose harmony
on its self-seekings, antagonisms and discords. A deeper
brotherhood, a yet unfound law of love is the only sure
foundation possible for a perfect social evolution.... It is
in the soul that it must find its roots.*

He concludes that if this is not the solution, then there is
no other solution; if this is not the way then there is no other
way for man and he has to give place to a higher species who
will be better fitted to take up the evolutionary endeavour.
But Sri Aurobindo gives ample reasons to hope that there is
a power at work who would enable man ultimately to attain
fulfilment.

48 Ibid., pp. 295-6.
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Sri Aurobindo’s Vision of
Human Unity

A paiLosopHy  of history generally either comprehends
an analysis of the causal motivation® of historical movements
or connotes the formation of the various cultural patterns
and civilisational cycles® or deals with the problem of histori-
cal knowledge.® Sri Aurobindo’s philosophy of history
evidently belongs to the first category as it deals with the
many factors contributing to the rise and fall of cultures with
particular reference to those of India and Europe. For Sri
Aurobindo history means the social, cultural, political and
spiritual history of a people. But his philosophy of histary
is certainly not the product of what Toynbee calls “times of
troubles’, but is based on certain fundamental metaphysical
findings about the ethos of nations in general and the nature
of the Absolute Reality in particular.

The problem of history is not so much of historical objec-
tivity, as it is tried to be made out by some,* asitis of histo-
rical subjectivity. By historical subjectivity we mean the
consciousness-content of histary, which, in a given period of
history, is trying to manifest itself in the collectivity through
her chosen human instruments. The approach of history is
therefore ontological rather than rational or scientific and

18t Augustine, Hegel and Marx are philosophers of history in this
SEnse.

2 Oswald, Spengler and Toynbee.

% Windelband and Heinrich Rickert,

4 W, H. Walsh, Philosophy of History : An Introduction (Londen, 1967),
p- 94. According to Walsh, ‘the problem of historical objectivity is at
once the most important and the most baflling in critical philosophy.*
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critical. Though the historian cannot eliminate entirely the
personal equation,® for, he is a creature of time, place, cir-
cumstances and culture,® history itself is a value-fulfilment
process. The historian thus is not only causally and logically
involved in history but also ontologically is a part of it.
The historian is therefore more a philosopher than a scientist.
History is not a formalised discipline with a specially devised
technical vocabulary of its own, nor a causal and logical
account of the procession of events, nor an attempt to
understand the past in its own terms (of the conditions exist-
ing in those times), or in terms of the remote past, but a vast
oceanic movement, wave on wave upon wave, each moment
manifesting the future, directed by and pulled towards the
future. It is not a physical process, not even a rational and
moral movement; it is a spiritual matter every inch of the
endless way. It is the eternal movement of the total human
past into the bosom of the divine future—a future that is
endlessly manifesting itself as the human present. It is thus
by its very nature value-constituted. It would be a poor,
inadequate or even false description, if history is conceived
of as a mere ‘record of facts which one age finds remarkable
in another’.” That would only be a utilitarian or surface
evaluation of history. Such accounts of history as are
concerned with so called ‘assessment’ and mere ‘truth-telling’
leave out or do not do justice to the deeper inductive and
spiritual considerations,

The first flowering of speculative philosophy of history is
found in Hegel. The great German idealist Hegel, the
English meta-historian Arnold Toynbee and the American
theologian Reinhold Niecbuhr are the better known authors
of philosophical accounts of history in the West; their systems
are respectively metaphysical, empirical and religious.
The meaning Hegel finds in history can be fully expounded
only by means of his metaphysical concept of “World Spirit’,
which again depends upon the acceptability of his philosophic

5 “What are Historical Facts 7 reprinted in The Philosophy of History in
Our Time, ed. Hans Meyerhoff (New York. 1959), p. 131,
% *That noble dream’, reprinted in The Varieties of History, ed. Fritz
Stem (New York, 1956), pp. 323-5,
, " Quoted in Karl Lowitt, Meaning in History (University of Chicago
Press, 1949), p. 20.
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position as a whole. Whereas Toynbee’s view of history is
represented as a conclusion which is forced upon him by his
empirical survey of the whole of history, for Niebuhr,
metaphysical reflection and empirical investigation do not
make any sense of history at all. He only shows how
Christian faith, which transcends rational argument, can
meaninglully account for the otherwise meaningless occur-
rences in history.

Philosophers of history are usually classified by the type
of pattern they claim to find in past events. There seem to
be open only three possibilities: either history is linear,
or cyclical repeating itsell endlessly in succeeding peoples and
periods, or will appear chaotic exhibiting only ‘the play of the
contingent and the unforeseen’.® Also, there could be various
combinations of these basic possibilities. But the speculative
theories of Hegel, Toynbee and Niebuhr cannot be classified
under any of the above three descriptions. For, though
Hegel emphasises the linear development of human freedom
in history, he finds a recurring three-stage pattern in sub-
histories of the various peoples, cultures and nations who
contribute to the sum total of human history. And Toynbee,
who seems to view history as ‘the rise and fall of civilizations®
finally comes ‘to represent this as contributing cumulatively
to the spiritual insight of the human race’.’ As for Niebuhr,
he finds no significant over-all pattern in history, and still
admits that one can draw lines of progress through it, but
none of these developments is of any significance from the
standpoint of Christian faith.

Though Niebuhr suffers from the concept of an all-perva-
sive sin, he is the only one who seems to be looking to religion
to explain history. In a broad sense Hegel's philosophy of
history is a ‘justification of the ways of God’ and secks recon-
ciliation with the fact of the existence of evil. And with
Toynbee the problem is ‘how any spiritually significant
purpose can be served by the “vain repetitions™ of the cyclic
life of civilizations™.2"

Hegel's philosophy of history can only be appreciated in

8 H. A. L. Fisher, History of Europe (London, 1936), p. V.
:uw;mam I{-i[;j Dray, Philosephy of History {Prentice-Hall, 1964), p. 62.
1bid., p. 63.
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relation to his world view, for it is embedded in his political
philosophy. For him ‘reason is sovereign of the world; that
the world, therefore, presents us with a rational process’.!
That is to say philosophy brings to the study of history the
concept of ‘reason’. This rationality is then discovered, not
in the mere external orderliness of nature, but in the realisa-
tion in it of a purpose or plan. He rules out any reference to
‘providence’, for such reference, apart from concealing a part
of the plan of history, does not fully explain what goes on in
history. It is only reason, according to Hegel, that makes
clear both what is being achieved and how it is brought about.
The essential characteristic of *spirit’ being self-movement or
freedom, history gives an account of the emergence of “spirit’
out of ‘material nature.” The ‘aim’ of history and ‘the final
cause of the World at large’ is the complete realisation of this
‘potential’ freedom of ‘spirit’.® And itis by means of ‘will’
that such a goal can be achieved. It is the ‘cunning of reason’
as Hegel calls it that has made history the ‘slaughter-bench
at which the happiness of peoples, the wisdom of states. and
the virtue of individuals have been victimized™® and hastened
the fulfilment of its goal, namely, the realisation of greater
freedom. For the self-regarding destructive passions of men
have always worked, he observes, as the unconscious effi-
cient instruments of reason. Freedom is not individual
caprice; it can be developed only through discipline and can
be attained only in an organised state. The greatness of a
state depends upon the form and level of spirituality it attains,
This is expressible in terms of some central principle or idea
which expresses itself ‘in all its particular affairs—its wars,
institutions, etc.’,'* indeed in all aspects of its culture. The
Hegelian World Spirit is immanent in history; it is Spirit
which assumes the form of the state; it is Spirit which is at
war with itself in the course of dialectic and has the develop-
ment of freedom as its chief aim.

According to Toynbee civilisations have their origins in res-
ponses to a variety of challenges offered by the physical and

11 feptyres on the Philosophy of History, Hegel, ed. by C. J. Friedrich
(New York, 1956}, p. 9.

1 Thid., p 1%

1% fhid,, p. 21.

14 Jhid,, p. 50.
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human environment. They arise out of specially favourable
conditions of nature. And they grow too by responding to a
series of such challenges—through a change in the character
of challenges, through ‘etherialization’ of the physical and
psychological environment. The chief cause for the fall of
civilisations being the failure of creativity, ‘the nemesis of
creativity', as he calls it, and the consequent loss of social
unity. It is through the rise and fall of civilisations that
mankind moves forward, for the goal of history is (o enable
society to pass beyond the merely civilised state into a moral
order. The medieval Christian Church for Toynbee almost
achieved such ‘a terrestrial City of God’. Its failure lay in
its Papacy taking up the sword. In his post-Christian phase,
Toynbee regards all the major religions as of more or less
equal values, but seems unable to envisage the possibility
of achieving any further religious insight by mankind out of
the dissolutions of the present day civilisations. However,
his hope for the future appears to be that the great universal
churches will ‘in some unexplained way either work together
or coalesce—producing ‘heavenly music on earth’.*® He
does not consider the career of Western civilisation as totally
meaningless, for, he thinks, that moving towards its eventual
disintegration, it can still unite the world ‘in some soon to be
established universal political community’. This, in turn,
may provide the nursery for the synthesis of all the higher
religions ‘in some new all-embracing church’.

Niebuhr attempts to interpret history from the standpoint
of religion. It is the divine revelation, as elaborated in
Christian theology, that alone can adequately explain all
historical events. ‘Al historical destinies’, observes Niebuhr,
‘are under the dominion of a single divine sovereignty,®
which provides a general frame of meaning"” for all historical
events. It is because of the sovercignty of God over the
whole of history, he concludes, that ‘*history is potentially
and ultimately one story’.'* The Hebrews believed in a
supreme power which was at work in their national history,

:; Arnold J. Toynbee, A Study of History (New York, 1961}, Vol. VII,

p. 428,
18 Reiphold Niebuhr, Faith and History (New York, 1949}, p. 107.
17 Jhid, p. 20.
18 Jhid., p. 112,
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and yet was neither ‘the projection of the nation’s ideals,
nor... coextensive with, or supplementary to, the nation’s
power.” The divine sovereignty is not at the disposal of a
particular nation or people; that it is a covenant between
God and all believers is at the basis of the idea of universal
history. It shows itself in the face of human resistance and
defiance as divine judgement and divine grace. It is this
two fold activity that makes history the great story of ‘God’s
contest with all men’.*

Niebuhr's providence, like Hegel's ‘reason’, is immanent
in the historical process itself, but unlike the Hegelian dialec-
tic, there is no progress from synthesis to synthesis. The
providential dialectic of history, in addition, is ironical.
According to Niebuhr, Christianity, ‘tends to make the ironic
view of human evil in history the normative one. Its con-
ception of redemption from evil carries it beyond the limits
of irony, but its interpretation of the nature of evil in human
history is consistently ironic’.** However, human history,
he observes, is ‘not progressively emancipated from evil’,*®
and therefore not completely meaningful. The reason,
given by Niebuhr, for this residual moral obscurity lies in the
fuct ‘that providence does not operate through miraculous
interventions; it uses historical instruments, and these are
always morally defective.... Both judgment and grace, as
they operate in history, are necessarily related to the ‘morally
irrelevant factor of power’.*® Usually unscrupulous nations

go unpunished, and social virtue is not necessarily rewarded.
And Christian love, he observes, ‘is normative for, but not
tenable in, history’. Christ himself ‘suffered historical
defeat’ for all destruction of evil inevitably involves suffering
by the good and the innocent. The operation of divine
grace too is likewise defective. Enmeshed in a historical
fate man can never be fully redeemed although the divine
grace assures him that he is never completely beyond redemp-
tion. The figure of the Antichrist symbolises the Christian

19 Ihid., p. 102,
20 J'bfd. 27.
L anhold Nigbuhr, The Irony of American History (NMew York, 1954),

p. 133.
22 Ibid., p.1
2 Jhid., p. 129, William H. Dray, op. cit., pp. 103-4.



120 V. MADHUSUDAN REDDY

beliel’ that history as a whole remains ‘morally ambiguous’
to the end.* There is, therefore, no hope of mankind being
totally emancipated from evil ‘either progressively or
miraculously’. Moreover, the ‘most explicit forms of evil’
are envisaged as coming late in history, and there is also the
suggestion, Niebuhr points out that the faith itself might
vanish from the earth.** But even this however would not
mean the ‘defeat of God’, for the Last Judgment, though
not made within history, holds out the promise of absolute
justice beyond the inexact ones of ordinary history and the
symbol of Resurrection implies God’s illimitable resources
of love and mercy ‘for the final overcoming of evil, although
once again this is beyond the possibilities of history itself”.**
A close study of Christian eschatology reveals that there is a
trans-historical reality which can be apprehended by faith
alone. However, for the Christian, ‘the grace of God
completes the structure of meaning beyond the limits of
rational intelligibility in the realm of history’.*

According to Niebuhr no historically significant moral
progress is possible in the future for ‘even in historically
significant action, man remains a part of the physical and
biological world’.** Man cannot transcend his inclination
to self-centredness and to self-interested activity for it is not
by nature but in freedom that he sins. And history, Niebuhr
declares, is the fruit and proof of man’s freedom. Original
sin is a corruption which dominates all men, and therefore,
man’s misuse of freedom is a permanent factor in history.
The Fall symbolises this inevitable corruption of freedom.
There are some events in history, he says, which reveal the
transcendent source and end of the whole panorama of
history, such as the life, death and resurrection of Christ.
But these can be apprehended only by faith, in humility and
repentance,

The Christian view, in Niebuhr's opinion, neither abandons
hope of the fulfilment of *history’s potential moral meaning’,
nor concedes to any single institution the possibility of

H Reinhold MNiebuhr, The Trony of American History, p. 135.
26 fbid., p. 112,

28 William H. Dray, op. cit., p. 105,

27 Thid.

= Thid., p. 106,
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achieving such fulfilment. The moral obscurity in history, he
feels, will somehow be made good. But he denies that his posi-
tion is ‘trans-historical’. In Niebuhi’s view, again, history
itself is not fully meaningful, and yet concludes that history
may be fully meaningful after all, although it is not possible
to discern what exactly its meaning is. Similarly, although we
find no exact execution of a divine justice in history, it would
be appropriate to say that divine justice is beyond all human
comprehension and as such does not necessarily conform to
any human notion of it. The full meaning of history is not
‘non-historical’ but “trans-historical’. It is this mystery of
divine Providence that gives meaning to history.

