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CHAPTER le 

Ao 

THE PHILOSOPHICAL BACKGROUMDo 

I n order to set the perspective for the extraction 

and presentation of a socio-political philosophy out of the vast 

synthesis of knowledge that the thought of Sri Aurobindo enq^p-

assesj i t i s a necessary beginning to summarise as concisely as 

possible the general philosophical conceptions of God, Ifen, and 

Cosmos upon which the socio-political doctrine is based* For the 

social and p o l i t i c a l philosophy i s intimately connected with the 

general metaphysic of Sri Aurobindo «s thought and i s really a 

by-product of his main pre-occupation with creating a Divine 

Life on eartho 

But to encompass i n summary form the vast subject of 

Sri Aurobindo »s philosophy i s indeed a vexing and d i f f i c u l t 

ventureo I t would be d i f f i c u l t enough to paraphrase into a series 

of chapters, for i t not only covers varying fields of human l i f e 

and a c t i v i t y , i t also ranges over a number of volumes vrtiich are 
long, sometimes/ 



long, sometimes not easy t.o grasp, and s t i l l less easy to 

condense or paraphrase. For works l i k e "The Divine Life", 

"Essays on the Gita", "Synthesis of Yoga", and "The Human Cycle" 

present a symphony whose equilibrium l i e s i n the fine l y gBared 

balance and relationship of their components. And yet the 

attempt has to be made without throwing the whole underlying 

harmony out of Joint, bearing i n mind a l l the time the wisdom 

contained i n these Platonic words, " I f one sins against the laws 

of proportion and gives something too big to something too small 

to carry i t « too big sails to too small a ship, too big meals 

to too small a body, too big powers to too small a soul - the 

result i s bound to be a con5)lete upset." (Plato s Laws8691©) 

Before making the attempt, the point has to be stressed 

that we are not here concerned with yet another agile i n t e l l e c t 

ual catalogue of the universe» Anyone who approaches Sri 

Auroblndo as just another philosopher \^o speculated on i n t e l l 

ectual subjects as a sort of mental gymnastics or as a visionary 
vflio indulged/ 



vdio indulged i n mental outpourings from the seclusion of his 

retreat i s entirely mistakene Philosophy to Sri Aurobindo has no 

i n t r i n s i c value nor i s his main concern the creation of a 

philosophical system different from any other systems i n 

existence i n his dayo I f his thought has produced a philosophical 

doctrine, i t i s only as a step to something else, namely, the 

transformation of the world and l i f e , the coming of the kingdom 

of Heaven on Earth, "Our aim i s not to found a religion or 

a school of philosophy or a school of Yoga but to create a ground 

and a way of s p i r i t u a l growth and experience which w i l l bring 

down a greater tr u t h beyond the mind but not Inaccessible to the 

human soul and consciousness o A l l can pass who are drawn to that 

Truth, whether they are from India or elsei^ere, from the East 

or from the Westo" (Letters s Vol IVo P,65) 

A l l that would be attempted i n this introductory 

survey would be to present i n abridged form the central argument 

or theory concerning the nature and pattern of the Cosmos and 
i t s constituentso/ 



i t s constituents. The foundation of the philosophy \*ich i s 

- here being abridged centres around the concept " A l l is v e r i l y 

Brahmaiio" r:(Chandhogya Up, 111. XLV. lo) I n other words, a l l 

that i s , i s GOD and beside Him nothing else exists. He i s , on 

I the one hand, the basis of Creation, ONE and Indivisible, the 

^ supporter of a i l phenomenal manifestations of l i f e , glirlng 

Himself equally to a l l existences. He i s also, on the other 
I 

hand, the Transcendental Divine, beyond a l l m u l t i p l i c i t y , a l l 

movement, and u t t e r l y beyond descrjiptlon or definition. The 
ultimate fundamental Reality i s the "One indivisible that i s 

Piire Existence", wkiose qualities are Pure Consciousness, Pure 

Existence and Bliss, and i t i s this Reality that by an act of 

self-projection creates the material world of nature, giving 

the impression of division, but actually remaining ONE and 

Indivisible. "An omnipresent Reality Is the truth of a l l l i f e 

and existence, whether absolute or relative, i^ether corporeal 

or Incorporeal^ vrtiether animate or inanimate, whether 
intelligent or/ 



i n t e l l i g e n t or unintelligent; and i n a l l i t s i n f i n i t e l y varying 

and even constantly opposed self-expressions, from the 

contradictions nearest to our ordinary experience to those 

remotest antinomies which lose themselves on the verges of the 

Ineffable, the Reality i s one and not a sum or concourseo From 

that a l l variations begin, i n that a l l variations consist, to 

that a l l variations return. A l l affirmations :are deai&edonly 

to lead to a wider affirmation of the same Reality. A l l 

antinomies confront each other i n order to recognise one Truth 

i n their opposed aspects and embrace by the way of conflict 

their mutual Unltyo Brahman i s the Alpha and the Omega, Brahman 

is ONE besides \Aiom there i s nothing else exlstento" (The Life 

Divine 8 Po34) 

One.further qantatlon i n the magnificent language of 

poetic prose \d.ll suffice firmly to establish this fundamental 

concept 8 "When we withdraw our gaze from i t s egoistic pre

occupation with limited and fleeting Interests and look upon 
the world/ 
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the world with dispassionate and curious eyes that search only 

for the Truth, our f i r s t result i s the perception of a boundless 

energy of i n f i n i t e existence, i n f i n i t e movement, i n f i n i t e 

a c t i v i t y pouring I t s e l f out i n limitless space, i n eternal Time, 

an existence that surpasses i n f i n i t e l y our ego or any ego or 

c o l l e c t i v i t y of egos, i n ̂ ose balance the grandiose products 

of aeons are bat the dust of a moment and i n vhose Incalculable 

sum numberless myriads count only as a petty swarm." 

"BralMian dwells i n a l l , indivisible, yet as i f divided and 

distributed o I f we look again with an observing perception not 

dominated by intellectual concepts, but Informed by in t u i t i o n 

and culminating i n knowledge by Identity, we shall see that the 

consciousness of this i n f i n i t e Energy i s other than our mental 

consciousness, that i t i s indivisible and gives, not an equal 

part of I t s e l f , but i t s whole self at one and the same time to 

the solar system and to the ant-hillo To Brahman there are no 

whole and parts, but each thing i s a l l I t s e l f and benefits by 
the whole/ 



the whole of Brahman, Quality and quantity d i f f e r , the self i s 

equal. The form and manner and result of the force of action 

vary i n f i n i t e l y , but the eternal, primal, i n f i n i t e energy i s the 

same i n a l i o The force of strength that goes to make the strong 

man i s no whit greater than the force of weakness that goes to 

make the weako The energy spent i s as great i n repression as In 

expression, i n negation as i n affirmation, i n silence as i n 

sound," (The Divine Life 8; P,68 - 69) 

The idea of transcendental UNITY, ONENESS, and 

STABILITY behind a l l the varying forms of the phenomenal world 

^ i s the basic idea of the philosophy of Sri Aurobindo, The world . 

^ of m u l t i p l i c i t y around us presents the picture of constant f l u x , 

' variation, and change, and a l l things i n i t are subject to 

transience, decay, and modlflcatlono But the sum of a l l this 

transience and f l u x i s absolutely MOTIONLESS, stable, and fixed; 

a l l t h is throng of animate and inanimate creation i s at i t s 

centre essentially homogeneous and ONE, The changing world of 

fl u x conceals that \ihich i s i t s substratum, that eternal, 
indefinable Existence/ 

[ 
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indefinable Existence vtiich Is beyond motion, beyond time, 

beyond, variation and modification. This Brahman i s not, however, 

just the sum of a l l that i s i n the Universe; i t is that and yet 

Immeasurably, exceeds Ito From the proposition that everything 

that i s , i s God, I t follows that the created world including 

the diverse m u l t i p l i c i t y lAiich i t contains belongs also to that 

one Existence. This conceptual reduction of the many to the ONE 

raises, d i f f i c u l t i e s for our minds, conditioned as they are to 

a t a c i t acceptance of m u l t i p l i c i t y and variety as f i n a l 

characteristics of the world we knowo I f i t is said that the ONE 

i s or has become the MANY, the doubting Intellect immediately 

attempts a "reductio ad absurdum" by raising the question of how 

a limited human being or a beast or an inert stone could be said 

to be the Divine. The answer that would probably be appropriate 
by 

to t h i s type of questioning would be to begin/shedding the mind 

of i t s habitual and limited ways of thought and conditioning i t 

to postulates and terms applicable to the type of conception 
contained i n / 



contained i n the dictum. " A l l i s Brahman," 

"But i n erecting this apparent contradiction, the 

mind makes a double error. I t i s thinking i n the terms of the 

mathematical f i n i t e unit }Ailch Is sole i n limitation, the one 

which' i s less than two and can become two only by division and 

fragmentation or by addition and multiplication; but this i s an 

i n f i n i t e ONENESS, i t i s the essential and i n f i n i t e ONENESS vihlch 

can contain the hundred and the thousand and the million and 

b i l l i o n and t r i l l i o n . Whatever astronomic or more than 

astronomic figures you heap and multiply, they cannot overpass 

or exceed that ONENESS; for i n the language of the Upanishad, 

i t moves not, yet i s always far i n front when you would pursue 

and seize i t . I t can be said of i t that i t would not be the 

^ i n f i n i t e ONENESS i f i t were not capable of an i n f i n i t e 

\ m u l t i p l i c i t y ; but that does not mean that the ONE i s plural or 
i ' • 
^̂ ^̂ ^̂  can be limited or described as the sum of the many; on the 

contrary, i t can be the i n f i n i t e many because i t exceeds a l l 
li m i t a t i o n or/ 
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l i m i t a t i o n or description by m u l t i p l i c i t y and exceeds at the 

same time a l l l i m i t a t i o n by f i n i t e conceptual oneness. Pluralism 

Is an error because, though there i s the s p i r i t u a l p l u r a l i t y , 

the many souls are dependent and Interdependent existences; .... 

they depend on the ONE and exist by I t s ONENESS s: yet the 

p l u r a l i t y i s not unreal, i t i s the ONE SOUL that dwells as the 

individual i n these many souls and they are eternal i n the ONE 

and by the one Eternal. This i s d i f f i c u l t for the mental reason 

which makes an opposition between the I n f i n i t e and the f i n i t e 

and associates flniteness with p l u r a l i t y and i n f i n i t y with 

oneness; but i n the logic of the I n f i n i t e there i s no such 

opposition and the eternity of the many i n the one i s a thing 

that i s perfectly natural and posslbleo" (The Divine Life s 

Po304) 

Several Important questions now arise for consider

ation. I n i t i a l l y , the problem Immediately presents I t s e l f of the 

nexus that exists on this view between the ine r t i a which we 

usually associate with Inconsdent matter and the effulgence 
that the mind/ 
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that the mind conceives as the distinguishing feature of 

s p i r i t . To the ordinary reasoning I n t e l l e c t , there appears, on 

' the surface at any rate, to be a fundamental opposition between 

matter and spirito F i r s t l y , matter presents the appearance of 

a culmination of the principle of Ignoranceo Whatever else 

^ cftuld be said of i t , i t certainly does not seem feasible to say 
i 
\ that there i s an i n t r i n s i c consciousness locked away somevdiere 

i n matter's iron embracoo I n the dark semblance that matter 

^ presents, there does not seem to be any basis for the conclusion 

that i t i s an aspect of s p i r i t . Secondly, a further fundamental 
V 

1 
opposition between matter and s p i r i t i s the bondage of matter 

to mechanical Law, By d e f i n i t i o n , the one Eternal Indivisible 

S p i r i t i s free, master of i t s e l f , creator of Law and not i t s 

t o o l , master of i t s works and not bound by them. On the other 

hand, while matter may not be really inert but rather i n 

continuous motion, i t Is nonetheless true that i t i s r i g i d l y 

bound to a fixed and mechanical Law, which i s Imposed on i t , 
•vdilch i t does/ 
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which i t does not understand nor has created, i n much the same 
^ way that a machine works inconsciently. Thirdly, matter appears 

to be the culmination of the principle of division and struggle, 
i n i t s action, i t works either by an aggregation of units or an 
assimilation lAiich Involves the destruction of one unit by 
another and i n either case the result i s division and plu r a l i t y . 
I n the face of this opposition preisented by matter, i t i s not 
surprising that we find duallstlc interpretations of the 
Universe.. 

In Indian Philosophy, = the system known as Sankhya, 

that great school of enumeration and generalisation, reduces by 

a process of generalisation the world of matter to one great 

ultimate principle, PRAKRTI, which as the f i n a l , indestructible 

principle of matter, r o l l s out by constant evolution the unending 

panorama of the world of objects© Sankhya posits a clear cut 

dualism between Prakrtl and Purusha, and i t further maintains 

a belief i n a p l u r a l i t y of Purushas to whom Consciousness or; 
Energy i s / 
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r 
\ Energy i s the common characteristic, A r e a l i s t i c dualism also 

appears to be the accepted attitude of scientific research, A 

typical example of the approach of duallstic realism i s given 

by Bertrand Russell who says i n "l^ysticlsm and Logic" (P,125); 

"Common sense i s accustamed to the division of the world into 

mind and matter. I t i s supposed by a l l \^o have never studied 

philosophy that the distinction between mind and matter i s 

perfectly clear and easy, that the two do not at any point 

overlap, and that only a foo l or a philosopher could be i n 

doubt as to vrtiether any given entity is mental or material. This 

simple f a i t h survives i n Descartes and i n a some\diat modified 

form i n Spinoza, but with Leibniz i t begins to disappear, and 

from his day to our own, almost every philosopher of note has 

cr i t i c i s e d and rejected the dualism of common sense. I t i s my 

intention i n this a r t i c l e to defend this dualism " And 
again at P,143, " I f xAat we have said on these subjects i s valid 

the existence of sense-data is logically Independent of the 
existence of/ 
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existence of mind, and i s causally, dependent upon the body of 
the percipient rather than upon his mind. The causal dependence 
upon the body of the percipient i s a more complicated matter 
than i t appears to be, and, l i k e a l l causal dependence, is apt 
to give rise to erroneous beliefs through misconceptions as to 
the nature of causal correlation. I f we have been right In our 
contentions, sense«data are merely those among the ultimate 
constituents of the physical world of idilch we happen to be 
Immediately aware; they themselves are purely physical, and 
a l l that i s mental i n connection with them i s our awareness of 
them, which i s irrelevant to their nature and to their place, 
i n physlcso" 

The pos s i b i l i t y that there might be Spirit involved 

i n the material manifestation does not even arise on this 

Interpretationo Such a view i s rejected t»y Sri Auroblndo, whose 

theory may be summarised i n the following argument? Existence i s 

i n I t s a c t i v i t y a Conscious-Force 'which presents the v/orklngs 
of i t s force/ 
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of i t s force to i t s consciousness as forms of i t s own Being. 

Since Force i s only the action of one sole-existing Conscious-

Being, i t s results can be nothing else but forms of that 

Conscious-Being, Therefore, Substance or Hatter i s only a form 

of S p i r i t , S p i r i t and matter, then, are not opposing principles 

but different aspects of the ONE Being, "The two ares Sp i r i t 

i s the soul and r e a l i t y of that which we sense as matter; 

matter i s a form and body of that which we realise as S p i r i t , " 

(The Life Dlvlse 8 Po222) 

There i s , of course, a vast practical difference 

between the crudeness of matter i n i t s grosser forms and the 

purity, tlmelessness, and spacelessness which \ie are told 

distinguish S p i r i t , but according to Sri Aurobindo, the real 

ONENESS is never abrogated or even impaired, not even i n the 

grossest densities of matter. We arrive at the conclusion, 

therefore, that there i s a conceptive self-extension of^he ONE 

which works i t s e l f out i n the universe through atomic division 
and aggregation/ 
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and aggregation as the thing we c a l l Matter, and that Matter 

i s s t i l l , IMSStgrn Brahman i n i t s self- creative actiono 

The same reasoning i s consistently applied to the 

other major problem vftilch concerns the conception of MAN and of 

his relation to Brahmano In accordance with Upanlshadlc 

teaching, Sri Aurlbindo holds that the Absolute, Transcendent 

Self of things i s also the Self of l i v i n g beings, the Self too 

of man, the highest of the beings l i v i n g i n the material plane 

on eartho The Upanishadlc "That Art Thou" is Interpreted to 

mean not only that Brahman i s the Real Self i n man, but also 

that the Real Self i n individual man i s as complete because 

Identically the same as the Transcendent Self i n the Universe, 

for the Transcendent Self i s indivisible and the sense of 

separate individuality i s one more of the appearances which 

a f f l i c t the manifestation of phenomenal existence. "The one 

i n f i n i t e l y variable Spir i t i n things carries a l l of himself into 

each form of his omnipresence} the Self, the Being i s at once 
unique i n / 
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unique i n each, common .In our c o l l e c t i v i t i e s and one In a l l 

beings. God moves In many ways at once In his own Indivisible 

unity." (The Problem of Rebirthg P o 6 0 ) The Supreme Being i s 

the source of a l l manifested existence whose purpose is that i t 

should grow progressively i n consciousness u n t i l i t becomes 

transformed, even i n the depths of the material inccmscience. 

Manj as the highest evolute of this evolving consciousness i n 

matter, i s the front l i n e of the advanceo Is i t then feasible 

to conclude that the "I" vrtilch i n ordinary usage is taken to be 

our individuality i s the equivalent of this Real Self i n us? 

The answer i s most emphatically i n the negative. Our "I" i s NOT 

that s p i r i t u a l being of vfliich we can assert "Thou Art That," In 

the emergent progression of consciousness, there arises a 

centralisation of our surface consciousness vftiich forms a sort 

of integrating core of the ac t i v i t i e s of nature i n us and i t i s 

to t h i s that we give the name "ego"o This ego is really only a 

practical device of our consciousness devised to centralise 
the a c t i v i t i e s / 
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the a c t i v i t i e s of Nature i n uso This ego consciousness persists 

only so long as the sense of Individuality persistso When i n 

mystic states of consciousness, t h i s sense of Individuality i s 

superceded, the consciousness of a separative ego also vanishes 

and there no longer remains an "I" as distinct from a "Thou"o 

" I t i s this ego-sense that gives a f i r s t basis of coherence to 

-wti&t otherwise might be a string or mass of floating 

impressions; a l l that i s so sensed i s referred to a 

corresponding a r t i f i c i a l centre of mental consciousness i n the 

understanding, the ego-ideao This ego sense i n the l i f e stuff 

and this ego-idea i n the mind maintain a constructed symbol of 

self, the separative ego, which does duty for the hidden real 

self, the s p i r i t of true being," (The Life Divines P o 4 9 5 ) The 

ego therefore cannot be the Real Self = i t i s only "the lynch-

pin Invented to hold together the motion of our v^eel of nature," 

(The Life Divines P o 4 9 6 ) The real self i n Man i s what Sri 

Auroblndo calls the Jivatman, which, i n his philosophy has 
two forms/ 
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two formso That which Is called Jivatman proper is. our true 

being, Which i s above the manifestation of l i f e and directs 

the whole movement i n i t s secret ineffable wayo That which i s 

called the psychic being i s the Jivatman concerned as the 

force which stands behind mind, l i f e , and bodyo Iftille the 

Jivatman i s above_the l i f e manifestation and presides over i t , 

the psychic being stands behind the l i f e manifestation and 

supporto The distinction i s a subtle and delicate one, not 

easily i n t e l l i g i b l e i n ordinary mental terms for i t s truth can 

only be established ultimately by an experience of identity 

that i s beyond OTir mental reasoning capacity; but what i s 

important i n this survey is to note that our inmost Self of 

lAiich we can say "That Art Thou" is the Jivatman or psychic 

being, and not to confuse that with one or other of the surface 

parts of OVLC mental or v i t a l being. The ego personality which -

i s dominated by the division of consciousness, by the urge to 

separativeness, merely screens the. Divine within i n sheaths 
of mental/ 
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of mental, (using mental i n the sense of that which specially 
deals with cognition, thought perceptions, and the reaction of 
thoughts to things) v i t a l , (using v i t a l i n the specialised 
Auroblndonlan sense of that part of our nature which i s made up 
of desires, sensations, emotional responses, and ambitions) 
and physical ignorance. Idhile recognising that "nothing i s more 
d i f f i c u l t for us than to get r i d of egoism while yet we admit 
personality" (Synthesis of Yoga t P,246) nevertheless the aim of 
the discipline for vihlch this philosophy of the Universe i s a 
prelude i s to s t r i p from the Individual a l l these sheaths of 
Ignorance \:rhlch obscure and distort the image of the True Self. 
But i n this process, would I t follow that there would be an 
annihilation of individuality? Would "our end be to disappear 
and dissolve into some universality of matter, l i f e , mind or 
s p i r i t or else some indeterminate from vdiich our egoistic 
determinations of individuality have started." (The Life 
Divine 8 P.332) 

The loss of/ 
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The loss of egoism, the conquest of the exclusive 

concentration of consciousness on a separative movement would 

not mean a loss of personality for the ego i s not the f i n a l 

term of our Individuality» I t would only mean a shedding of 

Ignorance and the Transformation of Personality into the image 

of an original perfection which i s already inherent i n the 

divine inner Self of Man. For the purposes of \ihat Is intended 

as a background to a survey of Sri Aurobindo's socio-political 

philosophy, i t i s not s t r i c t l y necessary to pursue the iniquiry 

into a discussion of the practical steps or yogic discipline 

through which the transformation of the human personality has = 

to be soughto What we have to note, however, i s that Man, 

constituted as we have described him, and being ultimately "the 

concentration within l i m i t s of Space and Time" (The Divine Life? 

B o 4 6 ) of the Divine A l l has, i n spite of a l l other trends and 

urges to the contrary, a mighty task which he has to perform, 

the task of transforming his personality by rising from the 
level of h i s / 
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2 2 . 

level of his egoistic, separative fi x a t i o n of consciousness into 
the supramental consciousness. In other words "the ascent to 
the Divine Life i s the human journey, the work of works, the 
acceptable sacriflceo This alone i s man's real business i n the 
world, and the j u s t i f i c a t i o n of his existence, without which 
he would be only an insect crawling among other ephemeral 
Insects on a speck of surface mud and water which has managed 
to form I t s e l f amid the appalling immensities of the physical 
universe." (The Life Divine « P o 4 2 = 4 3 ) 

Prom the two great propositions which we have already 

established « namely, f i r s t l y that Brahman alone i s the Supreme 

Reality, the basis and upholder of creation and immanent i n 

everything from Man to the most primitive single l i v i n g c e l l , 

from celestial bodies and solar systems to simple stones. 

Brahman wtio i n addition also exceeds Immeasurably his creation, 

and secondly, that since a l l i s God, then a l l that exists i n i t s 

myriad variety of organic and Inorganic manifestations, i s also 
ONE existence/ 
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ONE existence = a further corollary which i s very important i n 

Sri Aurobindo's thought follows o This corollary i s the 

conception of Evolution, which Sri Aurobindo sees as gradual 

unfolding through aeons of time of the Divine Essence that i s 

muted i n Matter, from the most dense, crude, and tamasic 

origins to a f u l l efflorescence i n the consummation of Spi r i t . 

The condition of this Evolution is the Involution of the Divine 

Essence, the One Eternal Reality of S p i r i t , i n the apparent 

slumber of matter. The very conception of the principle of 

Evolution presupposes a prior involution, which sets the 

pattern of the Evolution that i s to follow. Because of the 

Involution of Brahman i n Matter, Evolution must then be an 

emergence of this Existence, this Consciousness, this Bliss or 

• Force, i n Innumerable forms that express or disguise i t , "Out 

of the inconscient. Existence appears i n a f i r s t evolutionary 

form as substance of matter created, by an Inconscient Energy, 

Consciousness, involved and non-apparent i n matter, f i r s t 
emerges.in the/ 
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emerges i n the disguise of v i t a l vibrations animate but 

subconscientj then i n imperfect, formulations of a conscient 

l i f e , i t strives towards self-finding through successive forms 

of that material substance, forms more and more adapted to i t s 

own completer expresslono" (The Life Divine 8 Po609) I t i s 

interesting to note that certain modern psychologists incline. 

to the acceptance of the view that Evolution presupposes some 

form of Involution, though the concept i s not as thoroughly 

worked out as i n Sri Aurobindo»s philosophy, Rolf Alexander, 

writing i n a recent publication entitled "The Power of the 

Mind", says8 "Before there could have been an evolution, there 

must have been an involution. Just as the possibilities of a 

human adult must be concentrated within the microscopic, 

f e r t i l i s e d , human ovum, so the possibilities of the Immense 

body of nature must have existed i n the f i r s t microscopic b i t 

of protoplasm formed on earth. Somehow, somewhere, these 

pos s i b i l i t i e s must have been envisioned, abstracted and brought 
together, then/ 
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together, then concentrated i n that f i r s t l i v i n g form." (Pol20) 

Evolution, then, i s i n i t s action an inverse of the 

original Involution of Spirit i n Mattero Even i n i t s early 

s t i r r i n g s , there i s already, i n what appears to be Inconscient, 

the f i r s t signs of sensation coming towards the surface. Plant 

l i f e contains within i t s e l f the f i r s t promise of the animal, 

and animal l i f e i n i t s turn reveals the obscure movements of 

feeling and the beginnings of conception that are the f i r s t 

ground for man the thinker. I n his turn "man the mental being 

i s sublimated by the endeavour of the Evolutionary Energy to 

develop out of him the s p i r i t u a l Man, the f u l l y conscious Being, 

man exceeding his f i r s t material self and discoverer of his 

true self and highest nature." (The Divine Life 8 P.768) The 

nature of Evolution, on Aurobindo's view, therefore makes i t 

not only possible but also Inevitable that there should be an 

emergence of Spirit i n i t s true and distinct character, not 

remaining as I t i s now, a subordinate feature of irtiich we only 
get rare intimations/ 
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get rare intimations i n our more elevated moments, but 
determining I t s e l f as a new power which i d . l l f i n a l l y encompass 
the mental part and exceed i t as the leader of Life and the 
material manlfestationo 

We can therefore say that of world creation there 

have been three primary and decisive steps© F i r s t l y , there was 

^ the Involution of the Divine into the obscurity of Substance. 

^ /Matter was created as the basic and static foundation. Secondly, 

there began a progressive emergence of the imprisoned, involved 

Divine Force out of the inconscience of matter, i n expressions 

of animal or v i t a l l i f e . Thirdly, there came into being the 

thinking individual, Man, possessing a conscious, though at 

f i r s t vague and indeterminate awareness of the Divine Existence 

and the world of Perfection of idiich i t contains a promise, 

beyond the world of struggling l i f e and groping thought. The 

seeming disintegration of the I n f i n i t e Vastness of the pure 

Divine Nature i n i t s descent into Cosmos was therefore an 
inevitable step/ 
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inevitable step i n order to establish f i n i t e centres of ItseK, 

so that^ a concentrated action i n i n f i n i t e series and 

permutations could effectuate the evolutionary plan inherent i n 

the original creative Idea. The Individual therefore came into 

being as a f i n i t e and limited centre of action; and the 

evolutionary plan makes i t inevitable that he should, even 

through his constricted orbit of action, increasingly develop 

his potentiality i n the direction of an i n f i n i t e range of 

freedom and expansiveness. For the I n f i n i t e i s not only the 

source of the individual, i t i s also the central essence and 

kernel of his being. The. movement so b r i e f l y sketched here, 

however, must, i f i t i s to be placed i n i t s right perspective 

and proportion, be viewed "sub specie aeternatatls'tfor i t has 

been spread over aeons of time, since Indeed Eternity i s the 

playground of the I n f i n i t e . Along this t r a i l of reasoning we are 

led to the audacious belief that we are by nature boimd to seek 

for and attain a higher level of consciousness for the mental 
being cannot rest/ 
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being cannot rest on his laurels on the supposition that 
Evolution has reached i t s acme. I t s f i n a l point, i n him. Just 

• 

as man exceeds the animal from v^lch he evolved, so must ^̂e 

now proceed to the evolution of the higher man, the Superman, 

i n whom Spi r i t w i l l overtap mentality, and vAio w i l l exceed 

our present limited, divided action i n the same measure that 

separates Man from animal. 