“History teaches us nothing’, says Sri Aurobindo: ‘it is a
mnfused_mrrcnt of events and personalities ora kaleidoscope
of changing institutions. We do not seize the real sense of
all this Ithange and this continual streaming forward of
human life in the channels of Time. What we do seize are
current or recurrent phenomena, facile generalisations, partial
ideas.”™ But all this does not reveal its real inner meaning and
significance. For truly history is the progressive revelation
and manifestation of the absolute spirit in and through Time.
It is the endless unveiling of the Godhead in the soul and life
of humanity. Its task is therefore not only to discover the
immanent soul in history but also to follow its unfoldment
through history in the many events and phenomena of social,
political and cultural existence of humanity, Within the
framework of Space and Time history is synonymous with
evolutionary progression. It is the dynamic concretisation
of the infinite potentialities of the One in terms of the Many.
The Supreme Being, according to Sri Aurobindo, fulfils
itself in the world and the individual and the collectivity for
all are its equal powers of self-manifestation. *Man and the
cosmos are both of them symbols and expressions of the same
hidden Reality."®™ Human society is therefore an expression
in life of the cosmic Purusha who also expresses himself in
the physical and the supraphysical universe.

The historical and political thought-structure of Sri
Aurobindo is based upon the three basic concepts of his

8 8ri Awrobindo, The Ideal of Human Unity (Pondicherry, 1950%, p. 2.
0 gri Aurobindo, The Human Cycle (Pondicherry, 1949}, p. 7.
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philosophy—Sachchidananda or the Supreme Reality, Super-
mind or the Truth-consciousness and Evolution.

The concept of a self-existent spiritual Absolute is central to
his philosophy. Also, such a Reality, the Sachchidananda
according to him, is the basic need of the human spirit.
Sachchidananda has three eternally real poises, namely, the
supra-cosmic transcendence, the cosmic universality and the
unique separate individuality.®® Moreover, the Absolute
has two aspects—those of active consciousness and of passive
or silent consciousness.

The silent and the dynamic Brahman are not different,
opposite and irreconcilable realities. They are one Reality
in two aspects, positive and negative. It is out of the Silence
that the worlds-creating Word comes expressing that which
is self-hidden in the Silence. ‘It is an eternal passivity which
makes possible the perfect freedom and omnipotence of an
eternal divine activity in innumerable cosmic systems. For
the becomings of that activity derive their energies and their
illimitable potency of variation and harmony from the
impartial support of the immutable Being, its consent to this
infinite fecundity of its own dynamic Nature.’®

The Nirguna and Saguna are the two truths of the Eternal,
the two supreme aspects of one Reality. An impersonal
Brahman without qualities, a fundamental divine Reality
free from all relations, and a Brahman with infinite qualities,
a fundamental divine Reality who is the source, container and
master of all relations, are the two inseparable correlatives
and supreme aspects of ‘a still greater Transcendence which
originates them or upholds them both in its supreme Eternity’.
The world is therefore not a figment of conception, nor an
illusion, but a conscious birth of the supreme Reality into
forms of itself. As Sri Aurobindo says, ‘It 1s conscious
Reality throwing itself into mutable forms of its own imperish-
able and immutable substance.”®® There is a Truth of the
Conscious Being that supports the world of multiplicity and
expresses itself in them. The supreme knowledge and power
that corresponds to this Truth is the supramental Truth-

3 5ri Aurobindo, The Riddle of This World (Pondicherry, 1951), p. 71-5.
32 8ri Aurobindo, The Life Divine, Vol. T (Calcutta, 1943), p. 33.
93 Ibid., p. 140.
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consciousness, rta-cit as the Rig Veda calls it.  Rta-cit is the
consciousness of essential truth of being, satyam, or ordered
truth of active being, rtam, and the vast self-awareness,
brhat in which precisely this infinite consciousness is possible.
Mind, Life and Body are an inferior consciousness and a
partial and limited expression of this superior consciousness.
This partial expression and manifestation ceaselessly strives
to arive in the mould of a multiple evolution at that superior
expression of itself which is already existent to the Beyond-
Mind. It endlessly labours to realise in its own conditions
that which is in the Beyond-Mind.

From our ascending point of view we may say that the Real
is behind all that exists; it expresses itself intermediately
in an Ideal which is a harmonised truth of itself; the Ideal
throws out a phenomenal reality of variable conscious-
being which, inevitably drawn towards its own essential
Reality, tries at last to recover it entirely whether by a
violent leap or normally through the Ideal which put it
forth. Itisthis that explains the imperfect reality of human
existence as seen by the Mind, the instinctive aspiration in
the mental being towards a perfectibility ever beyond
itself, towards the concealed harmony of the Ideal, and the
supreme surge of the spirit beyond the ideal to the trans-
cendental. The very facts of our consciousness, its cons-
titution and its necessity presuppose such a triple order;
they negate the dual and irreconcilable antithesis of a mere -
Absolute to a mere relativity.

Mind is not sufficient to explain existence in the universe.
Infinite Consciousness must first translate itsell into infinite
faculty of Knowledge or, as we call it from our point of
view, omniscience. But Mind is not a faculty of knowledge
nor an instrument of omniscience; it 15 a faculty for the
secking of knowledge, for expressing as much as it can gain
of itin certain forms of a relative thought and for using it
towards certain capacities of action. Even when it finds,
it does not possess; it only keeps a certain fund of current
coin of Truth—not Truth itself—in the bank of Memaory
to draw upon according to its needs. For Mind is that
which does not know, which tries to know and which never
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knows except as in a glass darkly. It is the power which
interprets truth of universal existence for the practical
uses of a certain order of things; it is not the power which
knows and guides that existence and therefore it cannot
be the power which created or manifested it.*

Mind must make room for another and higher conscious-
ness which can fulfil it by transcending it. For Mind is only
a passage not a culmination. It 1s Supermind, the Truth-
consciousness, the Real-Idea which is the vast sell-extension
of Brahman and that which contains and upholds multiplicity
and maintains unity in utmost diversity and stability in utmost
mutability. By the ldea the Supermind develops the triune
principle of existence, consciousness and bliss out of their
indivisible unity. It differentiates them but does not divide
them. Like the Mind it does not arrive to the One from the
three; it manifests the three out of the One and yet maintains
them in the unity. It establishes the inseparable Trinity and
out of this all-constituent Trinity evolves the entire universe.
It possesses the power of development of evolution and of
making explicit what is already there implicit in Reality. It
also earries with it the other power of involution, of envelop-
ment and of making implicit. In the words of Sri Aurobindo
‘the whole of creation may be said to be a movement between
two involutions, Spirit in which all is involved and out of
which all evolves downward to the other pole of Matter,
Matter, in which also all is involved and out of which all
evolves upwards to the other pole of Spirit’.*® All nature
is therefore only the Knowledge-Force of the Supreme
Being at work to evolve in force and form all the inevitable
truth of the Idea into which it originally has thrown itself.
This is the truth of the evolutionary progression in Nature.

The Absolute Reality is transcendental, universal and
individual. It is the manifestation of the universal aspect
of Reality that is at the basis of the evolution of the collecti-
vity. It is the perfection of the collectivity through the per-
fection of the individual that leads to the realisation of human
unity. Evolution therefore proceeds on two lines, namely,

3 Jhid,, p. 141.
35 Ibid., p. 154,
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the perfection of the individual and the perfection of the
collectivity. ‘The first stage in the perfection of the latter
is the family. The others are the class, the tribc,‘ the group
and the nation. The conflict between the individual and
the group has been there because neither_ has Tully realised
the basis of their underlying unity—the Spirit. Division and
disharmony are due to the separative action of the Mind;
cach individual instead of functioning as one of the many
centres of the Universal Soul acts and behaves as if it was
the centre of the cosmos. The many are the self-multiplica-
tions of the One, the self-extensions of the Supreme Spirit.
Multiplicity is indeed an inexhaustible diverse play of Unity.
1t is the nature of Mind to divide the One for its own conveni-
ence, and then instead of seeing the divisions as complemen-
taries takes them for mutually exclusive realities. The evolu-
tionary nisus in Nature points to the fact that man is not the
final product of evolution and that he is only a transitional
being. He contains within him a power and a light greater
than the Mind—the Truth-consciousness which the Vedic
Rishis called Rta-chit. It is the manifestation of this Truth-
consciousness that, Sri Aurobindo believes, would bring about
the necessary individual and collective perfection as well as
human unity.

Sri Aurobindo deals with the problem of man’s destiny on
earth and the nature of perfection he can attain. If Spirit is
the truth of life then life must be full of harmony, love and
joy. It is possible for man to attain to the supreme status of
the Spirit—to rise above the mental consciousness to a Truth-
consciousness, the Supermind. In the Supermind Unity is
the law of life. Man’s destiny is to rise to this plane, bring
its light and power into his earth lifc and solve his problems
in its light.

Ignorance is as much a collective problem as it is that of
the individual. It is the ignorance of the mass that hampers
human unity. The problem of human unity brings us to the
interpretation of history. History is not the record of man’s
social. economic and political achievements through the ages.
It is the gradual unfoldment of the Sou} of the collectivity.
There is a spiritual principle—the collective soul, which seeks
fulfilment through history. Man's destiny is to attain a
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divine life on the earth—to manifest the supramental Truth-
consciousness and to recreate life, individual and collective
in its light.

Sri Aurobinde’s philosophy of divine fulfilment implies the
concept of the ‘Godsent leader’,® the Vibhuti and the
Avatara, for it is they that become most powerful and in
many cases the willing and conscious instruments of the
divine force Kali. Kali, the dynamic aspect of the Absolute,
uses them as i s agents for executing and fulfilling the divine
will. Christ, Mohammad, Caesar, Alexander, Napoleon
and Vivekananda have been such leaders of history. Whereas
the Avatara or the divine incarnation descends into the world
for the specific purpose of establishing in the earth-nature
some principle relevant to the evolutionary progression, in
all great movements of history, ‘in every great mass of human
action’, says Sri Aurobindo, ‘it is the Spirit of the Time, that
which Europe calls the Zeitgeist and India Kala, who expresses
himself”.?"

It is Mahakala, the secret Spirit in Nature that shapes the
destiny and history of peoples and nation through its dynamic
formulation and active instrumentation Kafi. It is the
supreme will of Mahakala, therefore, that expresses and {ulfils
itself through history and times. The events of history are a
magnificent panorama of its external manifestation. The
hidden Spirit and supreme Master of the universe endlessly
manifests itself through the many movements of history,
nay, history is only the record of its manifestations in Time.
This is the purpose that runs through the process of the
centuries, the change of the suns, this is that which makes
evolution possible and provides it with a way, means and
goal. ‘This is He who from years sempiternal hath ordered
perfectly all things.*® The universe is conceived by Sri
Aurobindo as the body and habitation of Brahman, and
everything happens as part of its supreme will for self-unfold-
ment. It is this eternal Self that throwing itself as the adven-
turer in Time becomes our surface being and existence. Time

36 Sri Aurobindo, Speeches {Pﬂndlﬂhﬂ[? 1952}, p. 171.
27 Sri Aurobindo, The Ideal of the armawgm {Pondicherry, 1966),
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38 Jhid., p.58.
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and Space are the conceptive self-extension 91: this abso-
lute Reality. In the eternity of the supreme Spirit there are
three statuses—that of timeless eternity, in which the Spirit is
self-absorbed and immobile and without any development of
consciousness in movement, that of stable status or simul-
tancous integrality of Time in which past, present and future
are at once envisioned in its whole-consciousness and that of
Time movement in which the processive movement of Con-
sciousness-Foree unfolds itself. The eternity of status and the
eternity of movement are the two different positions taken by
Consciousness with regard to the one and the same Eternity.
For in the one it either sees the whole Time development from
above or sees the before and the after from a stable position
within the movement, and in the other case either take a
mobile position in the movement and see all that has happened
in the past or can know all that is to happen in the future.
‘It can see Time from above and inside Time, exceeding it
and not within it; it can see the Timeless develop the Time-
movement without ceasing to be timeless, it can embrace the
whole movement in a static and a dynamic vision and put
out at the same time something of itself into the moment-
vision."™ This integral simultaneity of vision may seem to
the finite mind impossible or a magic of the Infinite but to
the infinite consciousness it is perfectly logical and consistent.
To comprehend fully the world-process of the Infinite and
the Time-process of the Eternal, the finite reason has to
transcend 1tself and become responsive to the logic of the
Infinite which is the very logic of the supreme Being itself,
The Absolute, indeed, cannot be limited;

it can be limited neither by formlessness nor by form.
neither by unity nor by mutiplicity, neither by immobile
status nor by dynamic mobility. If it manifests form,
form cannot limit it; if it manifests multiplicity, multiplicity
cannot divide it; if it manifests motion and becoming,
motion cannot perturb nor becoming change it: it cannot be
limited any more than it can be exahusted by self-creation.
Even material things have this superiority to their mani-
festation: earth is not limited by the vessels made from it,

8 5ri Aurobindo, The Life Divine, Vol. I1, PartI (Calcutta 19403, p. 105,
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nor air by the winds that move in it, nor the sea by the waves
that rise on its surface. This impression of limitation
belongs only to the mind and sense which see the finite as
if it were an independent entity separating itself from the
Infinite or something cut out of it by limitation: it is this
impression that is illusory, but neither the infinite nor the
finite is an illusion; for neither exists by the impressions of
the sense or the mind, they depend for their existence on
the Absolute.*®

The timeless Eternity and time eternity are the two aspects
of the Eternal and the Absolute. Both are real in different
orders of reality; “what is unmanifest in the Timeless mani-
fests itself in Time’, says Sri Aurobindo; ‘each thing that
exists is real in its own degree of the manifestation and is so
seen by the consciousness of the Infinite.” All world-
existence is therefore the manifestation of the Absolute.
Human ignorance is both an expression and a disguise of the
original being, consciousness and delight of existence; it is
a half-knowledge evolving towards complete knowledge as
well as a condition and circumstance of a greater manifesta-
tion here. Terrestrial or material existence is only a partial
manifestation of the Being; it is a world of actualised possibi-
lities, and does not exclude all other possibilities not yet
actualised here.