The concept of Supermind traverses ground of the 

most abstruse character, and i t v/ould be outside the province 

of this introduction to follow the ramifications of this 

metaphyslc. I n essence, however, the Supermind or Truth 

Consciousness would seem to be an intermediate functioning of 

consciousness between the Pure Essence of Brahman and the 

in f e r i o r functioning of ordinary mental consciousness. 

Supermind is not the absolute self existence of the Supreme 

Being, but i t i s His Nature and the operation of His self-

ordering i n the Universe. I t l i e s at the summit of our being 
and between i t / 
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and between i t and our human mentality, Aurobindo discerns 
several d i s t i n c t intermediary stages, but to attain to ̂  
Supermind and to dwell i n i t permanently i s the consummation 
of the s p i r i t u a l man. I n this supreme endeavour, we can be 
guided by the truth that mind i t s e l f contains though i n 
concealed form, some essence and potentiality of Supermind, by 
which i t can latimately be transformed into a receptive 
vehicle that i s f u l l y responsive to the Divine Light, The 
working of Supermind i s that of a Supreme Harmony, vftiich is 
wholly foreign to our diffused mental processb 

On this theory of Evolution, therefore, Man i n his 

present stage of development as a mental being, i s certainly 

not the peak or apotheosis of creation. To hold that he i s 

wbiLLd be merely to l i m i t the Divine purpose i n the manifested 

universe and to offer humanity no further hope of progress. The 

present terms of body and l i f e and mind are not by any means 

ends, but are "inactive pregnant gestation of a l l that i s yet 
to be unfolded/ 
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to be unfolded by the S p i r i t , " (Problem of Rebirths P , 53 ) The 
goal towards which we are inexorably progressing with a l l the 
certitude of a preordained determinism i s the goal of a Life 
Divine on Earth. "As there has been established on earth a 
mental consciousness and Power which\ shapes a race of mental 
beings and takes up into i t s e l f a l l of earthly nature that is 
ready for the change, so now there v r l l l be established on earth 
ar gnostic consciousness and Power v^ich w i l l shape a race of 
gnostic s p i r i t u a l beings and take up into i t s e l f a l l of earth 
nature that i s ready for this new transformation." (The Life 
Divine i P,859) 

The purport of this introductory escposition and i t s 

relevance to the socio-political theory that is to follow should 

now become apparent. Sociology and p o l i t i c a l theory, indeed the 

development of social and p o l i t i c a l institutions, are not ends 
? 

• i n themselves - they only have meaning \dien viev/ed against the 

background of the Universal S p i r i t , which not only manifests 
I t s e l f i n moil but also covertly directs every phase of the 

growth of h i s / 
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growth of his social.and p o l i t i c a l institutions, the Spirit 
which i s greater and deeper and wider than his intellect and 
impels towards a perfection that is ultimately i r r e s i s t i b l e 
i n spite of surface appearances to the contrary, and that 
cannot be barred by the arbitrary/;constructions of the human 
reason. The xi^ole process, then, of socio-political growth i s 
the result of this secret impulsion of the Eternal S p i r i t , the 
Zeitgeist or K a l i , which i s ceaselessly and secretly working 
towards i t s greater and more complete self-manifestation on the 

plane of our earthly existence. To put i t metaphorically, we 
I 
I 
i may say that the Zeitgeist or the Spirit that i s Universal, 

working on the loom of Time spins out the fabric that we c a l l 

History or Socio-Polltical growth and development. Of course, 

thi s conception i s an Integral One, viewing the whole historical 
aeternatatls" 

process "sub specie/ ", along the corridors of Time 

which may embrace centuries i n i t s scopeo Since the intellectual 
or rational man i s not the simmilt of manhood, similarly the 

rational or/ 
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r a t i o n a l or democratic or comhiunistic or t o t a l i t a r i a n society 

is^ c e r t a i n l y not the acme of the development of aggregate human 

l i f e o Only i n s p i r i t u a l i t y i s there any prospect of perfection 

hoth f o r the i n d i v i d u a l and communal man© -And by s p i r i t u a l i t y 

i s implied the growth of a community of supramental or gnostic 

i n d i v i d u a l s , whose minds would he i n d i r e c t communion with the 

Supermindo No mere economic r a t i o n a l i s a t i o n or p o l i t i c a l 

organisation, no matter how r i g i d l y organised or controlled, 

can by i t s e l f stem the breeding of social and p o l i t i c a l discord, 

i f i t i s not f i n e l y geared to the metaphysic of the S p i r i t 

involved i n matter that i s inwardly seeking expression. The only 

^ solu t i o n i s the growth of an identijty consciousness i n the 

S p i r i t which by i t s very nature would make f o r mutuality, 

harmony, and unityo Only the daim of a consciousness which w i l l 

recognise that the transcendental, the cosmic, and individual 
_ - ____ 

^aspects of the S p i r i t that Q j m i t e d i n Matter, are r e a l l y equal 

poises of the Divine Reality would solve the problems involved 
i n the adjustment/ 
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i n the adjustment "between the c o l l e c t i v i t y and the individual^ 
• 

•Trfho constitutes the c o l l e c t i v i t y o I n developing the social and 

p o l i t i c a l theory of S r i Aurobindo, we s h a l l have to deal with 

the ordinary sociologicalj economic) and p o l i t i c a l forces and 

instruments which are the normal subjects of investigation, but 

we s h a l l i n addition have t o go beyond these i n our search f o r 

s p i r i t u a l sources of governance, i f we are to arrive at an 

enduring and true s o c i o - p o l i t i c a l philosophyo 
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Bo 

THE SOCIO-POLITICAL PHILOSOPHY AMD ITS TYPEo 

i f Philosophy could be broadly defined as the 
i n t e l l e c t u a l search f o r the fundamental t r u t h of things, then 
that branch of the study knovm as P o l i t i c a l Philosophy may be 

q ^ regarded as the i n t e l l e c t u a l search f o r the fundamental t r u t h 
of things social and p o l i t i c a l o The special problems which 

,j 

concern man's p o l i t i c a l obligations are those vjhich n a t u r a l l y 
grow out of and as a r e s u l t of a consideration of man's eth i c a l 
r e l a t i o n s w i t h h i s f e l l o w meno I n the realm of t h i s p a rticular 
search, i t must be conceded that there i s no clearly defined 
branch of P o l i t i c a l Philosophy i n Indian thought as there exists 
i n Western thought. With i t s various schools, each with i t s ovm 

f special contribution of a pa r t i c u l a r a t t i t u d e to the subject, 
c l a s s i c a l Indian Philosophy was primarily concerned more with 
metaphysical problems of the nature of ultimate Reality and 
wi t h the problems of discovering the mechanics of s p i r i t u a l 
l i b e rationo I t i s true that diverse rules r e l a t i n g to social 
and p o l i t i c a l obligation are to be found i n the Dharma Shastras 
and p a r t i c u l a r l y i n the Laws of Manu, but these cannot be 
c l a s s i f i e d as f a l l i n g w i t h i n the ambit of philosophical thought. 

Taking a general view, Indian Philosophy presents the 
picture of a number of d i f f e r e n t schools of thought, each having 
the d i s t i n c t characteristic of t r y i n g t o solve the problems of 

human destiny/ 
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human destiny by providing a well-regulated system of 
metaphysics, epistemology, l o g i c , ethics together with, i n the 
majority of cases, a prescribed d i s c i p l i n e aimed at securing 
l i b e r a t i o n or release from bondage f o r i t s adherents. But 
there i s nothing analogous to the well-recorded h i s t o r y of 
Western P o l i t i c a l thought from Plato down to our day. The 
luminaries of the Indian philosophical scene, Mahavir, Gautama 
the Buddha, P a t a n j a l i , Shankara, Ramanuja and others were 
concerned pr i m a r i l y w i th such metaphysical problems as the 
attainment of l i b e r a t i o n , escape from suffering, the nature of 
the s e l f , the nature of Brahman, and the release from the sway 
of nescience© The founder of each major philosophical system 
i n India i s also called a "Rishi" or "Seer" and the t r a d i t i o n a l 
conception of the ultimate r e l a t i o n between Religion and 
Philosophy i s f u r t h e r demonstrated by the f a c t that the word 
f o r philosophy i s "DARSANA" \diich etymologically i s equivalent 
t o "seeing". 

The break i n t h i s t r a d i t i o n and the beginning of 
the growth of a social and p o l i t i c a l emphasis i n r e l l g l o -
phllosophical thought may be traced to the time when that great 
s o c i a l , p o l i t i c a l , r e l i g i o u s , and educational reformer of 
modern India appeared on the national scene - Raja Ram Mohun 
Roy (1774-1833). The organisation named the Brahmo Samaj \*ilch 
was Raja Ram Mohun Roy's legacy to the Indian Renaissance, 
strove not only f o r r e l i g i o u s reform, but also f o r social and 

p o l i t i c a l u p l i f t / 
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p o l i t i c a l u p l i f t o After h i s passing, the re l i g i o u s consciousness 
of renascent India began gradually to awaken to the contradict
ion between i t s Vedantic b e l i e f i n the inherent d i v i n i t y of MAN 
and i t s indifference to the wretchedness of the gener.al mass 
of the popiilationo Swami Vivekananda, one of the heroes of t h i s 
movement towards social and p o l i t i c a l emphasis i n thought and 
action, gave powerful utterance to the c a l l f o r social u p l i f t -
"Let the study of the Vedanta and the practice of meditation be 
l e f t over to the fut\u*e l i f e o Let t h i s body be dedicated to the 
sdrvice of others," ^ .? j ' 

D e f i n i t e contributions to genuine p o l i t i c a l 
philosophy are to be found i n the writings of the poet 
Rabindranath Tagore, of Mahatma Gandhi, and to some extent i n 
some of the works of Sir SoRadhakrishnan, but none of the Indian 
r e l i g i o u s thinkers and mystics has done more than S r i Aurobindo 
(1872 - 1950) i n seeking to provide an Integral P o l i t i c a l 
Philosophy based oh a grand synthesis of the wisdom of the East 
and the West, ancient as we l l as moSerno I t i s a corollary to 
h i s Yoga tha t i t i s not enough t o study man's individual s e l f -
development, and i t s principles and methods are geared to the 
goal of founding an i n t e g r a l Divine L i f e on earth, a new l i f e of 
the race - a new l i f e both indi v i d u a l and c o l l e c t i v e . The 
consequence i s . that the philosophy of S r i Aurobindo has also 
produced a well-defined-system of p o l i t i c a l theory as w e l l . 

For a proper/ 
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For a proper assessment of the p o l i t i c a l 
philosophy of S r i Aurobindo, i t now remains to consider the 
question of exactly what type of p o l i t i c a l theory i s contained 
i n h i s thought. Broadly speaking, Western philosophers may be 
divided i n t o two main schools whose primary difference concerns 
d i f f e r i n g conceptions of the scope of philosophy. The School 
of Philosophy known a^^Em-p±ricism)±s rooted i n the basic view 
tha t "a p r i o r i " thinking cannot by i t s e l f establish a- t r u t h 
about the existing world and that propositions r e l a t i n g t o the 
world can only be established by empirical observation. The 
contrary view that "a p r i o r i " thinking can by I t s e l f pronoTince 
truths concerning the world i s the chief distinguishing 
character of the school of philosophy known as ^ ^ t ^ ^ ^ ^ ^ ^ 
These divergent viewpoints, stated very b r i e f l y , have 
correspondingly Important consequences f o r Western p o l i t i c a l 
thoughts For the basic philosophical postulates from which one 

^ begins ultlinately^.|!l.d.etermine_the_n4tiu^^^ 
Philosophy at which one arrives. P o l i t i c a l Philosophy usually 
takes the form of an attempt to j u s t i f y certain assumptions 
about the methods and alms of government on the basis of a 
moral argument that certain forms of government are morally, 
j u s t i f i a b l e . For instance, s t a r t i n g from the viev/ that an 
e t h i c a l concept has an "a p r i o r i " basis, one would na t u r a l l y 
proceed t o hold a similar view with reference to the nature of 
p o l i t i c a l obligation; while a b e l i e f i n the empirical o r i g i n of 

duty would/ 
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duty would lead to a b e l i e f i n the empirical o r i g i n of 
p o l i t i c a l obligation, 

(Sus^we get P o l i t i c a l Philosophies called 
(Idealistic^and others \*iich have a ( ^ t e r i ^ J J ^ s t j ^ basis, The 
former have also been called;;^^^5^Theories of the State, vdiile 
the l a t t e r have also been designated asfNaturaJJ^st 
of the State. Moral theories claim j u s t i f i c a t i o n f o r government 
upon categorical moral grounds, while N a t u r a l i s t i c theories 
seek to j u s t i f y government upon grounds which are conditional 
upon the desire f o r the attainment of certain ends. 