In a manifestation in Time new realities can emerge, truths
of being not yet realised can put forth their possibilities and
become actual in the physical and terrestrial existence;
other truths of being there may be that are supraphysical
and belong to another domain of manifestation, not
realised here but still real, Even what is nowhere actual in
any universe, may be a truth of being, a potential of
being, and cannot, because It is not yet expressed in form
of existence, be taxed as unreal.*®

But the mind because of the force of its pragmatic habit
admits only the factual and actual as true and all else as unreal.

40 [bid., pp. 275-6.
a1 jbid., p. 279,
4 Jbid,, pp. 262-3.
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All things which are not yet realised or perhaps cannot be
realised in the present conditions are therefore considered
as unreal. The mental view and experience of existence
suffers from a limitation of consciousness which is at the
basis of material creation itself. It is this limited, separative
awareness which is at the basis of our misconception of the
Real. It is only the supreme Consciousness which sees reality
as a whole. The world is therefore the spiritual self-power of
Being for multiple self-becoming; it is only the outward
executive aspect of the dynamic consciousness-force of the
Absolute.

There is in Nature a secret will and a design which imper-
ceptibly but effectively concretises itself. Behind the external
workings of Nature there is an internal necessity which fulfils
itself through the many intellectual and spiritual movements
in history. There is a prefigured rhythm in Nature which is
revealed through the many steps of her inevitable advance.
Acting according to this plan she prepares mankind spiri-
tually, morally and socially for a specific course of action.
Human unity and world peace are gospels which perhaps
Nature is now preparing to realise. The creative urge and
innate necessity in her for human fellowship must prepare the
necessary instruments of universal and historical action.
Maybe humanity is on the verge of one of those epochs when
Nature throws a surprise and overtakes it with a vast cosmic
imponderable force for which it had not been prepared at
least on the surface, for the manifestation of human unity—a
free union of sovereign nations must not be considered a mere
utopia. Sri Aurobindo’s philosophy of history is futuristic
and believes in the inevitable dawn of a spiritualised society
and of human fellowship. History is not an aimless proces-
sion of mechanical and meaningless forces; there is an inner
and cosmic purpose fulfilling itself through it. Mankind’s
ageless quest for peace and unity, Sri Aurobindo assures us,
would be realised through the historical structure and pro-
gression.

According to Sri Aurobindo there is a cyclical movement in
human and cosmic history. Not only the evolution of social
and political history is cyclical but also human evolution as
well as cosmic manifestation and withdrawal., It is the

#
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supreme Spirit that manifests itself in history and thereby
imparts meaning and purpose to the historical process.
The Vedic Age in India represents the symbolic period of
Indian history—an age of intuition, esoteric science and mys-
tic vision. It was succeeded by a spiritualised typal society
overwhelmingly psychological and ethical which gave the
Varnashrama dharma. This was followed by the conventional
age which pinned its faith in systematisation, social organisa-
tion, formalisation and tradition. The caste system was the
characteristic product of this period. Finally comes the age
of individualism representing reason, revolt, freedom and
progress. But even here because of her native subjectivism
India may introduce a new social dynamics based on
spirituality that might change present day world politics and
bring about the necessary inward transfiguration.

There is the need for a spiritual foundation of our civilisa-
tion. Mere pursuit of physical and vital enjoyments may
ultimately lead to frustration and fall of a civilisation.
Transcendence of vitalism, hedonism and exclusive materia-
lism as well as avoidance of excessive reliance on reason by
a spiritual culture based on a radical change of human
consciousness can alone lead to lasting human unity. This
means the spiritual transfiguration of the very historical
process itself—the psychic and spiritual transformation of
humanity in general.

The individual according to Sri Aurobindo is a spiritual
soul, a being and self-expression of the Absolute. The
purpose of evolutionary Nature is the total spiritual trans-
formation of the individual through his liberation from the
domination of ignorance and inconscience. The destiny of
the individual is the realisation of his unity with the totality
of Brahman in its dual nature of Being and Becoming and the
spiritualisation of the terrestrial life. His goal is the realisa-
tion of a gnostic consciousness and transform his life by its
unified self-awareness and all-awareness. The individual
is a conscious power of the Eternal, ‘always existing by
unity, always capable of mutuality’, and enjoys liberation
and immortality by this self-knowledge. He is neither
an epiphenomenon of matter nor a mere social animal.
He is a spiritual and evolutionary being, and a necessary
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instrument not only of subconscient Nature but also of
the consciousness-force of the Spirit for its progressive
manifestation in terrestrial existence. As the individual,
so also the group or the collectivity is a form and field for the
manifestation of the Spirit.  The individual is both the means
of working out the collective Will of mankind and an instru-
ment for the expression of the omnipotence of the Absolute.
In the language of Sri Aurobindo, ‘...the infinite Identity,
the multitudinous Unity, the Omniscient, who having
made man in his own image, with the ego as a centre of
working, with the race, the collective Narayana, the
visvamanava as the mould and circumscription. secks to
express in them some image of the unity, omniscience,
omnipotence which are the self-conception of the Divine'.**

As regards the family, it is an essentially practical and
vitalisticcreation. It provides a larger vital ego for the indivi-
dual by drawing him into a competitive and cooperative life
unit. The family too in its turn uses society as a means for
its well-being. But the society too being a still larger vital,
competitive and cooperative ego can take up both the indivi-
dual and the family into a more complex organism and use
them for the satisfaction of its vital needs, often with the con-
sent of its constituting units. The society though essentially
economic in its aims and in its functioning is in its inner self
a great corporate soul, a subjective power and a formation
of the divine Spirit. Like the individual the society too
has a body, an organic life and an aesthetic temperament,-
and seeks its own self-fulfilment. It is

a living power of the eternal Truth, a self-manifestation of
the cosmic Spirit, and it is there to express and fulfil in
its own way and to the degree of its capacities the special
truth and power and meaning of the cosmic Truth that is
within it... it essentially is a soul rather than has one; it is
a group-soul that, having attained to a separate distinct-
ness must become more and more self-conscious and find
itself more and more fully as it develops its corporate action
and mentality and its organic self-expressive life.4

4% Jhid,, Vol. 1, p. 18,
44 85ri Aurobindo, The Human Cycle, pp. 39-40,
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The only difference between the individual soul and the
group-soul is that the latter is much more complex for it has
as the constituents of its body not only physical and vital
subconscious cells but also self-conscious mental beings.
It is therefore both objective and subjective. A society may
be viewed as essentially organic or rational and basically
political and economic in its aims, but according to Sn
Aurobindo it is wholly spiritual—"a soul-form of the Infinite,
a collective soul myriadly embodied upon earth for a divine
fulfilment’.*®  Its chief aim is the spiritual evolution of its
constituent members by providing the necessary conditions
of life and growth, and to express in the general life of man-
kind as a whole the light, the power, the beauty, the harmony
and joy which are native to the Spirit. Freedom and harmony
are the two essential principles of variation and oneness
which mankind has been ceaselessly trying to realise through-
out its history. Mankind is the only self-conscious self-
expression of the Absolute in His cosmic unfolding, ‘All
mankind’, savs Sri Aurobindo, ‘is one in its nature, physical
vital, emotional, mental and ever has been in spite of all
differences of intellectual development ranging from the
poverty of the Bushman and Negroid to the rich cultures of
Asia and Europe, and the whole race has, as the human
totality, one destiny which it seeks and increasingly
approachesin the cycles of progression and retrogression it
describes through the countless millenniums of its history’,*
It is within this general nature and general destiny of mankind
that each individual has to pursue the common ideal accord-
ing to his own basic nature, swabhava, and to arrive at the
necessary perfection by inner development. The individual,
therefore, is not to be treated as a mere cell of the body of
society, nor its dead and passive instrument. He is the divine
reality itself in human birth and epitomises all human poten-
tiality in his being which he is required to discover, develop
and manifest. He can truly help the world only through the
growth of his own real self. The individual is not only a
variation of human nature in general, but also a member of
a race-type, a class-type and a physical, vital, mental or

4 Jbid., pp. 281-2,
48 Jhid., pp. 78-9.
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spiritual-type. Nevertheless he cannot be limited by any of
these categories or types. Even as he belongs to them he ex-
ceeds them all, for essentially he belongs to God, “to the world
of all beings and to the godheads of the future’. He has the
double capacity for self-limitation and self-expansion and
transcendence. Unlike the individual animal, the individual
man outgrows the group and experiences something of the
infinity, complexity and free variation of the manifest Spirit.

The individual and humanity are the two conscious terms
of manifestation; each has to live in the other, but mankind is
too large an aggregate for the intimate experience of this
mutuality. Nature therefore evolves a series of intermediate
groups or aggregates between the two, giving pragmatic
credence to the claims of the community, the society or
the nation. The community or the nation expresses the
self according to the general law of human nature and also
helps the fulfilment of the destiny of mankind by its own
development in accordance with the nature of its corporate
individuality. But this right to be oneself should not make
the community or nation isolated from other communities
or nalions.

As the individual lives by the life of other individuals,
so does the nation by the life of other nations, by accepting
from them material for its own mental, economic and
physical life; but it has to assimilate this material, subject
it to the law of its own nature, change it into stuff of itself;
work upon it by its own free will and consciousness, if it
would live securely and grow soundly. To have the
principle or rule of another nature imposed upon it by force
or a de-individualising pressure is a menace to its existence,
a wound to its being, a fetter upon its march. As the free
development of individuals from within is the best
condition for the growth and perfection of the community,
so the free development of the community or nation from
within is the best condition for the growth and perfection of
mankind.... Thus the law for the individual is to perfect his
individuality by free development from within, but to res-
pect and to aid and be aided by the same free development
in others. His law is to harmonise his life with the life
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of the social aggregate and to pour himself out as a force
for growth and perfection on humanity. The law for the
community or nation is equally to perfect its corporate
existence by a free development from within, aiding and
taking full advantage of that of the individual, but to res-
pect and to aid and be aided by the same free development
of other communities and nations. Its law is to harmonise
its life with that of the human aggregate and to pour itself
out as a force for growth and perfection on humanity.
The law for humanity is to pursue its upward evolution
towards the finding and expression of the Divine in the type
of mankind, taking full advantage of the free development
and gains of all individuals and nations and groupings
of men, to work towards the day when mankind may be
really and not only ideally one divine family, but even
then, when it has succeeded in unifying itself, to respect,
aid and be aided by the free growth and activity of its
individuals and constituent aggregates.*’

This is the ideal law for the simultaneous and symbiotic
development of the individual, the community or the nation
and the human race. To know oneself fully, to find the law
of one’s being and to follow it ideally is the only hope of the
individual, community or the nation and humanity for ful-
filling their common destiny. Perfect individuality and per-
fect mutuality and reciprocity is then the only way for the
realisation of a perfect union and even oneness in a free
diversity by the individual, the community and the human
race. The perfection of the individual is therefore a pre-
condition for the perfect development of society. Man is the
index and the foundation of human perfection. Man
essentially is a soul—an embodied spirit. His physical, vital
and mental self are the many subordinate means of his self-
realisation, empirical helpers on the way, pragmatic values
of self-expression and not the truth of man’s inner existence.

The community is a formation of the infinite and eternal
Reality—the body of Brahman. Ancient Indian sages
regarded life as a manifestation of Spirit; ‘the community was

47 Ihid., pp. 83-5.
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the body of the creator Brahma, the people was a life body of
Brahma in the Samasti, the collectivity, it was the collective
Narayana, the individual was Brahma in the vyasti, the sepa-
rate Jivg, the individual Narayana.** The eternal Spirit
expresses itself in Time, says Sri Aurobindo, and seeks its
own fullness in humanity through the vicissitudes of human
cycles. The cause of the cultural decline of a people, nation
or civilisation is mainly due to the lack of faith both in the
central inward spirit and the outward mental, vital and
material forms and the lack of their constant assimilation.
Eventually, it is the force of the Spirit that alone can help a
civilisation to recover from its fall and enable it to move for-
ward once again.

The individual is not only a manifestation of the eternal
Spirit but also the key to the evolutionary progression.
He is therefore not confined within the community or nation
although his mind and life are a part of the communal mind
and life. 1In fact the community exists by the individual for
1ts body, life and mind are constituted by the body, life and
mind of its members. But the individual is not a mere cell of
the community for it can exist outside the community too.
He has his own life and soul which can assert themselves in
4 manner congenial to the growth of the individual. If in
a4 community he cannot achieve a full material, social or
mental life, still he can spiritually exist and realise the inner
truth of his existence and the indwelling self of being. It
1s therefore through his perfection that the communal perfec-+
tion is achieved. He is neither confined within his humanity.
‘He has been less than human, he can become more than
human. The universe finds itself through him even as he
finds himself in the universe, but he is capable of becoming
more than the universe, since he can surpass it and enter
into something in himself and in it and beyond it that is
absolute,”® The Upanishadic dictum Thou art That, brings
out the spiritual character of the individual.

Just as the individual has an ego so also the community or
the nation has an ego. But ego is only a false substitute for
the inner self of an individual or the central ethos of a people.

48 Sri Aurobindo, The Spirit and Form of Tndian Pality (1947), p. 29,
4% 5ri Aurobindo, The Life Divine, Yol. 11, Part II (Calcutta, 1944), p. 920.
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It is this that is responsible for the evils and conflicts within
and between the individuals as well as among communities
or nations. The nation-ego is not the soul or self of the
nation; it is a dark and misguided life-force that has its origin
in the sub-conscience. It is a non-spiritual, unregenerate,
crude force that obstructs the spiritual progression of the
race. Foritleads to strifes, wars and a reversion to barbarity.
It is only the descent of the supramental Truth-consciousness
that can replace the communal ego by the communal soul
which alone can truly spearhead human evolution.