Moral Theories of the State f a l l under two main 
headings, depending on whether the good of the STATE or that of 
the i n d i v i d u a l i s considered primary. Where the good of the 
State i s considered paramount, the result i n g p o l i t i c a l theory 
has been referred to as the Organic or C o l l e c t i v i s t Theory and 
where the individual's i n t e r e s t has been held inv i o l a b l e , the 
corresponding p o l i t i c a l philosophy has been termed Individual
i s t , which, i n tu r n , has been named U t i l i t a r i a n when i t defines 
the moral ideal as pleasure, that i s to say, vflien the methods 
and aims of government are judged t o be good only i n so far as 
they are useful i n promoting "the greatest happiness of the 
greatest number"^'Hob^s,^Bentham) and M i l l ate the most 
prominent exponents o f ^ t h i s doctrine. The I d e a l i s t or Moral 
Theory has received ̂ ^ p p o r t and clear statement i n recent times 

«,^wA< • ^ Bosanqnet and/ 
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by Bosanquet and T.H.Green, but i t s outstanding representative 
i s the German philosopher Hegel, who takes the extreme stand 
that i n the State generally and i n the Law of the State 
p a r t i c u l a r l y , there i s the external manifestation of the 
universal consciousness vAiich through the ages i s thus 
gradually o b j e c t i f y i n g i t s e l f o 

The I d e a l i s t i c theories of the State, though they 
d i f f e r on pa r t i c u l a r points, are agreed on certain basic points. 
F i r s t l y , the State l i v e s and has a soul. Though the State i s a 
whole brought i n t o being by the coming together of Individual 
persons,, i t yet transcends them and has an Independent existence. 
Secondly, t h i s soul i s conscious i n i t s c i t i z e n s . Thirdly, t h i s 
soul represents the true w i l l of each indiv i d u a l citizeno There 
are, of course, theories such as Communism which are d i f f i c u l t 
t o c l a s s i f y r e a d i l y , f o r Communism starts from the proposition 
that the production of the means to support l i f e and next to 
production, the exchange of things produced, i s the basis of a l l 
social structure; i t s emphasis i s to seek i n economics and not 
i n philosophy the causes that have produced and destroyed every 
social system that has ever appeared on earth. According to i t , 
a l l the i n s t i t u t i o n s of any society \daatsoever, e t h i c a l , 
r e l i g i o u s , l e g a l , and aesthetic are the by-products of the 
fundamental economic structurce Communism, i s therefore a 
J t r l c t l y m a t e r i a l i s t i c i n t e r p r e t a t i o n of the p o l i t i c a l process 
and i t admits of/no other c r i t e r i o n i n i t s dogmatic theory. 

^ ^ considering the/ 
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I n considering the question,'which i s the main 
purpose of t h i s analysis, of the r e l a t i o n of S r i Aurobindo's 
p o l i t i c a l philosophy to the p o l i t i c a l schools of Western thought, 
the point has to be observed that a l l the divergent theories of 

\ Western P o l i t i c a l Philosophy have essentially one feature i n 
common - namely, they a l l confine t h e i r enquiry s t r i c t l y w i t h i n 
the l i m i t s of the ordinary human Reason or I n t e l l e c t , The 
v a l i d i t y of t h i s proposition i s not diminished by the f a c t that 
there are notable exceptions t o i t , p a r t i c u l a r l y i n the 
doctrines of certain post Kantian philosophers such as 
Schopenhauer who did not conceal his indebtedness to Vedantic 
Idealism, and Bergson who conceived of i n t e l l e c t u a l Thought or 
Reason as a s p a t i a l i s i n g a c t i v i t y opposed to I n t u i t i o n 
which alone was q u a l i f i e d t o reveal the true nature of Reality, 
I t i s nonetheless true that by and large, and even more so i n 
the realm of P o l i t i c a l Philosophy, the Western Philosopher has 
accepted Reason as the sole director of his search f o r the 
fundamental t r u t h of things, j u s t as much as i t i s a truism of 
Indian Philosophy that i t refers to the Real as something vtiich 
cannot be grasped by reasoning or by l o g i c a l methods. Even an 
i d e a l i s t i c philosopher l i k e Hegel did not endeavour to re j e c t 
the sway of Reason, and he t a c i t l y accepted the paramountcy of 
Reason i n the doctrine that the "Real i s the Rational". The 
classic statement of t h i s general a t t i t u d e t o Reason i s given 
by Bertrand Russell i n "Itysticism and Logic" (Pol7) where he 

declares -/ 
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declares - " I n t u i t i o n i n f a c t i s an aspect and development of 
i n s t i n c t , and l i k e a l l i n s t i n c t , i s admirable i n those customary 
surroundings vrtilch have moulded the habits of the animal i n 
question, but t o t a l l y Incompetent as soon as the surroundings 
are changed i n a way which demands some non-habitual mode of 
action I n such matters as self-preservation and love, 
i n t u i t i o n w i l l act sometimes (though not always) with a s w i f t 
ness and precision which are astonishing to the c r i t i c a l 
i n t e l l e c t o But philosophy i s not one of the pursuits which 
I l l u s t r a t e our a f f i n i t y with the past; i t i s a highly refined, 
h i g h l y c i v i l i s e d pursuit, demanding f o r i t s success a certain 
l i b e r a t i o n from the l i f e of i n s t i n c t , and even, at times, a 
cer t a i n aloofness from a l l mundane hopes and fears. I t i s not i n 
philosophy, therefore, that we can hope t o see i n t u i t i o n at i t s 
besto On the contrary, since the true objects of philosophy, and 
the habit of thought demanded f o r t h e i r apprehension, are 
strange, unusual and remote, i t i s here, more almost than any
where else, that i n t e l l e c t proves superior to i n t u i t i o n " 

On the other hand, the a t t i t u d e of the Indian 
seer i s w e l l I l l u s t r a t e d i n the remarks of C.Johnston i n "The 
Great Upanlshads" (Volo 1. Po83) " A l l R ationalistic philosophies 
end, and i n e v i t a b l y end, i n Agnosticism. This i s the one l o g i c a l 
conclusion to the search f o r knowledge by that Instrument 
having been inspired and set i n motion by i n t u i t i o n , the 
r a t i o n a l i s t i c philosopher i n s t a n t l y turns h i s back upon i n t u i t i o n 

and commits/ 
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and commits the task to. the lower mind, which i s incapable of 
f i n d i n g the answer," This a t t i t u d e to the quest f o r the 
fundamental t r u t h of things places the philosophy of S r i 
Aurobindo i n a category apart when compared with the t r a d i t i o n a l 
types of Western I d e a l i s t i c Thought, To S r i Aurobindo, the 
Reason i s a "chained and hampered sovereign of our ordinary 
human consciousness". The Reason i s an a^prpgriateJ,n^^^^ 

^ ^ ' ^ ^ - . i f i t i s confined to^the f i e l d i n ^^^hJLJb was meant to 
^ ^operate, namely,_ttie^field of ̂m̂  f i n i t e things. I n "The 

L i f e Divine" (P.424) S r i Aurobindo refers t o reason i n the 
following terms8- "..,. i t cuts the whole i n t o segments and can 
select one segment of the whole as i f i t were the \diole Reality. 
This i s necessary f o r i t s action since i t s business i s to deal 
w i t h the f i n i t e as f i n i t e , and we have to accept f o r p r a c t i c a l f o r 

/J purposes and/ssSd* the Reason's dealings with the f i n i t e and 
/ cadre i t gives us, because i t i s v a l i d as an e f f e c t of Reality 

and so cannot be disregarded." The point i s even more clearly 
brought out i n the following excerpt from "The Riddle of t h i s 
Universe", " A l l European metaphysical thought does not i n 
i t s method and r e s u l t go beyond the I n t e l l e c t , But the i n t e l l e c t 
i s incapable of knowing the Supreme Truths i t can only range 
about searching f o r Truth and catching fragmentary representa
tions of i t , not the thingft I t s e l f , and t r y i n g to piece them 
together...,. At the end of European thought therefore, there 
must always be Agnosticism, declared or i m p l i c i t I n the 
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East, especlalljr i n India, the metaphysical thinkers have t r i e d 
as i n the West, to determine the nature of the highest t r u t h by 
the i n t e l l e c t . But, i n the f i r s t place, they have not given 
mental thinking the supreme rank as an Instrument f o r the 
discovery of Truth, but only a secondary status. The f i r s t rank 
has always been given to s p i r i t u a l i l l u m i n a t i o n and i n t u i t i o n 
and s p i r i t u a l experience; an i n t e l l e c t u a l conclusion that 
contradicts t h i s supreme authority i s held i n v a l i d . " 

The entire monolith of S r i Aurobindo»s thought 
^ rests upon the basis of Reascm, and where Reason Is^nqt 
ifi(.. adequate or q u a l i f i e d t o enter, upon I n t u i t i v e Insight and 

experience, to vflilch pride of place i s given i n the enquiry. For 
i t i s the natural tendency of I n t u i t i o n t o see things i n t e g r a l l y , 
and to proceed to a comprehensive synthesis and unity of 
knowledge. The spontaneous tendency of the Reason, on the other 
hand, i s towards analysis and d i v i s i o n and to i t consequently 
i s assigned a subordinate place as the appropriate instrument 
to hold sway over the objective world of f i n i t e thingso Accord
ing to the t r a d i t i o n a l Indian i n t e r p r e t a t i o n . Western p o l i t i c a l 
thought, as I l l u s t r a t e d by the schools of philosophy sketched 
above, moves under the aegis or guidance of the mind. I t s 
attempts to plumb the depths of Reality have a l l been, from the 
standpoint of Indian Yogic methods, purely mental outpourings 

. " i l c k l i e d o'er with the pale cast of thought". On the other 
hand, the t y p i c a l Aurobindo approach i s by d i r e c t r e a l i s a t i o n , 
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using methods \Aiich would be strangely a l i e n to orthodox Western 
philosophy, namely, concentration, meditation, a Yoglc widening 
and deepening of consciousness, s p i r i t u a l d i s c i p l i n e , a l l of 
which are Intended to create a favourable background f o r d i r e c t 
i n t u i t i o n or av/areness. The results of t h i s i n t u i t i v e awareness 
are then translated to mental terms to make them f a m i l i a r or 
i n t e l l i g i b l e to the ordinary intelligence. 

The consequence i s that we are, i n the philosophy 
of Aurobindo, concerned with a^imenslon i n philosophical 
enquiry, i n which the__ordinary^^nst^^^ I n t e l l e c t u a l search 
wi t h which philosophers of the Empirical and Rational schools 

^ dea l t , are supplanted and the enquiry i s based ultimately on the 
^ data furnished by I n t u i t i v e experience. This standpoint there

f o r e , cannot be conveniently categorised i n t o either of the two 
schools to which reference \IQ.S made e a r l i e r , and may perhaps be 
best described as a Supra-RAtional or S p i r i t u a l approach t o 
Reality, 

The P o l i t i c a l Philosophy which flows from such a 
Supra-Rational general philosophical viev:, must of necessity bear 
â  supra-rational character. As a p o l i t i c a l philosopher, S r i 
Aurobindo, unlike the Communist i^ho r i g i d l y adheres to an 
economic and m a t e r i a l i s t i c determinism, accepts s p i r i t u a l deter
minism i n h i s t o r y . He discerns the working of the divine Hand 
behind the apparently meaningless and contradictory events of 
h i s t o r y . One i s tempted t o say, with Shakespeare that S r i 
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Aurobindo would see "something divine even i n the f a l l of a 
sparrow". History i s the materialisation, the continuous s e l f -
r e v elatlon of the Absolute, the Cosmic Brahman, Behind every 
event the eye of the seer could decipher the w i l l of God, and as 

^a mystic he declares that God i s the author and captain of a l l 
h i s t o r i c a l processo^ln the "Ideal of the Karmayogin" (P.76) 
t h i s a t t i t u d e i s c l e a r l y expressed8 "This i s the greatness of 
great men, not that by t h e i r own strength they can determine 
great events, but that they are serviceable and specially forged 
instruments of the Poirer which determines them. Mirabeau helped 
to create the French Revolution, no man more. When he set him
s e l f against i t and strove, becoming a prop of monarchy, to hold 
back the wheel, did the French Revolution stop f o r the back
s l i d i n g of France's mightiest? K a l i put her foot on ^ a b e au, 
and he disappeared; but the Revolution went on, f o r the 
Revolution was the manifestation of the Zeitgeist, the Revolu
t i o n was the w i l l of God." According to the Glta, the hero or 
the ^ leader j j F o n l y an Instrument of God, and i n t h i s respect 
the p o l i t i c a l theory of S r i Aurobindo represents a fusion of the 
ideas of the Glta and Hegelian Idealism, f o r to Hegel also 
History was a process which represented the o b j e c t i f l c a t l o n of 
the Absolute i n Time, j u s t as Nature was the o b j e c t i f l c a t l o n of 
the Absolute i n Space. 

But the P o l i t i c a l Philosophy of S r i Aurobindo 
could not be termed Moral or I d e a l i s t i c alone, though there are 
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elements i n i t of the characteristics of the moral or I d e a l i s t 
Theory, I t i s , f o r Instance, c e r t a i n l y ORGANIC, i n i t s 
insistence that the State i s not a mere aggregation of separate 
individuals but a s o l i d a r i t y or an organism of \ ^ l c h each 
i n d i v i d u a l i s a d e f i n i t e part. "A people, a great human 
c o l l e c t i v i t y , i s i n f a c t an organic l i v i n g being with a collect
ive or rather - f o r the word coll e c t i v e i s too mechanical to be 
true t o the inner r e a l i t y - a common or communal soul, mind or 
body," ("The S p i r i t and Form of Indian P o l i t y " s P,19) 

Nor could i t be described as a Naturalistic or 
U t i l i t a r i a n Theory, though i t partakes of elements of these 
theories, since i t aims at establishing a harmonious r e l a t i o n 
between the Society or vtiole of which the individual i s a part 
and the i n d i v i d u a l who goes to make the societyo One of the 
cardinal principles of Benthamite U t i l i t a r i a n i s m , i n f a c t a 
p r i n c i p l e which i s either expressly or covertly to be found i n 
most of the writings of p o l i t i c a l theorists from A r i s t o t l e to 
Laski, namely "the greatest good of the greatest number", i s 
rejected i n the p o l i t i c a l philosophy of S r i Aurobindo i n favour 
of the broader concept of the good of a l l . Nor i s there any 
place i n Aurobindo's scheme f o r the doctrine that the sovereign 
c r i t e r i a f o r a l l morality are pleasure and pain. Since the 
ultimate Reality i s the s p i r i t u a l being, a man should t r y i n his 
personal and p o l i t i c a l / c a r e e r to realise the good of a l l 
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l i v i n g creatureso 

Being a product of thought which i s not confined 
exclusively to the I n t e l l e c t or Reason, but which derives i t s 
sanction and authority from I n t u i t i v e awareness, the p o l i t i c a l 
philosophy of S r i Aurobindo i s i n t e g r a l i n outlook. The 
conclusion, then, to which one i s Inevitably led i s that 
the P o l i t i c a l Philosophy of S r i Aurobindo transcends the ordinary 
divisions i n t o which schools of p o l i t i c a l theory are usually 
c l a s s i f i e d and may best be described as a Supra Rational, 
I n t e g r a l , or S p i r i t u a l approach to s o c i o - p o l i t i c a l problems. 
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CHAPTER l l o . 