The evolution of the state is closely related to the role of
reason in the socio-economic and political evolution of man.
Mankind has passed from the infra-rational, vitalistic stage to
the rational through many intermediary stages of rational
development and application. In the infra-rational stage men
are not able to be guided in their life-activities by the clarified
intelligence. They act mostly out of their instincts, impulses,
desires and circumstances. In the intermediary stages reason
slowly gains ascendancy and begins to preside over their
ideas and actions. In the next stage that belongs to the future
the spiritual or the supra-rational will play a decisive role in
the transformation of society and its perfection. In this stage
mankind is bound to develop a supra-intellectual, an intuitive
and even a gnostic consciousness. And man ‘will be able
to perceive a higher divine end, a divine sanction, a divine
light of guidance for all he seeks to be, think, feel and do,
and able, too, more and more to obey and live in this larger
light and power’.*® This will be achieved not by means of an
infra-rational religious impulse but by a higher spiritual living
and thought. These stages are neither mutually exclusive,
nor rigidly marked off from each other in their function-
ing. They arise out of each other and are even partially
developed in each other. These three co-exist in man in
varying degrees, and man cannot be any of these exclusively
or absolute as long as he has not spiritualised and divinised
his whole being and nature.

The state represents the transition of society from the infra-
rational organic stage to the rational. It attempts to bring

50 5ri Aurobindo, The Human Cycle, p. 229,
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about an organic unity of the aggregate’s political, social
and economic life through centralised administration. The
need for compactness, single-mindedness and uniformity to
promote security and strengthen national defence is sought
to be fulfilled by the state-idea. But national unity is not
fully achieved through a single central authority and the
uniformity of its political, military and administrative func-
tions. The legislative and judicial functions contribute not
less to the organic growth and unity of the nation. Self-
legislation by the state, or the making of laws for the fulfilment
of its own needs, helps the conscious development of the state.
And the process becomes complete when society in the role
of a freely and_consdnusly self-regulating organism becomes
synonymous with a democratic and socialist state. Modern
democracy and modern socialism are only the first
crude steps in the direction of such a consummation. Thus
1t Is the state which eventually brings about the desired
transformation of society from the organic to the rational
stage. [tisalways the rational society which gives precedence
to the code and constitution over custom and tradition,
The code itself being an intellectual systematisation of the
needs of society, capable of variation and development.
This certainly is the triumph of the self-conscious rational
over the vague life-instinet in the society. But this flexible,
developing and self-conscious law, the all-comprehensive
national Dharma, must be reflective of the deeper aspirations
of the people; it must reveal the ethos of the nation. As Srl

Aurobindo points out:

Only the society itself can determine the development
of its own dharma or can formulate its expression; and
if this is to be done not in the old way by a naturally
organic and intuitive development, but by a self conscious
regulation through the organised national reason and will,
then a governing body must be created which will more or
less adequately represent, if it cannot quite embody, the
reason and will of the whole society. Even a perfect demo-
cracy is not likely to be the last stage of social evolution,
but it is still the necessary broad standing-ground upon
which the self-consciousness of the social being can come to
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its own. Democracy and Socialism are, as we have already
said, the sign that that self-consciousness is beginning to
ripen into fullness.*

Unity and uniformity are the rationale of contemporary
society, the principal need of modern life. For it is they
which alone can comprehend the incalculable complexities
of life and make them manageable. Democratic socialism is
the complete expression of this principal trend which through
uniformity of social and economic principles and processes,
and through uniformity of culture and perfectly organised
administration secures the social well-being of the collective
human life. But the giant machinery of the state replaces the
vigour, the fertility of life and the spontaneous development
of its powers. It becomes ‘the masterful but arbitrary and
intolerant science’ that takes the place of the natural evolu-
tionary experiments of Mature.

But the state is only an outward form, a convenient machi-
nery to enforce unity and uniformity. It is the pation which
is the living unity of the aspirations and powers of its peoples.
1t is the soul-power, the thought-power and the life-power of
the millions of individuals constituting it welded into evolving
unity. A common race-origin, a common language and a com-
mon culture though very helpful to the growth of a nation-
ality are not its essential elements. Geographical unity, a com-
mon past, a common aspiration and ideal and a common en-
thusiasm and interest impelling towards unity are some of the
more powerful fosterers of nationality. Even as an indivi-
dual has a personality and a unique life history, so too nations
have their personality and unique life-history. “The stronger
the inner life a nation builds up and organises, the longer it
lives and the greater the power it acquires to revive when it
falls for a time into decline.”® The nature and quality of
this inner life itself may differ from nation to nation. Nations
with greater inner contact with the fundamental principles
of existence naturally enjoy a longer immortality and have
greater capacity for renewal. ‘A nation like India that

51 8ri Aurobindo, The Fdeal of Human Unity, pp. 224-5.
5 Nolini, *The Immortal Mation,' in Sri Awrobinds Mandir Annual,
Jayanti Number, 14, p. 33,
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hitched her wagon of life to a star—the supreme spiritual
reality—is bound to regain her life always through whatever
calamities and catastrophies might befall her.’®

A state may boast of embodying the collective wisdom of
its people but actually it represents the collective egoism
usually controlled by selfish and less competent politicians.
Instead of bringing out the best that the society is capable of
it throws up folly, filth and sham and obtains the acquiescence
of its subjects through propaganda. Like a huge soulless
machine it can only manufacture and not create. But the
urge of the individual is always to grow and to create.
‘Always it is the individual who progresses and compels the
rest to progress,” observes Sri Aurobindo, ‘the instinct of the
collectivity is to stand still in its established order. Progress,
growth, realisation of wider being, give his greatest sense of
happiness to the individual; status, secure ease, to the collec-
tivity. And so it must be as long as the latter is more a phy-
sical and economic entity than a self-conscious collective
soul.® Even in the democratic societies of today there is an
organised annihilation of individual liberty in the form of a
tyranny of the majority over the minority. No doubt the State
has been a means for material progress and also provided
the external framework of psychological unity but it cannot
be an ideal frame for human unity. The usurpation of all
power by the nation-state is a prelude to its fall. The coming
of the new order is rendered certain by the crisis and collapse
of the old. Just as in the past the clans, tribes and-
smaller groups became subordinated to the larger nation, so
too the nations will have to be subordinated to a human world
order. In the past large human aggregates did not promote
a creative and rich human life. Creative life and collective
activity always prospered in small spaces and smaller organ-
isms like those of the Greek city states and the tiny kingdoms
of the Pallavas, Chalukyas, Pandyas, Cholas or Cheras.
Yet human unity as Sri Aurobindo envisions is ‘part of
Nature's eventual scheme and must come about. Only it
must be under other conditions and with safeguards which
will keep the race intact in the roots of its vitality, richly

53 Ipid,, p. 35.
51 8ri Aurobindo, The Ideal of Human Uniry, p. 29,
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diverse in ils oneness.®® The tendencies of individualism
and collectivism are too equally deep-rooted in Nature.
Mature aims equally at the perfection of the individual as
well as the development of the State. Its atiempt in its
evolutionary progression has been to resolve the mighty con-
flict between the self-liberating individual and the authori-
tarian, engrossing collectivity.

In the larger aggregate there are three types: one asserts
the supremacy of the State over the individual; another while
asserting the State idea accords maximum freedom, power
and dignity to the individual, and the third in which the State
willingly abdicates the largest measure of power, freedom
and responsibility to the individual. The modern State while
appealing to the external interests of its peoples also refers to
their highest moral tendencies. It demands the immolation of
the individual egoism to the collective interest, and claims
that man must live for the larger good of the community.
But in the name of efficiency and organisation only a small
number of ruling persons who donot normally represent
the nation’s best mind or its noblest aims, impose their
petty, ignorant and degenerating ideas on the nation. All
this invariably leads to the growth of a collective egoism,
which, if not kept within limits, casts its ugly shadow in
international affairs upon the vision and the conscience of
mankind. The individual at least makes up for all his defici-
encies by means of an ethical sense, by the fear of social dis-
approval or the censure by the communal law for he has
something like a soul or conscience. But the State, as it has
no soul, and is only a military, economic and political organis-
ation and force, acts unhampered by any internal scruples
or external checks. The state is only a convenience for com-
mon development but not an end in itself. Its claims for
its supremacy as the best means of human progress is also a
gross exaggeration and a myth. No doubt man lives by the
community and needs to develop himself individually and
collectively. But when the State usurps control of the indi-
vidual and cooperative activity it makes of itself a mon-
strous machinery that crushes out the freedom, initiative and

5 Ihid., p. 7.
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growth of the community. ‘For the State is not an organism:
it is a machinery. and it works like a machine, without tact,
taste, delicacy or intuition. It tries to manufacture, but what
humanity is here to do is to grow and create.”™ Freedom,
fertility, creativity and natural variation are impossible in an
organised state for it is essentially mechanical and soulless
in its nature and is more physical and economic in its function-
ing rather than self-conscious.

In the present conditions of human development it is quite
improbable to bring about a healthy unity of the race by State
machinery, either by a grnup!ng of big and powerful and
organised nations emuymg affluence or by a single World-
State. Such a grouping or welding together of big and small
states may have at best a pragmatic and preparatory value
for it would at least accustom the race to the idea of a
common life,

Human society as a whole passes through three main
stages of its evolution—the vital, the mental and the spiritual.
In the first stage it is not yet self-conscious, is largely at the
physical and vital level, and its growth is mostly determined
by the subconscious. In the second stage the communal mind
becomes self-conscious and capable of planning for itself.
Here society is raised from the level of vital needs and desires
to the need for higher model of thought and existence. The
only serious danger attending this stage is that Reason
becomes the supreme arbiter of social evolution.

The sophisticating, labouring, constructing, efficient,
mechanising reason loses hold of the simple principles
of a people’s vitality; it cuts it away from the secret roots
of its life. The result is an exaggerated dependence on
system and institution, on legislation and administration
and the deadly tendency to develop, in place of a living
people, a mechanical State. An instrument of the com-
munal life tries to take the place of the life itself and there
is created a powerful but mechanical and artificial organisa-
tion; but, as the price of this exterior gain, there is lost the
truth of life of an organically self-developing communal

56 Ihid,, p. 27.
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soul in the body of a free and living people.?

This serious error is corrected when society enters the
third stage of its evolution:

When man in the collectivity begins to live more deeply
and to govern his collective life neither primarily by the
needs, instinets, intuitions welling up out of the vital self,
nor secondarily by the constructions of the reasoning mind,
but first, foremost and always by the power of unity,
sympathy, spontaneous liberty, supple and living order
of his discovered greater self and spirit in which the indivi-
dual and communal existence have their law of freedom,
perfection and oneness.™®

In this stage Reason is more an intermediary principle
ordering and regulating the needs of society as an active
instrument of the spirit.

Man by nature seeks the association of his fellow beings.
The social life of the individual begins within the family.
After the family comes the tribe, then the clan, the community
and then the nation. The nation is a psychological unit and
has a soul of its own, and is destined to be surpassed by the
larger aggregate of mankind.

The nation-state grows by developing a central authority
which becomes the determining power in bringing about
uniformity in administration, legislation, education, social
and economic life.

The change represents in principle an evolution from a
natural and organic to a rational and mechanically orga-
nised state of society.... The intelligent will of the whole
society expressed in a carefully thought-out law and ordered
regulation replaces its natural organic will expressed in a
mass of customs and institutions which have grown up
as the result of its nature and temperament. In the last
perfection of the State, a carefully devised, in the end a
giant machinery productive and regulative, replaces the
vigour and fertility of life with the natural simplicity of

57 §ri Aurobindo, The Spirit and Form of Indian Polity, p. 25.
&8 Jhid., p. 26.
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its great lines and the obscure, confused, luxuriant com-
plexity of its details. The State is the masterful but arbi-
trary and intolerant science and reason of man that
successfully takes the place of the intuitions and evoly-
tionary experimentations of Nature; intelligent organisa-
tion replaces natural organism.*

The State is organised mainly for the purpose of securing
the good of the collectivity; it is believed fo represent the
collective wisdom of the community. Actually, it embodies
the collective egoism of the nation controlled by petty poli-
ticians who represent more its selfishness, incompetence and
folly than its idealism or purposes. Unlike the individual
the State is without a soul, and, at best, has an undeveloped
ethies,

The state is at its worst when it applies its cumulative and
collective conservatism and imbecility to suppress the creative
individual. This organised annihilation of the individual
Continues even in present day democratic societies. It is
this immaolation of the individual to the collective egoism that
prevents the flowering of a more perfectly developed society.
Still the State seems to be a necessary step in the direction of
human unity, for it serves the historical utility of habituating
humanity to the idea of a common life, to the possibility of
human unity. But certainly it is not the suitable framework
for the unity of the race which is the next inevitable phase in
social evolution. ‘Perhaps this experience also is necessary -
for mankind; vet it ought to be possible for us now to avoid it
by subordinating mechanical means to our true development
through a moralised and even a spiritualised humanity united
in its inner soul and not only in its outward life and body.’®

The drift towards an omnipotent nation-state is only the
prelude to its fall. It prepares the way for its own collapse.
Collective egoism has received a setback, and the concepts of
racial and cultural superiority are proved to be myths. As
clans and tribes were subordinated and absorbed in the past
by the nation, so also now the nation-groups are on the verge
of getting absorbed in the larger group of united humanity.

5 Sri Aurchindo, The ldeal of Human Unity, pp. 232-3.
80 Jbid., p. 30,
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The nation-group has no doubt fulfilled the task of consolida-
tion and development, but the inner impulsion for expansion
must necessarily lead to a new world order.