A. 

HUMAN SOCIETY 8 ITS NATURE AND DEVELOPMENT o 

The question of the relation between the 
Individual and Human Society i s one of the stock questions of 
sociology and there are generally two stock answers to ito One is 
the u t i l i t a r i a n idea that the individual i s a Reality which is 
capable of existing and of being apprehended by i t s e l f and that 
a Society is nothing but an aggregate of atomic individuals« The 
other view is that the r e a l i t y i s the Society which i s a complete 
ent i t y by i t s e l f , of which the individual i s only a part - a 
part that cannot exist by i t s e l f or be conceived as existing i n 
any other capacity or settingo This l a t t e r view i s c r i t i c a l l y 
presented by GoDoH,Cole i n "Social Theoryl' (P. 13) "Again and 
again, social theorists, instead of finding and steadily employ
ing a method and a terminology proper to their subject, have 
attempted to express the facts and values of society i n terms of 
some other theory or science. On the analogy of the physical 
sciences, they have striven to analyse and explain society as 
mechanism, on the analogy of biology they have insisted on 
regarding i t as an organism, on the analogy of mental science or 
philosophy they have persisted i n treating i t as a person 
sometimes on the religious analogy that they have come near 
to confusing with a Godo" 
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.. Neither of these two views accurately f i t s Sri 
Aiarobindo's concept of society. The u t i l i t a r i a n view is rejected 
as having a basis too narrow, as a view that takes cognisance of 
the superficial only while being blind to the inner r e a l i t y . I t 
i s true that Aurobindo conceives of society as an organism, "The 
nation or society, l i k e the individual, has a body, an organic 
l i f e , a moral and aesthetic temperament, a developing mind and 
a soul behind a l l these signs and powers for the sake of which 
they existo" ("The Human Cycle"8 P,37) But this organic attitude 
does not obscure the fact that society i s ultimately a system of 
relationso Ultimately, the fact remains that human society i s a 
system of relationships between human beings who are not only 
individuals, but are also social animals i n the sense that they 
could not exist at a l l without being i n this relationship to one 
anothero In the f i r s t volume of the "Study of History", Toynbee 
gives a more acceptable definition of society. "A: sociej^y, we 
may say, i s a product of the relations between individuals, and 
these relations of theirs arise from the coincidence of their 
individual fields of actiono This coincidence combines the 
individual f i e l d s into a common ground and this common ground i s 
}4hat we c a l l society," The idea that society i s basically the 
organisation of certain relations i s inherent i n the following 
definitions "The social evolution of the human race i s necessarily| 
a development of the relations between three constant factors, 
individuals, communities of various sorts, and mankind. Each 
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seeks i t s own fulfilment and satisfaction, but each i s compelled 
to develop them not independently, but i n relation to the 
otherso" (Ideal of Human Unity? P0I6I) I t follows therefore that 
an Ideal Society would be one i n which respect for individual 

^ l i b e r t y and free grovrth of the individual being to his perfect
ion are harmoniously related to the growth and perfection of the 
corporate being, the Societyo 

This great problem of the adjustment of relations 
i s the cause underlying the origin of human society, whose task 
i t i s to find a balance between two poles of l i f e , the individual 
whom the Society helps to develop and the Society which the 
individual helps to constituteo During the sixty thousand or so 
years of man's l i f e i n various forms of social organisation, 
from the f i r s t crude beginnings of communal l i f e to the highly 
developed modern State, this problem has undergone innumerable 
vicissitudes and i s s t i l l as formidable a task as i t ever was. 
The evolution of society from i t s beginning to modern times has 
been reduced to definite patterns or formulae by different 
writerso I t i s , however, important to bear i n mind that these 
patterns are mere conveniences to explain and categorise a 
natural process, and a too r i g i d acceptance of a pattern i s 
l i k e l y to err by substituting a mental straight line for the 
diverse ways of the evolutionary process. Nonetheless, such a 
condensation of the process has this advantage that i t tends to 
bring into focus a vast panorama of history and to awaken 
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awareness of the hidden forces operating beneath the surface. 

The crux of ̂ social theory i s the abandonment of 
the doctrine that seeks to explain everything i n history and 
sociology by economic necessity or motive « by forces external 

^ to and often generated by society i t s e l f . This conception of 
human society would go beyond the materialistic idea of history 
and i n addition to economic motives and causes of social 
development, would point to profound psychological factors at 
work behind social progress, 

A Western theory that may be described as a 
psychological account of history was conceived by the German 
philosopher-historian, Lamprechto Human society, according to 
this conception, passes through a pattern of clearly distinguish
able psychological stages, which are described respectively as 
symbolic, t^ypal and conventional, individualistic and 
subjective. A l l human societies i n their early primitive 
stumblings are examples of society i n i t s symbolic stage, so 
called because a strongly symbolic mentality governs i t s thought 
and in s t i t u t i o n s , such as they may be. The symbol i n this stage 
has a strongly religious motivation, and i t i s a representation 
of that Something which man feels is present behind himself and 
a l l l i f e and human a c t i v i t y - the Gods, the mysterious order of 
Nature,. Social institutions and religious forms become, then, 
symbols of that v^ich man i n this stage seeks to express 
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concerning the Hidden Reality behind a l l l i f e and manifestation. 
The ancient Vedic Age, i n which society was f i r s t and foremost 
not p o l i t i c a l but religious, i s an example of the stage of 
symbols i n social growth. Every aspect of human l i f e was 
dominated by the religious ideal and throughout a l l a c t i v i t y , 
there pervaded the religious s p i r i t of the in s t i t u t i o n of 
sacrifice. The Vedic Society was divided into classes on the 
principle of VARNA, each soul being reborn into i t s own caste, 
low or high, according to i t s baseness or excellence i n i t s 
preceding l i f e , and each caste performing i t s own vrork as a 
religious duty, as worship of Him that i s the Source of a l l 
that l i v e s . Everything i n society at the symbolic stage became 
a sacrament, and i n a l l things the idea was to set the relation 
between Man and God or the Appearance behind the Reality, from 
vtfiich the relation between man and man would automatically 
follow. 

While this stage is mainly religious, the next 
stage i n social growth, the typal, is predominantly psychologic-
a l and ethical. In this age, the idea of the domination of the 
Cosmic Principle i n Man and i n human society gradually loses 
i t s hold and f i n a l l y ceases to have any important bearing. This 
i s the age of the great social virtues of mankind, the age which 
produced the Confucian ideal of " chun-tze " or the "good man" 
whose virtues are moral, directed to the good of society, or 
the Nordic ideal of the heroic man. The Confucian age is an 
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excellent example of this stage of human development. With the 
s p i r i t u a l as opposed to the moral, Confucius was not much 
concerned, Confucius' solution for the social confusion caused 
by unsocial individualism was the harmony of society that 
springs out of harmony i n the souis of men and the mutual 
service that results from their fellow-feeling for one another. 

The typal stage gradually hardens through a 
curve of degeneration into the conventional age, i n vAiich "the 
external supports, the outward expressions of the s p i r i t or the 
ideal become more important than the ideal, the body or even 
the clothes become more important than the person." (The Human 

' Cycle '8 P,10) The characteristic feature of society i n the 
conventional age is the urge to formalise, to stereotype a i l 
human a c t i v i t y including the quest for religious truth into an 
organised system and to formulate training and education i n a:, 
tra d i t i o n a l pattern. The pursuit of these conventionalised alms 
becomes an end i n i t s e l f and each such society, being material
i s t i c i n i t s inmost nature, not moral or s p i r i t u a l , struggles 
for wealth or power against the threats of similar societies, 
the poor struggling against the ric h and the rich against the 
poor, and nation states struggling against other nation states. 
In the end, the result is inevitable that the means which these 
societies take to raise themselves are the means that bring them 
down; and i n endeavouring to secure their societies, men are i n 
fact destroying them. The classic example of this type of 
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degeneration i n society at the conventional age is furnished by 
a consideration of the history of the evolution of the fourfold 
order of society i n India. The organisation of caste began as a 
quasi-religioiis division of society into groups based on 
capacity for the purpose of providing harmony i n the social 
fabric. At i t s finest level, i t was a f l u i d system without the 
r i g i d i t y that developed i n later times, but i t degenerated i n 
following centuries into a closely guarded system of privileges 
which produced a fissured social organisation that f e l l a victim 
to the f i r s t onslaughts of outside invaders. "In the f u l l 
economic period of caste the priest and the Pundit masquerade 
under the name of Brahmin, the aristocrat and feudal baron under 
the name of Kshatriya, the trader and money-getter under the 
name of Vaishya, the half-fed labourer and economic serf under 
the name of Shudra. When the economic basis also breaks down, 
then the unclean and diseased decrepitude of the old system has 
begun; i t has become a name, a shell, a sham, and must either 
be dissolved i n the crucible of an individualist period of 
society or else f a t a l l y affect with weakness and falsehood the 
system of l i f e . t h a t clings to i t . " (The Human Cycle § P . l l - 12) 
In short, the end of the conventional age begins when the out
ward Form prevails and the s p i r i t behind the Form diminishes and 
vanishes altogethero 

The age of Individualism i s ushered i n when "the 
gulf between the convention and the Truth becomes intolerable 
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and the men of intellectual power arise who rejecting 
robustly or fiercely or with the calm l i g h t of reason, symbol 
and type and convention strike at the walls of the prison house 
and seek by the individual reason, moral sense or emotional 
desire the Truth that Society has lost or buried i n i t s whited 
sepulchres," (The Human Cycle s P o l S ) The individualistic age 
of social evolution arises from the decay and formalistic 
r i g i d i t y of the conventional age. The revolt of reason which 
began as a heresy at the time of the Renaissance i n Europe 
ushered i n the age- of individualism and the history of Europe 
provides the finest example of the age of individualism and 
Reason, The davm of the period of individualism was inevitable 
i f a way out was to be found from the suffocating bonds of a 
soulless conventionalism. In essence, the Renaissance i n Europe 
marked the vigorous return of the Graeco-Roman mentality - i t 
brought with i t the free curiosity of the Greek mind together 
with the prac t i c a l i t y and urge towards organised order vdiich 
was the essence of the Roman attitude. No similar development 
i s traceable i n the history of Oriental societies - what there 
has been of this s p i r i t arose as. a result of the European 
influence and not as an original impulse. The classical Indian 
Polity, for instance, was at i t s root communal, and not 
individualistic and, competitive. Mills' famous delineation of a 
sphere around each individual into which no State authority 
could j u s t i f i a b l y encroach was foreign to this ancient Indian 
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concept,. There was, i n this attitude, no incompatibility of 
interest between individual and Society because both were firmly 
held to be manifestations of the One Reality behind a l l 
Appearanceo 

The period of Individualism i n the West started 
as a revolt of the individual reason against the cramping 
limitations of social organisation - against State dominance, 
the Church, traditional religion and against a l l those values 
and standards which had hardened into mere forms bereft of the 
original s p i r i t vAiich brought them into being. Rejecting the 
r i g i d reign of tra d i t i o n , the blind reliance on fixed authori
t i e s , "the learned casuistry of schoolmen and Pundits", the 
champions of this era switched their allegiance to science and 
to the pursuit of a l l forms of rat i o n a l i s t i c and materialistic 
endeavour. The fail u r e of the conventional institutions 
provided the impetus for the rise of the individualistic age, 
and i t grew from that beginning into a quest of values, a 
scrutiny of the ends of l i f e , of the meaning of progress, with 
a mission to destroy falsehood and discover a new bedrock of 
Truth. Among the major contributions of this age to human 
thought and progress, apart from the discoveries of the 
Sciences, are two potent ideas, the f i r s t of which is the 
democratic right of a l l members of a society to as f u l l a 
development of their personalities and powers as they are 
individually capable, and the second being the notion which i s 
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inherent i n the f i r s t - that the individual i s not merely 
a unit of society, a member of the pack, but also something i n 
himself, a being, a soul, an individuality which has i t s own 
trut h and law just as much as the law of the communal being. 

The individualistic age, with i t s strong 
emphasis on the c r i t i c a l reason was therefore an expression of 
an impulse to seek and lay bare the truth of the individual 
being and of the world to which he belongs. The great achieve
ments of the c i v i l i s a t i o n called Western culminated i n the 
organising of human l i f e by the standards of empirical Science 
and the unprecedented organisation of the powerful nation 
states that constituted the Western group, the colonial empires 
and meticulously organised commercial enterprises that support
ed these nations are witnesses to the success of this s p i r i t i n 
i t s heydey. But i f , a l l component things, as well as human 
societies and movements carry within themselves the seeds of 
their own destruction, then the seed that seems l i k e l y to 
[disrupt this age of individualism i s i t s unrestrained concentra
t i o n on individual reason and judgment without any outer, 
generally .Tecpg&£sal)2e standard of truth. While there i s no 
denying the grandeur of the achievements of this period of the 
human cycle, i t i s nonetheless true that at some stage i t took 
a v i t a l i s t i c turn by i t s exclusive preoccupation and identifica
tion with the individual ego. Thereby i t s basis became extremely 
narrow, and the inveterate habit of externalising a l l the 
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individual's conceptions .and impressions made i t impossible 
for him to get below the surface of circumstances for meaning. 

The individualistic age i s s t i l l very much with 
us, but the signs are not wanting that there are indications 
of an incipient new age struggling to be born as the next 
phase of the cycle. But individualism, symbolising as i t does 
the reign of the c r i t i c a l reason, was a necessary incident i n 
human progress. Following the terminology of Lamprecht, Sri 
Aurobindo describes the coming period i n the evolution of 
human society as the Subjective Age. The f i r s t stumbling steps 
i n the erection of human society were taken on the foundation 
of symbols and types. I n the course of time, these symbols and 
types became hardened, bringing the era of conventions i n which 
the external forms became entrenched i n a soulless mechanism 
of institutionalised ideas. Release from this age proceeded via 
the instrument of the c r i t i c a l reason which brought with i t the 
age of individualism and scient i f i c progress. "The subjective 
stage of human development i s that c r i t i c a l juncture i n vrtiich, 
having gone forward from symbols, types, conventions, having v 

turned i t s gaze superficially on the individual being to 
discover his truth and right law of action and i t s relation to 
the superficial and external truth and law of the universe, our 
race begins to gaze deeper, to see and feel what is behind the 
outside and below the surface and therefore to l i v e from within." 
(The Human Cycle 8 P.47) 
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During -the last two or three decades, the world 
has witnessed and i s s t i l l witnessing the rise of nationalisms 
on an unprecedented scale. Particularly on the African 
continent, i n the Middle East, and i n the continent of Asia i s 
t h i s development most discernible. On Aurobindo's theory, this 
development is logically to be expected, not only because the 
primal law and purpose of a society, community or nation i s to 
seek i t s own self-fulfilment, but also because the demand of 
the Time-Spirit upon the human race i s "that i t shall find 
subjectively, not only i n the individual, but i n the nation and 
i n the unity of the human race i t s e l f , i t s deeper being, i t s 
inner law, i t s real self and l i v e according to that and no 
longer by a r t i f i c i a l standards", (The Human Cycle s P,42) At 
the time that Sri Aurobindo wrote, this tendency was most 
prominent i n nations l i k e Germany, India, and Ireland, Examples 
of t h i s type, of the urge "to be oneself" or "ourselves", could 
now be multiplied with examples from new national states i n 
Africa and i n Asia, There i s , however, a serious p i t f a l l in-. 
th6:J>ath of this progress to a subjective age before i t emerges 
into a true period of subjectivism. The urge "to be oneself" 
could lead and has so far led to an attitude of mind i n which 
the nation lives "solely for and to oneself". In other words, 
i t i s the step from the error of individualistic egoism to the 
far more disastrous error of communal egoism. This seems to 
have been the plight of the movement away from the age of 
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individualism so far - the f a l l from one(Je^^o?^lnto an even 
more momentous error. A true subjectivism has not yet had a 
clear formulation i n human evolution. This lapse into the error 
of mistaking the v i t a l ego for the real self, of believing that 
" I am my l i f e and body", provides the clue to the understanding 
of the racial fantasies of Nazi Germany, and of the horrors to 
which a zealous p\u?suit of this false subjectivism could lead. 
The extremes of b e s t i a l i t y to vAiich Nazi Germany so easily 
succumbed are a pointer to the seriousness of the error 
involved i n the cult of the communal ego. The law i s always the 
same = whether one i s dealing with the "Apartheid" hysteria of 
South African p o l i t i c s , or the clamour for partition i n 
Pakistan - that when egoism, individual or communal, is the 
root of action, i t must bear i t s own due results, and however 

i t s 
much i t may be tempered by external machinery, /sbs^ eventual 
outbiirst i s ( ^ e v i t a ^ ^ One of the consequences of the f a l l into 
t h i s error i s the growing modern cult of the State and the 
increasing subordination leading i n the end to the complete 
eclipse of the individual citizeno In present day p o l i t i c s , 
examples are legion of the(^ise)subjectivity into which society 
has f a l l e n . The h i s t o r i c a l evolution of the subjective age out 
of the individualistic i s beset by two dangers, neither of vdiich 
i s clearly apprehended by man i n his present state. Fir s t , he 
has transformed his individual ego into a great national 
egoism; second, he has f a i l e d to grasp the truth that man i s i n 
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solidarity with a l l of .his kind, and i s not a being that must 
seek fulfilment apart from the fulfilment of his kind. The 
fai l u r e to grasp these two basic truths leads Man to pursue 
only the utmost development of his egoistic i n t e l l e c t , v i t a l 
force, physical well-being, and the utmost possible satisfaction 
of his mental, emotional, and physical urges, A society composed 

do 
of individuals so constituted cannot/otherwise than set i t s e l f 
up as a separative force i n opposition to other societies 
similarly endowed, A true subjectivity w i l l not rest i n that 
vdiich i s apparent or on the surface, but i n a l l things w i l l 
strive to reach that v*iich i s secret and real. 

"....A true subjectivism teaches us, f i r s t that 
we are a higher self than our ego or our meinbers; secondly that 
we are i n our l i f e and being not only ourselves, but a l l othersj 
for there is a secret solidarity idiich our egoism may kick at 
and strive against, but from which we cannot escape," (The 
Human Cycle % Po51) I t w i l l never lose sight of the twin truths 
that our real self i s also the Divine, TiAiich i t i s our duty to 
discover and consciously become, and secondly that this Real 
Self i s one i n a l l , expressed i n the individual and in the 
communityo Ultimately i t s goal w i l l be the unfolding of the 
Divine i n Man "to i t s utmost capacity of wisdom, power, love, 
.and universality and through this flowering his utmost realisa
tion of a l l the possible beaujsy and delight of existence", 
(The Human Cycle % P,49) 
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A theory .of a somevdiat similar type i n the 
sense that i t could be placed i n the same category as opposed 
to a p T i r e l y materialistic conception of social evolution as 
propounded by Marx and Engels, i s put forward by H.N.Spalding 
i n "Civilisation i n East and West - An introduction to the 
study of Human Progress". According to Spalding, a l l human 
societies are essentially of the same character as biological 
organisms, and l i k e other organisms, must change i n adaptation 
to internal and external stresses. This process of adaptation 
to internal and external stresses, which constitutes the fabric 

-es 
of h i s t o r i c a l study, progress/through vdiat Spalding designates 
as f i r s t the biological stage, which i s equivalent broadly to 
the condition described by Hobbes as the "state of nature", 
from which society proceeds to the materialist, moral, ̂ oral-
s p i r i t u a l and f i n a l l y culminates i n the s p i r i t u a l state. The 
biological state i s characterised by obedience to custom and 
to a rigd system of t r i b a l morality, i n which the individual 
only has meaning as part of the t r i b e . Such societies get less 
coherent with the rise of egoistic individuality v^ich produces 
theories and attitudes to l i f e vrtiich develop materialistic views 
of society and a materialistic way of l i f e . The materialistic 
state of human society refers to the organisation of politic s 
around the self-centred nation or Sovereign state, which 
dedicates i t s e l f to the pursuit mainly of selfish economic and 
p o l i t i c a l advantage. Each such state struggles for wealth or v. 
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power against the threats or attacks of similar organisms. There 
i s much i n present day world polit i c s with i t s strong material
i s t flavour to cause despair and a sense of frustration to the 
p o l i t i c a l philosopher, but Spalding sees a ray of hope because 
"there i s i n man a t o t a l l y different principle from that \^ich 
causes him, as a p o l i t i c a l animal, to maintain or extend his 
om p o l i t i c a l organism at the expense of other organisms. This 
principle i s reason = the moral and s p i r i t u a l principle - which, 
i n direct opposition to the materialist, constrains man to 
throw down the walls separating class from ciass and State from 
State and no longer to bear arms , but to l i n k them. In other 
words j there i s i n man a principle vdiich enables him to surpass 
the principle of the materialist state, with i t s end of power, 
and to attain to the principle of the moral or spiritual state, 
with i t s end of mutual service, springing from respect or love 
for man or God", (Civilisation i n East and West s P,72) Novdiere 
have we had a f u l l example of the working out of a Moral or 
Spiritual Stite i n i t s plenitude of harmony and power, but 
Spalding does not doubt that i t s development as one more step 
i n man's progress i s inevitable. The idea of a pattern i n 
history, of a gradual albeit stumbling march to a distant goal 
i s well i l l u s t r a t e d i n the following quotation from the same 
vrorks (P,334) "The men of the Kingdom of the Future w i l l thus 
be able to note the stages of man's advances: the insane raving, 
then the stammering speech, the clear t a l k , then the great 
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song They w i l l see the story of mankind, l i k e the story 
of the soul as a Divine Comedy i n three Acts 8 the animal 
beginnings, the moral and s p i r i t u a l development, the return of 
the creature to i t s Father and i t s ELiss"o 

While S r i Aurohindo presents the theory of 
Lamprecht sympathetically, his own view of social evolution 
would condense man*s progress i n t o three periods or stages, 
corresponding to the three parts of man»s beingo Man i s a 
complex creature with three parts to his being, the b e s t i a l or 
animal, human, and s p i r i t u a l , or i n more technical terms, the 
i n f r a - r a t i o n a l , r a t i o n a l , and supra-rational, which are ever 
present and active i n him at one and the same time. Similarly 
social evolution proceeds from the i n f r a - r a t i o n a l stage, to the 
r a t i o n a l and f i n a l l y must culminate i n a supra-rational society. 
I n the i n f r a - r a t i o n a l l e v e l , man has not yet learnt to refer h i s 
l i f e and a c t i v i t y to the judgment of his reasono Conduct here i s 
regulated by i n s t i n c t and impulse, somewhat l i k e the. ant and the 
bee, under the sway of nature» From t h i s obscure beginning, man 
goes forward by various stages to a r a t i o n a l state, \ i^ere his 
developing w i l l and int e l l i g e n c e exercise some measure of 
control over his thought, f e e l i n g , and action. I n the r a t i o n a l 
state, man has made innumerable experiments i n social organisa
t i o n , ranging from monarchy, autocracy, aristocracy, m i l i t a r y 
d i c t a t orship to what i s called democracy of various kinds, 
bourgeois or proletarian, i n d i v i d u a l i s t i c or c o l l e c t i v i s t . Such 
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experiments I n social forms are destined to be multiplied so 
long as the Reason alone operates as the determining power 
behind hiiman thought and I t s unfoldingo^^^fatur^ does not Intend 
the r a t i o n a l man to seize the \diole tr u t h - o f his being at once. 
He has to go on experimenting u n t i l the l i m i t of Reason i s 
reachedo Reason as the renovator and creator of society, 
progresses through three successive stages I n I t s onward march -
the f i r s t I n d i v i d u a l i s t i c , with l i b e r t y f o r i t s p r i n c i p l e ; the 
second, s o c i a l i s t i c , w i th equality and the State f o r i t s 
p r i n c i p l e ; the t h i r d , i ^ a t Aurobindo c a l l s the anarchistic 
phase, I n the higher sense of the word. 

I t i s individualism which marks the.end of the 
conventionalism, of the i n f r a - r a t i o n a l cycle, and ushers i n the 
age of reason, of which the pr i n c i p l e i s l i b e r t y . I t i s t h i s 
age vAiich recognises the free r i g h t of the individual to control 
not only h i s own l i f e and action but also the l i f e and action 
of the group to v^ich he belongso Hence the r a t i o n a l democratic 
stage i s a very necessary phase i n social evolutlono But because 
man i s not yet a f u l l y r a t i o n a l being, but i s s t i l l bound to the 

^ Impulses and prejudices of his i n f r a - r a t i o n a l heritage, the 
r e s u l t i s a l l experiments i n democracy have produced only a 
pseudo-democracy, i n \ihich p o l i t i c a l power passes i n t o the 
hands of a dominant group i ^ i c h i n the name of democracy, 
governs over the mass of the populace» There i s no gainsaying 
the f a c t that democracy with i t s ideals of education and . 
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freedom of the i n d i v i d u a l has done a great deal f o r human 
society, but i t must also be admitted that i n the majority of 
democratic-countries, so-called, these ideals have been 
d i s t o r t e d i n order to serve the interests of the dominant 
class exercising pov/ero The sense of f r u s t r a t i o n , vdiich looms 
ever larger i n the framexrork of the present day hap-hazard 

^ p r i v a t e capitalism, turns men's minds to democratic socialism. 
The bankruptcies of the highly organised competitive i n d u s t r i a l 
ism of our cycle engender the urge to some form of socialism. 
But j u s t as individualism f a i l e d because man sacrificed equality 
to gain l i b e r t y , so too w i l l c o l l e c t i v i s e d socialism f a i l 
because no enduring society can be founded through s a c r i f i c i n g 
l i b e r t y i n order to a t t a i n equality. 

And so w i l l man, led by his reason, continue to 
grasp one experiment a f t e r another i n the dim b e l i e f that i t 
w i l l o f f e r a panacea f o r social i l l s . According to Aurobindo, 
social evolution w i l l not reach .the r i g h t path u n t i l man 
realises that the l i b e r t y and equality vdiich he has so long been 
seeking must be the l i b e r t y and equality of the soul. This 
r e a l i s a t i o n can come only vdien he has dominated his egoism by 
transcending the l i m i t s of the Reason as the sole guide of l i f e , 
and raised himself t o a supra-rational or s p i r i t u a l l e v e l . 
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( B. ) THE PSYCHOLOGY OF SOCIAL ORGANISATION. 

I n the f i r s t section of t h i s chapter, an 
attempt was made to describe the growth of social organisation 
and to endeavour to discern a pattern i n that growth. Before 
we complete the discussion on the development of social forms, 
the question s t i l l remains - why should there be any growth at 
a l l ? Are there any forces to vftiich we could point as the 
determinants of social change - forces that operate below the 
surface of h i s t o r i c a l events? The answer to t h i s question 
involves a discussion of the philosophical attitude to the 
h i s t o r i c a l process. 

For the purpose of t h i s exposition, i t may be 
said on the authority of Toynbee (See "A TTi "tnrl-in'ilnnfn at 

Religion") that there are broadly three clear conceptions of the 
h i s t o r i c a l process. F i r s t l y there i s the theory which regards 
the h i s t o r i c a l process as a rhythm of the Universe based on a 
c y c l i c movement governed by an Impersonal Law, A l l h i s t o r y takes 
the form of a fundamental rhythm of the Universe as a whole, 
somevdiat analogous to the day and night cycle or the annual cycle 
of the seasons, Marcus Aurellus i n hls"Medltations" (Chap, 1, 
BkoXL,) carries t h i s view to an extremes "The r a t i o n a l soul 
ranges over the whole cosmos and the surrounding void and 
explores the scheme of things. I t reaches i n t o the abyss of 
boundless Time and not only comprehends, but studies the 
significance of, the periodic new b i r t h of the Universe. These 
studies bring the r a t i o n a l soul to the r e a l i s a t i o n of the t r u t h 
t h a t there w i l l be nothing new to be seen by those \Aio come after 
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us, and that, by the same token, those that have gone before us 
have not seen anything, either, that i s beyond ovir ken". 