It was hoped that in a democratic set-up with the
instrumentation of a central authority expressing the will
of the people there would grow a new order of free co-
operation among free and equal citizens. But the secular,
democratic and socialist state too as the monarchical,
ecclesiastical and aristocratic state has sacrificed liberty and
equality in the name of collective welfare. The reason being
that individual freedom and collective efficiency and well-
being can be together realised only in the soul and not
through surface egoism.

The nation idea was earlier surpassed by the universal
empires “either of the centralised despotic type as the Russian
of the Romanoffs and the German of the Hohenzollerns or
of the federal colonial type as the French or the British".
But they failed to create a psychological unity beyond the
nation principle, for mere administrative efficiency cannot
produce the inner oneness necessary for such a unification
of the race. The next possibility of bringing the peoples
of the world together is perhaps the formation of a multi-
national world state, An international organisation started
with the limited objective of settling disputes, maintaining
peace and helping the under-privileged nations in their social
and economic development may possibly grow into a central
international authority with legislative, executive, economic
and military power reducing the states to mere provinces.
It is likely it might exercise its control over matters of culture
and with the active assistance of modern science bring about
a common world culture as well and attempt and even to a
large extent succeed in dissolving oppositions of race and
language against the backdrop of general uniformity. Such
a unification of mankind will no doubt succeed in assuring
world peace, and secure the material well-being of the race
and usher in an unprecedented phase in human life of peace,
prosperity and mechanical efficiency. But because of the
absence of an inner sense of unity the community will cease
to be creative and eventually stagnate and decay.

The alternative is a free stateless society. Thus it is only
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a free world union or a federation of free nations embodying
the principle of unity in diversity that can be a suitable substi-
tute for the world state. In such a free union of nations
oneness and freedom would be the guiding principles of life.
Fear of war and economic exploitation will be completely
eliminated. Neither a world parliament nor a federation of
the American type will be appropriate to satisfy the extensive
diversity and liberty of the constituting nations and communi-
ties. Rather some kind of free confederation of the different
nations for the removal of poverty, social inequality, and
economic disparity and exploitation with full guarantee for
internal freedom and the right of self-determination would
be the right framework for human unity. Uniformity,
lifeless unity and conformity can never promote spiritual
oneness nor a living idea of human unity. Today ‘man has
created a system of civilisation which has become too big
for his limited mental capacity and understanding and his
still more limited spiritual and moral capacity to utilise and
manage, a too dangerous servant of his blunderous ego and
1ts appetites’.®

There is a feeling among some that only a world religion
can become the stable basis of a new world order. Consi-
dering the nature and scope of such a world religion, there is
little hope that humanity will accept any one of them for the
supreme task. The moralist’s ideal of constructing society
loo is untenable. It is because moral ideals are themselves
ill-evolved, ignorant and arbitrary. Though they assert
certain absolute standards in theory, ‘In practice every
system of ethics proves either in application unworkable or
is in fact a constant coming short of the absolute standard.’®
Religion, as commonly understood and practised, does not
have the power to transform human nature and life. It is
Yoga and not religion that can bring about the transformation
of man. A true Yoga does not take man away from life but
supplies the true foundation on which a divine life can be
realised on the earth. And it is Sri Aurobindo, following the
line of the Vedas and the Gita, gives this Yogic technique
of the spiritualisation of life and action. In the words

91 Sri Aurobindo, The Life Divine, Vol. IT, Part IT (Calcutta, 1944}, p. 925,
%2 8ri Aurobindo, The Synthesis of Yoga (Pondicherry, 1941), pp. 177-96.
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of Sri Aurobindo

Organised religion, though it can provide a means of inner
pplift for the individual and preserve in it or behind it a
way for his opening to spiritual experience, has not changed
human life and society; it could not do So because, in
governing society, it had to compromise with the lower
parts of life and could not insist on the inner change of the
whole being; it could insist only on a credal adherence,
a formal acceptance of its ethical standards and a confor-
mity to institution, ceremony and ritual. Rehgion so
conceived can give a religio-ethical colour or surface tinge,
—sometimes, if it maintains a strong kernel of inner
experience, it can generalise to some extent an incomplete
spiritual tendency; but it does not transform the race, it
cannot create a new principle of the human existence.
A total spiritual direction given to the whole life and the
whole nature can alone lift humanity beyond itself.™

It is this total spiritual direction to the whole of life and
nature that is aimed by the Integral Yoga of Sri Aurobindo.
Religions and systems of ethics are only aids to this Yoga and
find their fulfilment in it. 'We are in an age of travail when
all forms of thought and activity are being subjected to a
supreme test of serviceability upon which depends their sur-
vival and are given an opportunity of rebirth and rejuvena-
tion to help prepare a great and new future for humanity.

The malady of our age lies in its outward vision and the
consequent attempt to build up social, political and economic
institutions based on environmental observations. This
cannot give the ultimate solution of our problems nor does
it reveal the inmost truth of human life. The triple ideals of
liberty, equality and fraternity formulated in France ‘hy a
sort of primal intuition’ as it were, are universal maniras
and must first be realised in the inner life of humanity before
they can be realised in the outer life. Nothing can be real
in life, says Sti Aurobindo, that is not made real in the spirit.
This spiritual change and inner transformation is necessary

8 8ri Aurobindo, The Life Divine, Vol. 11, Part I1 (Calcutta, 1940), p. 1168,
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if freedom, equality and brotherhood have to be secured in
the outer human life. Asia, and particularly India, is best
suited to initiate and to accomplish such a task, for from
times immemorial it was primarily preoccupied with the
discovery of the things of the Spirit and the organisation of
life in the light of such a discovery. As long as man does
not rise beyond the mental stage and does not develop the
supramental or gnostic consciousness no radical change
in human life is possible.

The spiritual man is one who has discovered his soul:
he has found his self and lives in that, is conscious of it,
has the joy of it; he needs nothing external for his complete-
ness of existence. The gnostic being starting from this
new basis takes up our ignorant becoming and turns it
into a luminous becoming of knowledge and a realised
power of being. All therefore that is our attempt to be
in the Ignorance, he will fulfil in the Knowledge. All
knowledge he will turn into a manifestation of the self-
knowledge of being, all power and action into a power and
action of the self-force of being, all delight into a universal
delight of self-existence.®

Once established in the manifold truth of the Spirit the
Yogi brings down the infinite Truth-consciousness and
Power of the Spirit into his outer life and radically transforms
Il. And that will be the founding of the divine life on the .
arth. The more important steps leading to such a trans-
formation are Higher Mind, Illumined Mind, Intuition and
Overmind. With the ascent of humanity to each of these
steps more and more of the defects and imperfections which
at present beset it will be removed and new powers and
possibilities of knowledge. love, work and joy will be mani-
fested on the earth eventually leading to the manifestation
of the supramental. Unaided by any divine intervention or
agency this ascent into the supramental will no doubt be a
difficult endeavour. But once the Truth-consciousness mani-
fests itself in the earth-nature to attain to spirituality will
become more easy and simplified. 1t will exercise a decisive

88 Jbid., p. 1050,
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influence both on the individual and collective life of
humanity.

The supramental being...would not only found all his
living on an intimate sense and effective realisation of
harmonic unity in his own inner and outer life or group
life, but would create a harmonic unity also with the still
surviving mental world, even if that world remained
altogether a world of Ignorance. For the gnostic con-
sciousness in him would perceive and bring out the evolving
truth and principle of harmony hidden in the formations
of the Ignorance; it would be natural to his sense of integ-
rality and it would be within his power to link them in a
true order with his own gnostic principle and the evolved
truth and harmony of his own greater life-creation. That
might be impossible without a considerable change in the
life of the world, but such a change would be a natural
consequence of the appearance of a new Power in Nature
and its universal influence. In the emergence of the
gnostic being would be the hope of a more harmonious
evolutionary order in terrestrial Nature."

Sri Aurobindo and the Mother have by their Yoga made
it possible for this supramental Truth-consciousness to
descend into the earth-nature, The great task before man-
kind today is to prepare the ground and fulfil the conditions
for its early manifestation. For it is only the advent of
the supramental that will really bring about a new order of
human life on this planet. Sensitive and ardent souls all
over the earth giving up all egoistic and vital and physical
demands and placing themselves entirely at the disposal of
this Truth-consciousness can constitute themselves into the
nucleus of such a new world order. The evolution of the
Supermind in man and its incréasing hold on human affairs
is the only hope of human unity.

Religion with the passage of time should outgrow itself if
it has to uplift people spiritually. But if the ways of its own
transcendence are blocked or lost then it inevitably decays
and falls away. Religion divorced from its originating

85 Ihid., p. 1033,
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Spirit becomes a hindrance to human progress. In the con-
scious realisation of a higher aim lies the salvation of the
modern man, the realisation of the spiritual basis of life on
earth. Religion, as we see today, is powerless to guide man
further, and modern science too has realised its inability to
provide a way out of this impasse. Exclusive preoccupation
with material means and the utter neglect of inner and
spiritual life has led humanity to obscurity and despera-
tion. It is only through linking man’s deepest urge with the
supreme Spirit that the crisis could be overcome. The latest
discoveries of science, and particularly that of the intraphysi-
cal or the more subtle physical, with an intricate atomic
movement indicative of a latent indeterminacy and a dimmed
suppressed intelligence of its own constitute a significant
step in the desired direction. In addition to this inward
turn there seems to be in modern science also the effort
towards a synthesis of all the strands of thought of all the
branches of scientific knowledge. Modern art, literature
and psychology are attempting to create a new vision by an
interior seeing and surrealist expression. In the process
they have become absorbed, obsessed and obscured by their
own subjectivity. Their ‘interior monologue’ has not helped
them to rise to any luminous heights of sublime or creative
self-expression, for instead of rising into the superconscient
they got involved in the subconscious. It is this plunge into
darkness that is responsible for the disruption, division and
dissatisfaction in modern society. 5

Modern thought must needs outgrow its present limitations
and turn towards the knowledge of the Whole Man and not
merely his physical-vital-mental nature. A new and widened
consciousness, a vision of the totality of human life and
existence is already forcing itself through a growing number
of modern thinkers. Unfortunately the average modern man
is not aware of the Spirit-centre within him which is the key
and the basis of individual and collective evolution. To
become conscious of this luminous centre and make it effec-
tive in human affairs he must relinquish his egoistic nature.
He must turn increasingly to that greater Reality of which his
soul is but a spark, and of which the entire universe is but
an objective self-extension. It is the realisation of the divine
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nature secreted in him that leads man towards a better under-
standing of the universe around.

It is, in fact, the Divine Himself Who is the real integrating
Power, raising man from his ignorance and darkness into
a luminous awareness of the divine nature in all things.
The Divine alone can mould man and reconcile the triple
elements in his struggle.—that of the Truth-plane above,
transcendent and seemingly remote, that of the universal
movement or evolutionary force, and that of the divine
Immanence in man himself, his soul-entity. God alone
is the Supreme and all is His, because He is not only con-
tained in all and in each particle and movement of the
universe, but He embraces all, and yet in his own
supracosmic Transcendence, He is above and beyond all
movement. This is the mystery of the Supreme Divine.
And to become conscious of the Divine in all appear-
ances and statuses, in all His conditions, is the one way
towards knowing the entire and integral Reality. This
is a primary and basic need of modern man, who has
either rejected God completely, or has reduced Him to
one partial manifestation of His Infinite Being,—such as
all-pervading Ether, an Absolute, an Energy, Cosmc
Force or Universal Spirit, the Life or Time-Spirit, Mind
Principle or Universal Mind. But He is all these at
once, and infinitely more.*®

The Supreme Reality is not only supra-cosmic and trans-
cendent but also cosmic and universal, immanent and indi-
vidual. He pervades all, He is the all and is in the all. He
is the Divine, the multitudinous souls as well as the All-Soul
of the universe. It is supremely He who though immutable
and indeterminable through self-extension becomes the
pniverse of manifestation as well as descends into the depth
of inconscience. It is this secret presence of the Divine in
the world of manifestation that holds the promise and basis
of divine life on the earth and the evolution of a divine order
of beings and a new humanity.

68 Nathanial Pearson “Spiritvality and the Modern World,' in The
Adyent, April 1947, p. 112,
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Mankind has been benefited broadly by two central spiri-
tual streams which were rather complementary to each other.
The one that watered the West has been essentially the aspira-
tion for the salvation of the world, the emancipation of
humanity and for the descent and manifestation of the
Divine’s Grace, Compassion and Love for its accomplish-
ment. The other that got perfected in the East and especially
in India, was the liberation of the individual through his
ascent into the Divine himself. An exclusive stress on the first
results in a preoccupation with the material world, whereas
the all too exclusive preoccupation with individual liberation
leads to a complete disregard of the world of humanity.
An integration of these two ways, a wider and luminous
fusion of their insights, will provide a tangible and enduring
basis of spiritual life on the earth. The supreme Reality
has two aspects—the negative or static aspect and the positive
or dynamic aspect. The realisation of this double truth of
Reality alone can ensure world unity and integration. The
development and stress on the physical basis of life has
proved a necessary and significant step in human evolution.
For it has helped mind to penetrate into the depths and mys-
teries of material nature. But mind is neither the final stage
nor the most perfect instrument of terrestrial evolution.
Man is not the term of evolution, nor reason the supreme
expression of Nature. It is only when the supramental
Truth-consciousness which is the very dynamic light and
power of the Divine emerges and takes full possession of the «
earth-life that the world will witness the beginning of a new
order of life and existence based on unity, harmony and
universal love.

Evolution according to Sri Aurobindo. is the progressive
unfoldment of Spirit on the earth. As man passes from the
vilal to the mental and from the mental to the higher levels
of consciousness, society moves through several stages of
evolution. From the clan, the tribe and the community it
grows into a nation, and finally into some form of human
fellowship. Similarly, as man discovers within himself the
deeper oneness of the spirit, the ideal of human unity will
crystallise itself into some tangible form.

Sri Aurobindo in his masterly and prophetic presentation of
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the ideal of human unity is extremely cautions about predic-
tion. He aims at the supreme heights, but his method is
fully rational and looks beyond only when reason has been
allowed to run its full gamut. Unity must be realised first
in the inner being before it is manifested in the outer life of
the community. The religion of humanity will be objecti-
vised only when mankind realises its innate oneness in the
Spirit. But there is no rule of priority as such between spirit
and form and any of the two, the nation idea or the state,
may precede the other.”

The Age of Reason passes through three phases namely,
democracy, socialism and anarchism. The overwhelming
concentration of power in a socialist state leads to a natural
reaclion against it in favour of anarchism. If capitalist
democracy and socialist totalitarianism accommodate each
other then anarchism may not succeed so soon the socialist
order. Only in a spiritual society can socialism and demo-
cracy coalesce without prejudice to both. This needs a total
transformation of human consciousness, a radical change of
his nature. This process will be quickened with the mani-
festation of the supramental consciousness on the earth-
nature.

Sri Aurobindo's The Ideal of Human Unity and The Human
Cycle not only comprehend the relevant facts and events of
history through the ages but also outline the unfoldment of
human destiny and the scheme of things which MNature has
been secretly working out for man. It is significant that
Sri Aurobindo views the problem of human unity in the
general background of Nature's evolutionary progression.
He clearly perceives in the workings of Nature the unfoldment
of a secret purpose and the fulfilment of a supreme will.
Mature seems to work out slowly but steadily the ideal of
human unity through the vicissitudes of history. In the
words of Sri Aurobindo:

The emergence of an ideal in human thought is always the

87 For example in Germany the nation idea appeared first and then the
body of the state got materialised, whercas in the United Kingdom the
State comprising the units Scotland, 'Wales and Northern Ireland preceded
the nation-idea.
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sign of an intention in Nature, but not always of an inten-
tion to accomplish; sometimes it indicates only an attempt
which is predestined to temporary failure. For Nature
is slow and patient in her methods. She takes up ideas
and half carries them out, then drops them by the way-
side to resume them in some future era with a better com-
bination. She tempts humanity, her thinking instrument,
and tests how far it is ready for the harmony she has
imagined; she allows and invites man to attempt and fail, so
that he may learn and succeed better, another time.
Still, the ideal having once made its way to the front of
thought, must certainly be attempted, and this ideal of
human unity is likely to figure largely among the determin-
ing forces of the future; for the intellectual and material
circumstances of the age have prepared and almost impose
it, specially the scientific discoveries which have made
our earth so small that its vastest kingdoms seem now no
more than the provinces of a single country.®

This being the basic intention of Nature, Sri Aurobindo
sees in the many wars, conflicts and the aggressive postures of
nations the secret strategy or the attempt of Nature to fulfil
itself. It also points to and inevitably leads mankind towards
some sort of international authority and unity. For unity
is not an arbitrary idea; it is the very basis of life. Itis at the
foundation of all things and evolutionary Nature is moved
towards its conscious realisation. And humanity too must
one day realise it.

Sri Aurobindo lays great emphasis on the psychological
and spiritual transformation of human nature if the ideal of
human unity has to be a living fact. Unity must be achieved
but not at the expense of diversity. Nature attempts at a
perfect spiritual unity and not uniformity. Unlimited diver-
sity and perfect unity are in fact complementary principles.
Uniformity can never be the basis of unity, for, indeed, it
is not the law of life. Life exists by diversity, and in fact
insists that each individual while one with the rest of the
group in its essentiality and universality shall be in some
ordered detail of variation unique and singular. Nature

8 Sri Aurobindo, The Ideal of Human Unity, pp. 19-20.
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secures variation and diversity through division into groups
but insists on freedom from uniformity by the innate force
of individuality in the members of the group. The unity of
the race must therefore be founded on the deepest laws of
life—on the free and unfettered union of nations, and the
nations themselves must be natural associations of free
individuals.

But the ideal of human unity itself would remain an
utopia if individuals and nations are not guided in their
development by the supreme social trinity—Liberty, Equality
and Fraternity. The ideal of liberty which has been so loudly
proclaimed by the so-called progressive nations of the world
has yet remained only mechanical and operated only in the
outward sphere and not touched the inner core of their life.
Equality too that has been so much sought and struggled
for has been equally mechanical and unreal. And so far as
fraternity is concerned it is not even considered as a practical
ideal and efforts are afoot to substitute for it either the
principle of equal association or a comradeship of labour.
This is because humanity as yet lives mostly either on the
physical or on the vital plane. Social, political and consti-
tutional freedom, equality and ‘mutual help in an equal
association may by themselves be most useful, but do not
constitute the central core of the inner life of humanity.
They are useful only as means for man’s development towards
a change of his inner nature, and when the change is once
effected as an outward expression of that change. As Sni
Aurobindo puts it:

Freedom, equality, brotherhood are the three godheads of
the soul; they cannot be really achieved through the exter-
nal machinery of society or by man so long as he lives only
in the individual and the communal ego. When the ego
claims liberty, it arrives at competitive individualism.
When it asserts equality, it arrives first at strife, then at an
attempt to ignore the variations of Nature, and, as the sole
way of doing that successfully, it constructs an artificial
and machine made society. A society that pursues liberty
as its ideal is unable to achieve equality; a society that
aims at equality will be obliged to sacrifice liberty. For
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the ego to speak of fraternity is for it to speak of some-
thing contrary to its nature. All that it knows is associa-
tion for the pursuit of common egoistic ends and the
utmost that it can arrive at is a closer organization for
the equal distribution of labour, production, consumption
and enjoyment.

Yet is brotherhood the real key to the triple gospel of the
ideal of humanity. The union of liberty and equality can
only be achieved by the power of human brotherhood and
it cannot be founded on anything else. But brotherhood
exists only in the soul and by the soul; it can exist by nothing
else. For this brotherhood is not a matter either of physi-
cal kinship or of vital association or of intellectual agree-
ment.  When the soul claims freedom, it is the freedom of
its self-development, the self-development of the divine
in man in all his being. When it claims equality, what it
is claiming is that freedom equally for all and the recogni-
tion of the same soul, the same godhead in all human
beings. When it strives for brotherhood, it is founding
that equal freedom of self-development on a common aim,
a common life, a unity of mind and feeling founded upon
the recognition of this inner spiritual unity. These three
things are in fact the nature of the soul; for freedom, equa-
lity, unity are the eternal attributes of the spirit. It is the
practical recognition of this truth, it is the awakening of
the soul in man and the attempt to get him to live from
his soul and not from his ego which is the inner meaning of
religion, and it is that to which the religion of humanity also
must arrive before it can fulfil itself in the life of the race.®

The ideals of liberty, equality and fraternity are therefore
the attributes of the soul and not the products of mental or
ethical perfection. They will have to be realised first in the
soul of humanity before they would be truly manifested on
the surface. The need for political and administrative uni-
fication of the race through some external agency is no doubt
great, but it can be enduring and perfect only when humanity
discovers its oversoul and by it the true law of its life and

growth.
0 Ihid, pp. 314-15.
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The modern religion of humanity is mostly intellectual in
contentand ¢is the shadow of a spirit that is yet unborn, but
is preparing for its birth’.™ And it is therefore in the Spirit
that true unity can be realised and the three mantras of
human fellowship find their fulfilment. Unity, order and
harmony can be achieved only when humanity gets ready to
discover, live and work from its soul-status. More than this
is the all-effectuating force and light of the supramental
Truth-consciousness which alone has the power to change
the very nature of inconscience and ignorance. Sri
Aurobindo speaks of its increasing emergence and action in
the earth-nature aimed at the radical transformation of the
physical, vital and mental. With its progressive manifesta-
tion on the earth the nature of the individual as well as the
collectivity will be radically transmuted making human unity
a living, shining fact. Man, therefore, needs to discover his
soul, and having discovered it to live in it and through it
open himself fully and unreservedly to the transforming power
and light of the Supermind. For it is the Supermind that
will not only bring about a lasting human unity but even-
tually lead to the emergence of a gnostic race.

In the conditions of the world at present some kind of world
union becomes not only necessary but seems inevitable.
This world union can only stem out of a spiritual life—a
divine life. The spiritual perfection of the individual is the
first condition of this perfected life on earth. The second is
the perfection of the spiritual and pragmatic relation of the
individual with the rest of the world around him. This
implies a complete universality and oneness with all life.
The third is the radical change in the total life and conscious-
ness of humanity which alone ensures a perfected collective
life on the earth. But a perfected collective life of this kind
can be founded only on the emergence of the supramental
CONSCIOusSNess.

The many secrets of nature placed at the disposal of man-
kind by science are misused by the individual or communal
ego and not for the discovery or realisation of a higher and
fuller life of unity and peace. The result is increasing unrest,

0 Ibid., p. 361.
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conflict and rivalry for the possession and enjoyment of the
world. Perhaps this is the Nature's strategy to arrive at a
more stable international order based on freedom, mutual
trust and cooperation. There is already in the atmosphere
the idea of a new world order and sensitive people all over have
begun to feel a strange kinship uniting them. The age of
reason seems to give in to a new age of subjectivity. Mean-
while the progress of reason in the social, economic and
political fields seems to experiment with the systems of
democracy, socialism and anarchism. These are the three
stages in the evolution of a new polity for our times. The
first is individualistic and increasingly democratic and has
liberty for its fundamental principle; the second is the socia-
listic that has equality and the State for its basic principle,
and the third the anarchistic with brotherhood and not
government for its basis. The strength and utility of reason
will be tested by its capacity to take mankind from the first
two stages to the third. It is now slowly dawning upon the
race that reason cannot solve the problems of its interrelated
and conflicting egoisms, and to bring about within it a perfect
principle of unity it must give way to a higher principle and
guide,

The pursuit of democratic ideal brings about the rule of the
economically dominant class over the ignorant mass and in
the process promotes a war of classes which ends in the
survival, as Sri Aurobindo says, not of the spiritually, ratio-
nally or physically fittest but of the vitally successful and the
most lucky ones. And its failure paves the way for socialism
which aims not only at an organised economic battle but an
organised order and peace. Democratic freedom demands
only a rational, will-distribution of freedom, but socialism
goes a step further and lays emphasis on social and political
equality and ultimately claims full control of the entire social,
political and economic order. ‘*For so only can the collec-
tive reason and intelligent will of the race overcome the
egoism of individualistic life and bring about a perfect princi-
ple and rational order of society in a harmonious world.”™ In
the attempt to minimise this total subordination of the

71 8ri Aurobindo, The Human Cyele, p. 250,
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individual to the collectivity democratic socialists are often
subjected to strange illogicalities. For they try to combine
individual freedom with the collectivist emancipation without
trying out the full possibilities of socialism.

Liberty protected by a State in which all are politically
equal, was the idea that the individualistic democracy
attempted to elaborate. Equality, social and political
equality, enforced through a perfect and careful order by
a State which is the organised will of the whole community,
is the idea on which socialist democracy stakes its future.
If that too fails to make good, the rational and democratic
Idea may fall back upon a third form of society founding
an essential rather than formal liberty and equality upon
fraternal comradeship in a free community, the ideal of
intellectual as of spiritual Anarchism.™

The claims for equality like the thirst for liberty is essen-
tially individualisticin its origin. The social Reason concedes
in the beginning only theoretical liberty, namely, political
equality before the law, but not effective political equality,
Later it attempts a more complete communal justice on the
basis of a political, economic, social and educational equality.
But eventually ‘equality like individualistic liberty may turn
out to be not a panacea but an obstacle in the way of
the best management and control of life by the collective
reason and will of the community’™, if it is an artificial or
superficial equality. If both equality and liberty disappear
from the scene then we will be left with the third element of
the democratic trinity, namely, brotherhood. But brother-
hood without the first two will be empty and ineffective as
the social basis of life. Under the absolute control of the
collectivist socialist State ‘the only liberty left at the end
would be the freedom to serve the community under the
rigorous direction of the State authority; the only equality
would be an association of all alike in a Spartan or Roman
spirit of civic service with perhaps a like status, theoretically
equal at least for all functions; the only brotherhood would
be the sense of comradeship in devoted dedication to the

T2 Ibid., pp 251-2,
3 Ibid., p. 253,
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organised social Self, the State.” A socialist polity in its
eagerness to remove internal competition, exploitation, and
to enforce co-ordination and perfect functioning of the society
threatens to culminate inevitably in totalitarianism. Rigorous
totalitarianism on the basis of the dictatorship of the pro-
letariat amounts to the dictatorship of one political party in
the name of the people. Non-proletarian totalitarianism is
much worse for it discards democratic equality no less than

political liberty.