The ancient Hindu conception of cycles i n hi s t o r y 
i s a theory of a similar kind, though s t r i c t l y i t penetrates 
beyond the a t t i t u d e of Aurelius and, re j e c t i n g the idea of a 
b l i n d impersonal dominance over human a f f a i r s , traces the o r i g i n 
of a l l movement to the One Brahman or Divine o 

The second fundamental theory regards the 
h i s t o r i c a l process as a non-recurrent movement governed by 
I n t e l l e c t and W i l l o The i n t e r a c t i o n of I n t e l l e c t and W i l l i s the 
only movement knom to man that i s non-recurrento History 
becomes a drama that i s punctuated by crises and decisive events 
and i n which f u l l significance i s given to human v o l i t i o n and 
i n i t i a t i v e . This i s the view that i s mott prevalent i n the West, 
having been inherited from I s r a e l and passed over to C h r i s t i a n i t y 
and Islam. I n the I d e a l i s t statement of t h i s theory, the 
I n t e l l e c t and W i l l vrfiich are deemed to govern the course of 
h i s t o r y are not those of human beings (though they may seem on 
the siirface to be so) but those of an Omnipotent and One S p i r i t 
or Absolute or God. According to the German I d e a l i s t Hegel, the 
S p i r i t i s "the leader of the peoples and of the world; and 
S p i r i t , the r a t i o n a l and necessitated W i l l , i s and has 
been the director of the events of the world's h i s t o r y . " (Kegels 
"Philosophy of History"? Introduction) 
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The-Spirit or "Idea" or "Reason" i s the true, 
the Eternal, that reveals I t s e l f i n the xrorld and nothing else 
i s rev.ealed i n the world but S p i r i t o Nothing i s abandoned to 
chanceo I f one asks vdiat i s S p l f i t , Hegel's ansv/er would be 
that " i t i s the one immutably homogeneous I n f i n i t e - pure 
I d e n t i t y - vtiich i n i t s second phase separates I t s e l f from 
I t t e l f and makes t h i s second aspect i t s own polar opposite, 
namely as existence f o r and i n Self as contrasted v/ith the 
Universal." (Hegel 8. Introduction to "Philosophy of History,") 
After a laboured attempt t o establish that t h i s unfolding of the 
s p i r i t i n h i s t o r i c a l events that constitutes the Time-process i s 
Inti m a t e l y related t o the purely l o g i c a l process of his 
d i a l e c t i c , Hegel's theory degenerates i n t o a sectarian 
I d o l l s a t l o n of the German race i n which i t i s seriously stated 
t h a t "the German s p i r i t i s the s p i r i t of the new world. I t s aim 
i s the r e a l i s a t i o n of the Absolute, Truth as the unlimited s e l f -
determination of freedom = that freedom which has i t s own 
Absolute form as i t s purport." ( i b i d ) 

The t h i r d view i s closely analogous to the 
second,I but d i f f e r s i n i t s accent on a r i g i d m a t e r i a l i s t i c 
determinism i n History. The most famous, exponent of t h i s theory 

I was Karl Marx, \rtio l i k e Hegel believed that h i s t o r i c a l events 
developed according to a d i a l e c t i c a l formula, but t o t a l l y 
disagrees w i t h Hegel as to the motive force of t h i s development, 
Hegel a t t r i b u t e d human h i s t o r y to s p i r i t , vftiose gradual 
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unfoldment constitutes the events i n the human drama. For Marx 
matter and not s p i r i t i s the ultimate determinant - matter i n 
the special sense of what i s r e a l l y man's r e l a t i o n t o matter, 
of vfliich the most important part i s his mode of production. 
Human I n t e l l e c t , Reason and W i l l do play a part i n determining 
the course of events but only a subsidiary part f o r the 
paramoimt d r i v i n g force that provides the impetus f o r h i s t o r i 
c al process i s the class struggle,, r e s u l t i n g from private 
ownership of the means of production. There i s no place i n 
t h i s m a t e r i a l i s t i c conception of hi s t o r y f o r any concept of 
s p i r i t as underlying the course of human events and being the 
operative cause beneath the surface phenomena. 

On Hegel's view the main d i f f i c u l t y i s that there 
i s no clear statement why s p i r i t has to go through the various 
stages of the d i a l e c t i c or why i t i s unfolding at a l l , not i s 
i t d e a r to what goal i t i s progressing. Though i t i s indicated 
that the Absolute Idea i s the ultimate goal, the effect of t h i s 
on human i n s t i t u t i o n s and events i s not by any means c l a r i f i e d . 

I n the technical language of philosophical 
discussion, Aurobindo's c r i t i c i s m of Marxism would be that i t 
i s e ssentially a philosophy of Becoming without any r e l a t i o n to 
Being. Marx expressly r e j e c t s any acceptance of the idea of 
Being as a background against \diich the Becoming i s to be regard=| 
ed. I n Aurobindo's language, Marxism would be treated as a 
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theory that concerns i t s e l f exclusively with the workings of 
the Inconsclent. The h a l f - t r u t h i n i t i s due to the s u p e r f i c i a l 
observation that i n worldly phenomena, the Inconscient stands 
apparently supreme© 

Blind mechanical necessity working with almost • 
mathematical precision, j u s t as much as a bl i n d s p i r i t u a l 
necessity, i s foreign to S r i Aurobindo's concept of the 
psychology of human organisation and i t s progresso I n a l l 
phenomena, and therefore i n social, p o l i t i c a l and economic 
matters as w e l l , the stress of the hidden s p i r i t must be 
regarded as being the primary force at work behind a l l change 
and development, 

"The immense and inscrutable processes of the 
world a l l perfect themselves w i t h i n , i n a deep and august 
silence, covered by a.noisy and misleading surface of sound -
the s t i r of Innumerable waves above, the fathomless resistless 
mass of the ocean waters below I t i s said that i n h i s t o r y , 
i t i s always the unexpected that happens. But i t woiild not be 
unexpected i f men could turn t h e i r eyes from superficies and 
look i n t o substance. I f they accustomed themselves to put aside 
appearances and penetrate beyond them to the secret and 
disguised r e a l i t y , i f they ceased l i s t e n i n g to the noise of l i f e 
and liste n e d rather to I t s " silence." (Ideal of Karmayogin 5 Po40) 
Th& .ha_3±o: kttltme to-the force behind every event or mode or 
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organisation i s f u r t h e r i l l u s t r a t e d i n t h i s extracts "In a l l 
movements, i n every great mass of human action, i t i s the 
S p i r i t of the Time , that which Europe c a l l s the Zeitgeist and 
India Kala, who expresses himself " (Ideal of the Karmayogin 
P.56) This S p i r i t i s the power "that works i n secret i n the 
heart of humanity, manifesting herself i n the perpetual surge 
of men. I n s t i t u t i o n s , and movements and whose energy goes 
abroad and moulds the progress of the world and the 
destiny of the nations. His i s the impetus \diich f u l f i l s 
I t s e l f i n Time, and once there i s movement, impetus from the 
s p i r i t w i t h i n , Time and the Mother take charge of i t , prepare, 
ri p e n , and f u l f i l . When the Zeitgeist, QM i n Time, moves i n a 
se t t l e d d i r e c t i o n , then the whole forces of the world are called 
i n t o swell the established current towards the purpose decreed. 
That which consciously helps swells i t , but that which hinders 
swells i t s t i l l more, and l i k e a wave i n the windswept ocean, 
now r i s i n g , now f a l l i n g , now high on the crest of v i c t o r y and 
increase, now down i n the trough of discouragement and defeat, 
the impulse from the hidden Source sweeps onward to pre-ordained 
f u l f i l m e n t . Man may help or man may r e s i s t , but the Zeitgeist 
works, shapes, overbears, i n s i s t s o " ( i b i d . ) Even human v o l i t i o n 
anii drive are only subsidiary agents to the p r i n c i p a l which i s 
the Eternal S p i r i t . "This i s the greatness of great men, not 
that by t h e i r own strength they can determine great events, but 
that they are serviceable and specially forged instruments of 
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the Power idiich determines them." ( i b i d . P.60) The Becoming I s 
Real because the Being, which i s the source of a l l creation i n 
i t s i n f i n i t e m u l t i p l i c i t y i s Real, 

S r i Aurobindo looks at evolution from t w aspects 
- the Cosmic and the Individual and i t i s the l a t t e r that has 
been given comprehensive and s t r i k i n g treatmento Progress i s not 
only upwardcj, but p r i m a r i l y inward, and the extent of the inward 
advance manifests i t s e l f i n increasingly higher levels of 
i n s t i t u t i o n s and societieso The increasing importance of the 
i n d i v i d u a l i s , i n f a c t , the outstanding element about a universe 
\Aiich started wittiout consciousness and i n d i v i d u a l i t y i n an 
undifferentiated Nescience, The Individual i s not a by-product. 
He i s a persistent Reality, the medium through which the S p i r i t 
discloses i t s being. The ascent of the indivi d u a l to higher and 
higher levels w i l l automatically mean a progressive advance i n 
soc i a l organisation u n t i l there i s a complete transformation of 
a l l aspects o f l i f e , material, v i t a l , and mental. The evolution
ary emergence from'^the Inconsclence works out by a secret cosmic 
consciousness as a primary force and an ind i v i d u a l consciousness 
evident on the surface. The Cosmic Consciousness remains hidden 
and subliminal to the surface i n d i v i d u a l . On the s T i r f a c e , i t 
manifests I t s e l f by the creation of separate objects and beings. 
This includes also c o l l e c t i v e powers or organisations of human 
p o l i t i e s , vtolch i n Aurobindo's language are "large subjective 
formations of Cosmic Nature. I t follows that only as Individuals 
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become more and more .conscious, i n the sense that they 
increasingly become open to the control of the Cosmic Conscious
ness, can the group being become also more and more conscious. 
The growth of the i n d i v i d u a l therefore i s the means f o r the 
expansion of the c o l l e c t i v e Being. 

A l l t h i s flows l o g i c a l l y from the Involution-
Evolution theory vfliich i s the mode by vtilch. the povrer of the 
Absolute becomes active or expresses i t s e l f . A l l creation there
fore i s the self-e:g)resslon of the Absolute. The Absolute, how
ever, i s not bound by i t s self-expression and i t remains the 
Absolute because i t i s both i n and beyond the self expression. 
The contradictions between the Absolute and i t s self-manifesta
t i o n , \Aiich i s most pronounced i n the material plane, are a l l 
incidents t o the modes of the a c t i v i t y . Involution brings the 
contradiction to the f o r e , evolution i s the process through vflilch 
the contradiction would be resolved. Evolution i s the steady 
manifestation, i n ever enhanced degree and q u a l i t y , of involved • 
energies. 

"An Involution of the Divine Existence, the 
S p i r i t u a l Reality, i n the apparent inconscience of Matter i s the 
s t a r t i n g point of evolution The evolution must then be an 
emergence of t h i s Existence, Consciousness, Delight of Existence, 
not at f i r s t i n i t s essence or t o t a l i t y , but i n evolutionary 
forms that express or disguise i t . Out of the Inconscient, 
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Existence appears i n a f i r s t evolutionary form as substance of 
matter created by an Inconscient Energy, Consciousness, 
involved and non-apparent i n matter, f i r s t emerges i n the 
disguise of v i t a l v ibrations, animate but subconsclent;- then 
i n Imperfect formulations of a conscient l i f e , i t strives 
towards s e l f - f i n d i n g through successive forms of that material 
substance, forms more and more adapted to i t s o\m. completer 
expression." (The L i f e Divine 8 P.609) 

The organisation of human p o l i t i e s i s therefore 
a f u r t h e r and advanced manifestation of the creative a c t i v i t y 
of the Absolute. But f o r the c o l l e c t i v i t y , i t i s the individual 
lAio i s of main significance. For i t i s only through the 
i n d i v i d u a l that the cosmic s p i r i t organises i t s c o l l e c t i v e 
u n i t s and makes them self-expressive, and i t i s only through 
him that i t raises Nature from the Inconsclence to the Super-
conscience and exalts i t to meet the Transcendent, The mass 
consciousness i s obscure and works by a vague, incoherent and 
often subliminal Impulse and i t needs the individual to express 
I t s e l f , to organise i t and make i t effective,, I t i s true that 
i n present day p o l i t i c a l organisation, the trend i s towards the 
subordination of the individ\ial to the mass consciousness and 
i t i s also true that a well organised attempt at such sub
ordination can give great power and efflclei§r to such a state. 
But such pov/er and e f f i c i e n c y are only short-term goals.. At 
best, i t i s only an e f f i c i e n c y of the outer l i f e , which i s not 
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the highest or l a s t .term of our being. The highest status of 
the a c t i v i t y of the power of the Absolute i s termed by S r i 
Aurobindo as the Super-Mind. This i s a consciousness i n which 
a l l contradiction i s resolved, l n \ ^ i c h there i s the free play 
of the Wisdom and Power and Bliss of God, a condition \Ai±ch i s 
the great l i n k between the boundless Being above and the 
divided Being beloxir. Man's goal i s to a t t a i n to t h i s condition 
of Super-Mind, ar r i v e at Int e g r a l knowledge and bring down the 
power of Super-Mind f o r the transmutation of his entire being -
not only the transformation of hvmn consciousness but also 
the transformation of i t s material and v i t a l basis. The a t t a i n 
ment to Super-Mind and i t s descent w i l l achieve "The L i f e 
Divine",' f o r man and humanity. This i s the greatest f u l f i l m e n t 
that awaits man and the aim of Nature's endeavour i n him. 
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CHAPTER 111. 

, THE FOUMDATION OF POLITICAL OBLIGATION. 