In Russia the Marxist system of Socialism has been turned
almost into a gospel, Originally a rationalistic system
worked out by a logical thinker and discoverer and systema-
tiser of ideas, it has been transformed by the peculiar turn
of the Russian mind into something like a social religion, a
collectivist mystique, an inviolable body of doctrines with
all denial or departure treated as a punishable heresy, a
social cult enforced by the intolerant piety and enthusiasm
of a converted people. In Fascist countries the swing away
from Rationalism is marked and open; a surface vital
subjectivism has taken its place and it is in the name of the
national soul and its self-expression and manifestation that
the leaders and prophets teach and violently enforce their
totalitarian mystique. The essential features are the
same in Russia and in Fascist countries, so that to the eye
of the outsider their deadly quarrel seems to be a blood-
feud of kinsmen fighting for the inheritance of their slaugh-
tered parents—Democracy and the Age of Reason. There
15 the seizure of the life of the community by a dominant
individual leader, Fuhrer, Duce, Dictator, head of a small
active minority, the Nazi, Fascist or Communist party, and
supported by a militarised partisan force; there is a rapid
crystallisation of the social, economic, political life of the
people into a new rigid organisation effectively controlled
at every point; there is the compulsory casting of thought,
education, expression, action into a set iron mould, a
fixed system of ideas and life-motives, with a fierce and
ruthless, often a sanguinary repression of all that denies
and differs; there is a total unprecedented compression

¥ Ihid., pp. 2543,
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of the whole communal existence 5o as to compel a maxi-
mum efficiency and a complete unanimity of mind, speech,
feeling, life.™

When this trend becomes universal then the age of Reason
comes to an end and makes the world open for the ways of
a deeper spirit. It is at this stage that Anarchism begins to
gain weight in proportion as the pressure of the State on the
individual increases. Anarchism, then, assumes various
forms: there is the egoistic vitalistic anarchism which reacts
against all forms of authority and asserts the fundamental
right of man to live his own life. And there is a higher
intellectual anarchism which cannot tolerate the rule of man
by man for according to it any form of government is a viola-
tion of the supreme principle of nature, which, when left to
operate by itself, will naturally bring about the perfection of
the human race. This is because reason and love are inherent
in man, and an enlightened individual who loves freedom
will certainly recognise it in others. The power that can
blend the aspirations of all in a community is that of love,
fellow-feeling and natural sympathy. The two powers of
reason and love will among themselves lead humanity towards
free cooperative communism. It is governmental compul-
sion that hinders cooperation and free union among fellow
men. This idealism does not take sufficient account of the
vital egoism and the infrarational nature of man. As such
a free communist society will either degenerate and disrupt
or give way to a new form of collectivism. According to
Sri Aurobindo:

The solution lies not in the reason but in the soul of man,
in its spiritual tendencies. It is a spiritual, an inner
freedom that can alone create a perfect human order.
It is a spiritual, a greater than the rational enlightenment
that can alone illumine the vital nature of man and impose
harmony on its self-seekings, antagonisms and discords.
A deeper brotherhood, a yet unfound law of love is the
only sure foundation possible for a perfect social evolution
no other can replace it. But this brotherhood and

75 Ibid., pp. 255-6.
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love will not proceed by the vital instincts or the reason
where they can be met, baffled or deflected by opposite
reasonings and other discordant instincts, Nor will it
found itself in the natural heart of man where there are
plenty of other passions to combat it. It is in the soul
that it must find its roots. For so only can egoism
disappear and the true individualism of the unique godhead
in each man found itself on the true communism of the
equal godhead in the race; for the Spirit, the inmost Self,
the universal Godhead in every being is that whose very
nature of diverse oneness it is to realise the perfection of
its individual life and nature in the existence of all, in the
universal life and nature.?s

It is only in a spiritualised society that each will be the
divine law unto himself, a soul living in the divine. Liberated
from the ego he will be guided by the law of his own divine
nature. The idea that mankind is a divine reality was first born
in the minds of the eighteenth century rationalists who
preser}l'cd humanitarianism as an ideal substitute for the
Fcclesmstiml religion. Their great ideals were those of social
Justice and international peace, prevention of cruelty in any
form to living beings and human unity. This intellectual need
for unity is not the end; it becomes enduring only when it
stabilises itself upon the deeper foundation of the spirit.
If human unity has to be real and enduring ‘Man, the indivi-
dual, has to become and to live as a universal being: his
limited mental consciousness has to widen to the supercons-
cient unity in which each embraces all; his narrow heart has to
learn the infinite embrace and replace its lusts and discords by
universal love and his restricted vital being to become equal
to the whole shock of the universe upon it and capable of
universal delight; his very physical being has to know itself
45 no separate entity but as one with and sustaining itself the
whole Aow of the indivisible Force that is all things; his whole
nature has to reproduce in the individual the unity, the
harmony, the oneness-in-all of the supreme existence-Con-
sciousness-Bliss.""

™0 Jhid., pp. 2734,
7 8ri Aurobindo, The Life Divine, Vol. 1 (Calcutia, 1943}, p. 133,
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ages studied; evolution;
Gita; history; ignorance;
international  relations;
nature; religion; political
thought; Savitri; social
philosophy, ete,
Avatara, 74, 75, 76, 126
evalution of, 126

Bajt Prablow (Sri Aurobinda),
a poem, 48

Baladeva Vidyabhusana, 85

Bande Mataram, journal ed. by
Sri Aurobindo, 6, 9-10, 12

Banerjea, Surendranath, 10

Banerji, Sanat Kumar, Sn
Aurobindo’s Political Thought,
90-113

Baptista, Joseph, 8n.

BCEEE.]., 87 2
middle classes in, 6
partition of, 1, 6, 12
young radicals of, 7

Bengali se¢ Languages studied

Bergson, Henri Louis, 19
creative evolution of, 17

Bergonism, 25

Bhagvad Gita, 16, 18, 28, 34,
71-89, 145
akshara-purusha in, 87
attitude  towards, 73
avatarthood in, 74, 75
hook of spiritual life, 78
Brahma WNirvana in. 35
core of the teachings in, 78
commentary on, by San-

kara, 71, 73
dialogue between Krishna
and Arjuna in, 77

final message of, 88-9
Hindu conception of, 77
interpretation of, 78
Karmayoga in, 77, 79, 80
Kashmir recension of, 72
Eshara-puorusha in, 87
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methodics of, 73

most vital part of, 72

religio-philosophical text, 71

selfssurrender in, 84, 85, 86,

a7

significance of, 81

synthesis of, 82

systematic philosophy, 73

three significant things in, 74
Bhaktivoga, 79, 87
British imperialism, 5, 144
British rule in India, 4, 5, 6,

10, 11

blessings of, 4
Bradley, Irancis

17, 18
Brafma-sutra, 75, 87
Buddhism, 76

Nirvana in, 35, 50n.

Herbert,

Caesar, Gaius Julius :
leader of history, 126

Chandernagore, French settle-
ment of, &

Chatterji, Bankim Chandra,
78

Chaudhuri, Haridas, 40
Sri Aurobinds, the Prophet of
Life Divine, 40n,

China :
evolution of State in, 99
sages of, 93

Christ, leader of history, 126
Christianity, 76, 120
Claudel, Paul:
on Rimbaud, 52
Collzcted Poems and Plays, The
(Sri Aurobindo), 43
Clommunism, 105-6, 159, 160
cooperative, 160
Russian, 105, 106
Communist Block and World
State, 109
Community s#¢ Social Philo-
sophy
Clonscious Being, 26, 122
Consciousness, 23, 24, 25, 27,
29, 82, 33, 39, 81
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absolute, 25
alchemy of, 57
awakeners of, 60
change of, 52, 61
cosmic, 33
divine, 18, 28, 30, 35
ego, 33
force, 25, 36, 539, 127, 131
gnostic, 130, 147, 148
of mankind, 136
higher, 124
highest, 16
human, 28, 130, 156
infinite, 26, 123, 127, 128
lower, 38, 123
mental, 161
modern, 44, 51
nature of, 13
of mind, 128-9
physical, 56
powers of, B0
spiritual, 37, 81
supramental, 147, 156
supreme, 33, 35, 129
time, 127
truth se¢ Truth-conscious-
ness
whale, 127
Cosmic Art of India (Mukher-
jee), on the image of man,
52
Cosmic  consclousness — fé2 -~
Consciousness
Cosmic =~ Man, The (Bri
Aurobindoe), a poem, 54-5
Cosmic Yoga, 22
Cousins, James H., 47
Creation, defined, 124
Culture :
ancient, of Europe, 92
of Europe, 114
of India, 114

Dante Alighieri, 2

Darwin, Charles Robert,
19n.

Das, Chittaranjan, 1, 8§-9

Das, M. N,, Tn.



166

Democracy, 138, 139, 144,
152, 157, 158, 159
and liberty, 103-4
in ancient Greece, 103
in ancient Rome, 103
individual in, 143
modern, 137-8
perfect, 137-8
political system of, 103

Dharma, 18, 94, 97, 107
connotation of, 75
of society, 137
varnashrama, 130

Divine Being, 22, 25

Divine Comedy, The (Dante),
S6n.

Divinity, 149-50

Dray, William H., Philosophy of
History, 116n., 119n., 120n.

Drewitt, Rev,, 1

Durga, the secret soul of
Savitri, 65, 667

Dwvaita, 30-1

Dwaitavada, 26

Egoism, 155, 160
Egvpt, evolution of State in, 99
England, 1, 4
House of Commons :
ICS in India, 6
Feople of, 5
Essays on the Gita, The (Sri
Aurobindo) 13, 57, 71, 72,
72n.
Europe, 97
culture of, 92, 114, 132
revolution in, 3
Evolution, 18, 19, 20, 21, 22,
23, 30, 33, 34, 35, 36, 38,
39, 40, 41, 42, 121, 124-5
and monarchy, 101-2
basis of, 124
continuous, 17
creative, 17, 63
definition of, 151
development of, 124
emergent, 17
experiment of nature, 138

INDEX

human, 92, 93, 134, 136
impact of monarchy on,101-2
in history, 121
made ible, 126
multiple, 123
new symbol of, 57
of avatara, 126
af forms of group-life, 96-7
of man, 125
of political history, 129
of social history, 129
of society, 43, 94, 96-7, 102
137, 141-2, 143, 160
in  Aryan races, 99
of State, 136
of Supermind, 148
political, 136
problem of, 14
socio-econpmic, 136
spiritual, of society, 132
three stages in, of a new
polity, 157

vision of, 55

Faith and History (Niebuhr),
118n,

Fascism, 105-6, 159

Fisher, H.AL., History of
Europe, 1160,

Foundations of Indian Culture,
The (8ri Aurobindo) 99n.,
108n;,

France:
empire of, 144
triple ideals of, 146

Future Foelry, The (Sri
Aurobindo), 50n., 60

Gandhi, Mohandas Karam-
chand, 1, 12

Germany, empire of, 144

Ghose, Aurobindo, see Auro-
bindo, &t

Ghosze, K. D. (father of Sri
Aurchindo), 1

Ghose, Mrinalini, 6n.

Ghose, Sisirkumar, Sri Auro-
bindo— Poet as Seer, 43-63
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Ghosh, Aravinda ses Auro-
bindo, Sri

Gita see Bhagpadgita

Gnostic Being, 39, 41, 147,
148

Gnostic
Consciousness

God, 15, 16, 150
and man in Savitri, 69
existence of, 23
incarnation of, 74

Godhead :
individualism of, 160
universal, 161

God’s Labour, A (Sri Auro-
bindo), a poem, 53-4

Goethe, 2

Gokak, Vinayvak Krishna, Sri
Aurobindo on Applied Science
in Savitri, G4-70

Gokhale, Gopal Krishna, 10

Government and society, 90

Greece :
ancient, democracy in, 103
evolution of State in, 99
rulers of, 99
sages of, 93

Gujarati sz¢e Languages
studied

Gunas, the three see Karma-

consciousness  sec

yoga Vs
Gupta, Nolini Kanta, The
Yoga of Sri Aurobindo, 40n,

Hegel, 17
Lectures on the Philosoply of
History, 117n.
on evolution, 20
philosophy of history in,
115, 116, 117, 119
world spirit of, 117
Heideggar, Martin, 62
Hinduism :
epics, 10
folklore, 10
temples in, 45
History
classification of, 116
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events of, 126
evolution in; 121
freedom and harmony in,
132
human and cosmic, 129
meaning of, 115, 121
philosophy of, 114, 117, 129
political, evelution of, 129
role of historian in, 115
social, evolution of, 129
teachi of, 91
uniw:rgfi 118
History of Europe-(Fischer),
116n.
Hitler, Adolf:
the poem on, 43
Homer, 2
Human action, 126
Human CGyele, The (Sri
Aurobindo), 13, 57, 91n,,
93n., 99n., 108n., 12In.,
131n., 136n., 152
Human development, 94-5
Human evolution, see
Evolution
Human existence, 123
Human Order:
perfect, 160
Human unity, 114-61
equality in, 1545
fraternity in, 154-5
ideal of, 152, 153, 154
liberty in, 154-5
Humanity, 156
communal and collective
life in, 91
law for the, 134

Ideal of Human Unity, The
(5ri Aurobindo), 13, 57, 91,
93n,, 108n., 1Zln., 137,
139n., 142n., 152, 153n.

Ideal of the Karmayogin, The
{5ri Aurobindo), 126n.

Ignorance, 24, 34, 130, 147,
150, 156
absolute/original, 27
constitutional, 25
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cosmie, 27
egoistic, 27
human, 128
of individual, 125
of the masses, 125
practical, 28
psychological, 28
temporal, 27
world of, 148
Image, An (Sri Aurcbindo),
a lyric, 48
In  the Moonlight  (Sri
Aurobindo), a poem, 47
India:
ancient, 92, 93
ancient, community in, 134
culture of, 114
evolution of State in, 99
spiritual change in, 147
suffering people of, 5
Vedic Age in, 129-30
India Office, London, 2
India Under Morley and Minlo
(Das), Tn.
Indian Councils Act, 1892, 6
Individual, 130-2, 151, 160
divine reality of, 132.3
law for the, 133-4
role of, in a nation, 134
Indo-English Poetry (Kotoky), 59
Indu Prakasha, 4, 5, 6
Infinite  consciousness  see
Consciousness
Integral knowledge, 35, 34
Integral non-dualism, 26
Integral  Philosophy of  Sri
Aurobinds (Chaudhuri and
Spiegelberg), 53
Integral Yoga, 8, 13, 27-35,
38, 539, 49, 146
Integral Yoga of Sri Aurobinds,
The (Rishabchand), 36n.
Integralism, 26
International relations :
and World State, 110
international courts, 109
League of Nations, 109,111
problem of, 108-9

INDEX

ugly shadow in, 140
United Nations Organisa-
tion, 109, 111
world wars, 109
Introduction 1o Philasophy of
History (Walsh), 114n.
Trony of American History, The
{Niebuhr), 119n., 120n,
Islam, 76
Isracl, 92
evolution of State in, 99
Italy :
evolution of State in, 99
rulers of, 99

Jainism, moksha in, 35

Jnanayoga, 79, 87

Fala see Mahakala
Kali, 126
Kant, Immanuel, 21

Karmayoga, 79, 87
Prakeiti 1n, 83, 85, 88
three gunas in, 35-6, 81-2,
83, 34, 88
Karmayogin, 8
Kierkegaard, Soren Aabye, 52
Kimberley, Lord, 2
Knowledge, 147
Kotoky, P.C., 59n.
Krishna, Lord, 71, 74, 75, 76,
17, 8]
Krishna Prem, 50n.
Kshara-purusha in Savitri, 87
Kurukshetra, 71, 74
ﬁ’u?z:izfq}lama!a {Uddyotanasuri),

Lajpat Rai, Lala, 11
Lajpat Rai Case, 1907, 7
Languages studied:

Bengali, 3

English, 2

French, 2

German, 2

Greek, 2

Gujarati, 3

Latin, 2
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Marathi, 3
Sanskrit, 3

Last Poems (Sri Aurobindo), 49

League of Nations, 109, 111

Lectures on the Philosophy of
Mistory (Hegel), 117n.

Life Divine, The (Sri Auro-
bindo), 22, 24, 24n., 28n.,
a6n., 57, 92n,, 122n,, 1270,
135n., 146n., 161n.

Literature, 3, 95, 149

Love and Death (Sri Aurc-
bindao), 46, 59

Lowitt, Karl, Meaning in
History, 115n. 3
Macleish, Archibald, on

poetry, §3

Mahahharata, 71
Mahakala, 126
M;&[u;ndar, A. K., Sri Auro-
inda’s  Inter ;
Bisa, it Pretalion  of the
Man ;
destiny of, 125.6
evolution of, 125
Feason and love in, 160
squll of, 160-1
vital nature of,
Mankind : e
a divine reality, |
benefited by, i}t‘ii =
definition of, 132
development of, 134
gnostic  consciousness of,
136
Malt‘ra, 5 K, 14,17, 2%n,
M;rm;fﬂia Bamb Conspivacy Case,
Mantra, what the Vedic pocts
meant by, 57
Marathi see Languages stu-
died
Maya, 26
force of absolute conscious-
ness, 25
Mﬁgr@ in History (Lowitt),
n.

74, 80
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Meeting of the East and the West
in Sri Auwrobindo’s Philosophy,
The (Maitra) 14n.

Mehta, Pherozeshah, 10
Mental  consciousmniess  ges
Consciousness
Meyerhoff, Hans, ed, The
Philosophy of History in Our

Times, 115n.

Minto, Lerd, Tn.
remarks about Sri Auro-
bindo, 7

Mind see alio Overmind

Mind, 151
actions of, 125
beyond, 125
consciousness of, 128-9
emergence of, 19
finite, 127
habit of, 128
higher, 147
illumined, 147
nature of, 125
working of, 123-4

Mohammad, leader of his-
tory, 126

Monarchy, 101-03, 144
and evolution, 101-2
French, 101
king in, 102

More Poems (Sri Aurobindo),
49 .

Morley, Lord, 7, Tn.

‘The Mother', 8n., 148

Mother Dreams (Sri Auro-
bindo), a poem, 48

Musa Spiritus (5r1 Awro-
bindo), a poem, 6l

Nanda, B.R.,  Aursbindo
Ghase, 1-13

Naoroji, Dadabhai, 10

Napoleon (Charles Louis Na-

leon Bonaparte), leader

of history, 126

Nation :
cultural decline of a, 135
ego in a, 135-6
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India as a, 138

inner life of, 138

law for the, 133

organic growth and unity
of, 137

personality of, 138

psychological unit, as a, 142

working of a, 133

Nature :
development of State in,
139-40
divine will in, 24
evolutionary  experiments
of, 138

in Savitri, 68-9
individual in, perfection
of, 139-40
intention in, 152-3
secret strategy of, 153, 156-7
urge of individual in, 139
working of, 129
Nehru, Jawaharlal, 3, 13
New Being, The, 56, 62
Niebuhr, Reinhald, Faith
and Histery, 1180,
Irony  of American
The, 119n. 120n.
on history, 115, 116, 120-1
on religion, 118, 119, 120
Nine Poems (Sri Aurobin-
do), 47

Hislory,

On the Veda (Sri Aurobindo),
57

Ontology, 51

Overmind, 39, 147

Owversoul, 96

Pal, Bipin Chandra, 6
in England, 9
Pandavas, 75
Parmenides, 15
Patanjali, the a of, 86
Pearson, Nathaniel, Spiritua-
lity and the Modern World, 150
Philosophy, 14-42, 95
Greek, 14-5

ignorance se¢ Ignorance

INDEX

Indian, 14-5, 21, 25, 73
of divine fulfilment, 126
of individual, 130-3,133,134
on Nature ses Nature
Western, 14, 17, 19
Philosaphy of History (Dray),
116n,, 119n., 120n,
Philosophy of Histary in Our
Times, The [Meyerhoff)
115n.
Physical science, 95
Plato, 14, 15
Plotinus, 15
theory of emanations, 16
Poems, Past and Present (Sri
Aurcbindo), 47, 49
Poet, The, 43-63
definition of, 51-2

existential exegesis of, 53,

53n.
visionary or symbolic, 48
Poetry,
future of, 57a., 58n.
Political thought, 90-113,
117

Bengal, reveolutionary un-
derground in, 6
communism, 159
communism and fascism,
105-6
communism—Russia, 105,
106
democracy see Democracy
extremists, 9, 10, 11, 12
fascism and communism,
105-6
government and society, 90
history, teachings of, 91
humanity, communal and
collective life of, 91
humanity, religion of, 111-2
Indian National Congress,
4,5,6,7,8,9,10, 11, 12
timidity of, 4
Indian nationalism, 5, 6, 7
Indian politics, 6
International relations see
International Relations
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Maharashtra, extremists in,
6, 7
monarchy, see Monarchy
nationalism, 1, 9, 10, 11
nationalist movement, |
nmlmécuuperatiun movement,
nation, se¢ Nation
passive resistance, 12
patriotism, 1,3,
political institutions, 90
politics, 94
solution of, 112-3
secularism, 143
socialism, 104-6
society, 90
evolution of, 93, 94, 96-7,
99, 107
State, The see State
World State see State
World-union, 145, 156
true, conditions for, 110-1
world wars, 111
f}?t:tdir::rimrr}} life in, 8,9, 13
akrili see afso Ka
Prakriti, 25-6 S
Psychology, 149
Purﬂ;.ﬂi, A, E-1 ﬁn-, fn.
Lifeof Svi Aurobindo, The, 2n.

Ranade, M.G., 5
RE;;L Herbert, on the poet,
Reality :
infinite, 26
nature of, 14, 22.7
Reddy, V. Madhusudan, Sy
Aurobindo’s Philosophy, 14-42
Aurobindo’s Vision of Human
Linity, 114-61
Religion, 94, 95, 151
Arnold Toynbee on, 118
ecclesiastical, 161
growth of, 148-9
of humanity, 111-2
organised, 14-6
social, in Russia, 159
world-, 145
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Revelation (Sri Aurobindo),
a lyrie, 48

Rickert, Heinrich, 114n,

Riddle of this World, The (Sri
Aurobindo), 122n.

Rig Veda, on truth-conscious-
ness, 122

Rimbaud, Jean Nicolas Ar-
thur, 52

Rishabechand, 56n.

fieshi, The (Sri Aurobinda),
a pocm, 47-8

Ramakrishna, &, 76

Ramanuja, 85

Rolland, Romain, 13, 43

Rome, 92
ancient, democracy in, 103
empire of, 97

Rose of God, The (Sri
bindo), a pocm, 58

Russia :
empire of, 144
socialism in, 159

Auro-

Sachchiddananda, 23, 42,

122
Sakshi  (Sri Aurobindo), a
poem, 35
Sankara, 85
commentary on Gila by,
71, 72,73, 75, 79, 81, 85

Sankhya, 26, 34

Sanskrit see Lanpuages stu-
died
Sazitri (Sri  Aurcbindo), a

sem, 13, 49, 50, 52, 56mn.,
57, 59, 59n., 60
applied science in, 64-70
contemporary  knowledge
in, 65-6
cosmic waves in, 69
Durga, the secret soul of]
65, 667 5 o
Krhara-purusha in,
God and man in, 169
Goddess of pity in, 65
human interest in, 64
metaphysical subtlety of, 64
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Mother of Light in, 65,
66-7, 70
mystical depth of, 64
nature in, 68-9
occult powers in, 69-70
physics and  electronics
in, 68
spiritual radiance of, 64
theme of, 46
Savaji Rao, Maharaja, 3
Science, discoveries of, 149
Secret of the Veda, The (Sri
Aurcbindo), 13
Shaw, George Bernard, 41
Shiva (Sri  Aurobinde), a
poem, 44
Silence, 122
Sﬂ:}g Peems (Sri Aurobindo),

Social Philosophy:
community:
aspirations of, 160
in ancient India, 134
isolation of, 133
socialism, 104-6,
144, 152, 158
democratic, 138
modern, 137
society, 59, 90
and individual, 125
brotherhood in, 154-5,
158
Chalukyas, prosperity of,
139

137-8,

Cheras, prosperity of, 139
Chaolas, prosperity of, 139
Communist, 160
contemporary, 138
definition of, 131
democratic, 139
development of, 134
dharma of, 107, 137
egoism in, 143
equality in, 154-5, 157,
158
evolution of se¢ Evolution
freedom in, 154-5, 157
159

INDEX

Greek,
139

human, 121, 141

justice in, 161

prosperity  of,

Pallavas, prosperity of,
139

Pandyas, prosperity of,
139

race in, unity of, 153

socialist  poelity, 158

spivitualised, 132, 161
stateless, 144
transformation of, 136
Songs to Myrtilla (Sri Auro-
bindo), 45
Speeches  (Sri Aurobindo),
126n.
Spencer; Herbert, 19n.
Spender, Stephen, 56
on art, 45
Spengler, Oswald, 114, 114n.
Spiegelberg, Frederic, 53
Spirit and Form of Indian Polity,
The (Sri Aurobinde), 135n.,
141
Spirttuality and the Modern
Warld (Pearson), 150
Sri Aursbindo Mandir  Annual,
138n.
8Sri Aurobinds an Himself and on
the Mother, 8n.
Sri_Aurobinda, the Prophet of Life
Divine (Chaudhury), 40n.
State, The, 104, 158
administration of, 142
business of, 108
collective egoism of, 138-9
economic life in, 142
education in, 142
evolution of, 98-100, 136
in Arabia, 99
in China, 99
in Egvpt 99
in Ggrzgcc, 99
in India, 99
in Italy, 99
in Medo-Persia, 99
people in, 99
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functioning of, 142
future of, 106-7
greatness of, 117
ideal of, 107-8
in old societies, 100
individual :

perfection of;, 134

role of, in community, 135
legislation, 142
mechanical, 131

need for, 100
origin and nature of, 97-8

outward form of, 158
purpose of, 143
social life in, 142-3
working of, 136-7, 141
world-, 141, 144
advantage of, 110
and communist block, 109
end of, 110
international
and, 110
possibilities of, 109-10
United States and, 109
Stem, Fritz, ed., The Varieties
of History, 115n.
Sf:.rltfyﬂr;f History, A (Toynbee),
18n,
Subjectivism, 95
Subjectivity :
historical, 114
Superman, 39-42
Supermind, 21, 31, 32, 38, 39,
96, 121, 124, 125, 156
ascent to the, 34
evolution of, 148
three poses of, 30
Supra-cosmic iranscendence,
26, 27
Supramental consciousness,
see Clonsciousness
Supreme Being, 121, 124
Swaraj, 6, 9
Synthesis of Yoga, The (Sri
Aurobindo), 13, 57, 80, 80n.

relations

Tagore, Rabindranath, 86
on Sri Aurobindo, 1, 44
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Tantra, 34, 36n.
Thoughts and  Aphorisms  (Sri
Auvrebindo), 90n,
Tilﬁk, Bal Gangadhar, 7, 8,
colleague of Sri Aurobindo,
1

commentary on Gita, 72, 73

in Burma, 9
Timacus (Plato) 14, 15n.
Toynbee, Arnold J., 114,

114n.

on history, 115, 116, 117

on religion, 118

Stuely of History, A, 118n.
Transformation, 18, 27, 34,

GO, 146

a poet of, 56, 56n.

divine descent, 16, 17

of human soul, 90

of society, 136

psychie, 36-7

psychological, 153

radical, 156

spiritual, 153

triple, 35-42

See nlso Consciousness
Transformation and Other Poems

(Sri Aurobindo), 49
Truth-consciousness, 23, 29,

31, 34, 92, 122.23, 125-26,

147

Rig-Veda on, 123

supramental, 31, 33, 148,

151, 156

United Nations Organisa-
tion, 109, 111
United States :
and World State, 109
Upanishads, 23, 34, 73,
86
Mundaka, 29
Svetasvatara, 29
Taitiriya, 26
Urpasie (Sri Aurobinde) a
poem, 46-7, 59
Uttarpara Speech, 12
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Vaishnavism, 76
in Bengal, 87
Varisties of  History, The
(Stem), 115n.
Vedanta, 73
quintessence of, 79
Vedas, 17, 29, 75, 145
Vedic poets, 57n.
Visishtadvaita, 26, 30, 31
Vivekananda, Swami, 1, 126
Vlereck, Peter, 62

Walsh, W.H., Infroduction o
Philosophy of History, 114n.

War, 100, 110, 111

War and Self Determination. (Sri
Aurobindo), 91, 93n., 108n.

Whitehead, Alfred North:
on evolution, 19, 19n., 20

Who (Sri Aurobindo), a lyric,
48

INDEX

World State, See State, The
World Union, 145, 156
true, conditions for, 110-1

Yoga, 145, 147, 148

cosmic, 22
problem of, 14; see als
Bhaktiyvoga, Integral
Yoga, Jnanayoga and
Karmayoga
Yoga, of Sri Aurobindo, The
(Gupta), 40

Yapa-sutra (Patanjali), 86
Yoga-vasistha-ramayana, 71
Youth :

in Bengal, 9

of India, 1
Yugantar, 6

Zoroastrianism, 76
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