The famous and apparently contradictory phrase 
coined by Rousseau - "This means nothing less than that he w i l l 
be forced to be f r e e " - embodies the most controversial of a l l 
the problems of p o l i t i c a l philosophy. How i s p o l i t i c a l obliga
t i o n t o be founded? Does a Man's freedom consist i n obedience 
or does i t consist solely of the absence of restraint? 

S r i Aurobindo defines the basis of p o l i t i c a l 
o b l i g a t i o n and freedom i n terms of obedience, and there i s i n 
t h i s a h i n t of the teaching of Plato, and also Rousseau and the 
other Western Philosophers of the I d e a l i s t i c School, but the 
difference i n Aurobindo i s that t h i s d e f i n i t i o n of freedom 
undergoes a characteristic re-orientation i n the l i g h t of 
ancient Upanlshadlc philosophy. Freedom and p o l i t i c a l obliga
t i o n r e a l l y mean obedience, but the obedience i s to the law of '. 
one's own being, to the SVADHARMA as t h i s concppt i s understood 

r * 

i n the teaching, f o r Instance, of the Bhagawad Gita. A man 
should l i m i t himself to the duties and obligations of his social 
and psychological being - the law of h i s nature, his Dharma, 
and since the r e a l subliminal self i n man i s the supreme d i v i n i t y 
I t s e l f , obedience to the lawc^ef one's o\m. being and obedience 
to God's law amount to the same thing. 
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The. concept of dharma has to be more f u l l y 
worked out since i t i s central to the p o l i t i c a l philosophy of 
S r i Auroblndoo The Sanskrit word "dharma" i s often translated 
i n t o English as r e l i g i o n , but i t r e a l l y means the innermost 
nature, the essence, the I m p l i c i t t r u t h of a l l things. Dharma 
i s the ultimate purpose vAiich i s working i n our s e l f . When any 
wrong i s perpetrated, i t i s said on the basis of t h i s concept, 
t h a t dharma i s v i o l a t e d , by which i s meant that the l i e has been 
given to our true nature. 

But t h i s dharma, the essential t r u t h i n us and 
of our being, i s not apparent or on the surface, but Inherent, 
I n order to I l l u s t r a t e t h i s point, we may use by way of analogy, 
the example of a seed. On the surface, a seed contains no h i n t 
of i t s essential nature, of the idea i n i t , which i s to become 
a plant or a tree. I f i t i s subjected to detailed physico-
chemical analysis, i t s various constituents could be discovered, 
but not the idea of a branching tree. I t i s only when the plant 
begins to sprout and grow do we become aware of i t s "dharma", so 
th a t we could say that i f the seed were only preserved i n a 
laboratory or allov/ed t o r o t , i t s r e a l dharma \'/ould have been 
vio l a t e d and i t would have been Incapable of f u l f i l l i n g i t s 
true natiire. The freedom of the seed i s i n the f u l f i l m e n t of i t s 
dharma, which i s i t s destiny of becoming a tree and the loss of 
t h i s end would be the v i o l a t i o n of i t s r e a l nature. I n the same 
way, to know the highest ideal of freedom vdiich a man has, 
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would be t o know h i s dharma, the r e a l essence of his Self. At 
f i r s t sight, i t seems that man regards i t as a condition of 
freedom viien he gets unbonded opportunities of self-satisfac
t i o n and s e l f - g r a t i f i c a t i o n . The reason for t h i s i s because 
of the complexity of the Self i n us. Aurobindo distinguishes 
several layers of being i n man, but f o r the purpose of t h i s 
discussion, i t i s s u f f i c i e n t to confine ourselves to the two 
main aspects of t h i s Self i n us.. There i s the overt, external 
Self, vtoich st r i v e s towards extension, to make I t s e l f great by 
a l l sorts of material accumulations, by the process v^ich the 
American w r i t e r Thorsteln Veblen picturesquely described as the 
"conspicuous consumption of valuable goods as a means of 
r e p u t a b l l i t y . " (Quoted by Holbrook i n "The Age of the Moguls" 
1953 s a t P.323) 

Our r e a l s e l f , on the other hand, transcends 
these surface separative urges, and reveals I t s e l f only by 
giving up a l l the satisfactions vdilch the surface se l f seeks. 
Tagore's classic analogy of the o i l lamp bears out the essential 
point of t h i s differences "The lamp contains i t s o i l , v^ich i t 
holds securely i n i t s close grasp and guards from the least 
loss. Thus i t i s separate from a l l other objects around i t and 
i s miserly. But when l i g h t e d , i t finds i t s meaning at once; i t s 
r e l a t i o n w i th a l l things f a r and near i s established, and i t 
f r e e l y sacrifices i t s fund of o i l to feed the flame Such 
a lamp i s our s e l f . So long as i t hoards i t s possessions i t 
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keeps I t s e l f dark, i t s conduct contradicts i t s true purposeo 
When i t finds i l l u m i n a t i o n i t forgets i t s e l f i n a moment, holds 
the l i g h t high and serves i t with everything i t has; for there
i n i s i t s revelationo" (Sadhana 8 Eo76) 

I t i s i n t h i s sense that the separateness of the 
surface s e l f has been described as MAYA, i l l u s i o n , because i t 
has no i n t r i n s i c r e a l i t y of i t s owno For the urges of the 
external s e l f tend always to separativeness, since i t i s by 
nature i n d i v i d u a l i s t i c , domineeiring and ever ready "to pluck 
w i t h a reckless and cruel hand a l l the plumes from the divine 
b i r d of beauty to deck i t s ugliness f o r a dayo" (Sadhana 8P«80) 
Our s e l f i s MAYA when i t . considers i t s eeparateness as f i n a l , 
vAien i t i s merely in d i v i d u a l and f i n i t e - i t I s SATYAHMirtien i t 
recognises i t s essence i n the universal, i n the supreme Self 
or Paramatman. Our external s e l f i s not that s e l f of vSiich ̂ Qie 

/I^anishad speaks i n i t s famous phrase "Thou a r t That"; the r e a l 
' s e l f i n man i s ̂ A^at i s referred t o , the s e l f vdiich CJhrist meant 
vhen he uttered the apparently contradictory sentence, "Before 
Abraham was, I am". The " I am" here i s the r e a l Self, the 
attainment of which means the freedom i n the sense that thereby 
man a t t a i n s to deliverance from the sway of maya, of the appear
ance which springs from avidya or ignoranceo 

The problem of p o l i t i c a l obligation arises when 
the i n d i v i d u a l i s set against the background of the social body 
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of which he i s a component part. On t h i s theory, Society i s an 
organism, of vAiich the parts are the individuals \iho l i v e w i t h i n 
i t s framework and jur i s d i c t i o n o On the surface each individual., 
seeks h i s own pleasures and g r a t i f i c a t i o n s , so that we have the 
appearance of a strained accommodation of c o n f l i c t i n g interests 
w i t h i n the societyo But there i s also another impulse vdiich 
works covertly i n the depths of the social being and t h i s i s 
the impulse towards social and universal vrell-being, an impulse 
that transcends the l i m i t s of the present and the personalo The 
raison d'etre of social organisation i s to create conditions 
which would conduce to the discovery and flowering of the r e a l 
s e l f i n man, so that i t s each indiv i d u a l member would be able 
t o l i v e according t o the true nature of h i s being, and make his 
contribution to the well-being of the vdiole, the impiase being 
i d e h t i t y and not separatenesso "Mentally, v i t a l l y and physically 
I do not grov7 by a pure self-development from within i n a v i r g i n 
i s o l a t i o n ; I am not a separate self-existent being proceeding 
from a past to a new becoming i n a world of i t s ovm vAiere no 
one i s but i t s e l f , nothing works but i t s o\m inner powers and, 
musingso There i s i n every individualised existence a double 
action, a self-development from within vrtiich i s i t s greatest 
intimate power of being and by which i t i s i t s e l f , and a 
reception of impacts from outside which i t has to accommodate 
to i t s own i n d i v i d u a l i t y and make in t o material of self-growth 

and self-power The man who most finds and l i v e s from the 
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inner s e l f , can most embrace the universal and become one with 
i t ; the SUARAT, independent, self-possessed and self r u l e r , can 
most be the SAMRAT, possessor and shaper of the world i n v^ich 
he l i v e s o . 0 0 . " (Aurobindo s "The Foundations of Indian Culture"? 
Po438) 

Man i s an p o l i t i c a l animal; he does not exist i n 
a vacuumo The ideal r e l a t i o n between the Individual and the 
State can only be found i n a p o l i t y vftiich seeks by i t s laiirs 
and i n s t i t u t i o n s to enable each ind i v i d u a l to f i n d and follow 
the law of his being, his dharma, the essential prerequisite 
of which i s to create conditions i n \*iich man would be liberated 
from the bondage of his separative consciousness and come to 
the r e a l i s a t i o n that he i s i n h i s inmost being a s p i r i t v^ich 
he must foster and allow to unfold. Obedience to such laws 
TOuld mean freedom f o r the individualo A p o l i t i c a l organisation 
must be judged and prized, not by the amount of wealth or power 
i t has accumulated, but by the extent to vdiich i t has evolved 
and given expression to the love of humanity, to the s p i r i t of 
i d e n t i t y and not separativenesso I n short, the test should be 
whether and ho\/ f a r i t recognises man more as a s p i r i t than a 
machine, more as an end than as a means. 

There are two poles of our existence, the f i n i t e 
pole vdiich i s bound by necessity and the physical part of our 
make-up« I n t h i s aspect of h i s being, man i s bound to provide 
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the food and- clothing and similar requirements f o r his 
physical well-being and he i s committed i n consequence to 
acquiring things, enlarging possessionso But there i s another 
pole of our being which seeks not wealth, but freedom and joy 
and loveo Here the reign of necessity ceases, and our function 
i s not to get but t o be - t o be one with the I n f i n i t e , the 
Eternal S p i r i t vrtiich i s at the core of Being, symbolising 
Unity and Harmony and Truth. Man's real happiness i s not merely 
i n getting things but essentially i n giving himself to that 
jiihich i s greater than himself, to ideas vtiich are larger than 
h i s i n d i v i d u a l l i f e , the idea of his country, of humanity, of 
the Eternal Timeless S p i r i t . The goal of p o l i t i c a l organisation 
should therefore be so to frame i t s laws that there would be 
the minimum of insecurity i n the pursuit and satisfaction of 
the demands of the f i n i t e pole of our being, while at the same 
time, a c t i v e l y and consciously to foster the c u l t i v a t i o n and 
unfoldment of the S p i r i t i n each of i t s members, manifesting 
i t s e l f i n a r t , l i t e r a t u r e , architecture, and philosophyo. 

While S r i Aurobindo cannot be accused of g l o r i f y 
ing the past and advocating a return to i t , yet he i s of the 

^opinion that the germ of true p o l i t i c a l organisation was found 
to some extent i n ancient Indian Societyo "The one prin c i p l e 
permanent at the base of construction throughout a l l the 
build i n g and extension and rebuilding of the Indian p o l i t y was 
the p r i n c i p l e of an organically self-determining communal l i f e -
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self-determining, not only i n the mass and by means of the 
machinery of the vote and a representative body erected on the 
surface, representative only of the p o l i t i c a l mind of a part of 
the nation, which i s a l l that the modern system has been able 
to manage, but i n every pulse of i t s l i f e and i n each separate 

member of i t s existence..... The State confined i t s e l f to 
the maintenance of social order, and the provision of a~ needed 
supervision, support, co-ordination, and f a c i l i t i e s f o r the 
r i c h and powerful functioning of a l l the national a c t i v i t i e s . 
I t understood always and magnificently f u l f i l l e d i t s opportuni
t i e s as a source of splendid and munificent stimulation to the 
architecture, a r t , culture, scholarship, l i t e r a t u r e already 
created by the communal mind of India, I n the person of the 
monarch i t was the d i g n i f i e d and powerful head and i n the 
system of his administration the supreme instrument - neither 
an a r b i t r a r y autocracy or bureaucracy, nor a machine oppressing 
or replacing l i f e - of a great and stable c i v i l i s a t i o n and a 
free and l i v i n g people," (Foundations of Indian Culture 8 P, 391 
and 408) 

However, i n spite of a l l that has been ^^r i t ten on 
the subject, i t i s nonetheless by no means easy to e l i c i t or 
present i n concise form a formulation of the concept of Dharma 
as the basis of in d i v i d u a l and social endeavour, Aurobindo takes 
his stand on the rather extreme dictum of Krishna i n the Gita, 
which declares categorically, "Better the law of one's own 
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being though i t be badly .done than an a l i e n dharma well 
performed; death i n one's own dharma i s better, i t i s a 
dangerous thing t o follow the law of another's nature»" I t i s 
said that Dharma i s the r i g h t law of functioning of our l i f e i n 
a l l i t s partso Everything i n l i f e has i t s Dharma, i t s law of 
l i f e imposed on i t by i t s nature; but f o r man the dharma i s the 
acceptance by an act of w i l l of a rule of ideal l i v i n g on a l l 
his^m^berso Could i t then be said that t h i s Dharma i s the same 
fo r a l l humanity? The theory of Dharma seems to preclude the 
p o s s i b i l i t y of one i n f l e x i b l e r u l e f o r a l i o A l l men cannot 
f o l l o w i n a l l things one common rule* L i f e and nature are too 
complex and varied to admit of such simplicityo According to 
the ancient conception of the theory of Dharma, man by his 
nature f a l l s i n t o four typeso The f i r s t and highest type was 
the man of knowledge, thought and learning; the second, the 
man of action, the warrior, the soldier or administrator; the 
t h i r d , the commercial man, tfce merchant, the artisan, the 
a g r i c u l t u r a l i s t , dedicated to the pursuit of production of . 
economic goods and xrealth; according to the ancient conception 
of Varna, these were the itrud: born, vdio received i n i t i a t i o n 
i n t o t h e i r respective castes, Brahmin, Kshatriya, and Vaishya; 
the f o u r t h and l a s t i n the hierarchy was the undeveloped hiaman 
type, the t o i l e r , f i t only f o r the l e v e l of unskilled labour 
and menial service. A some\^at analogous idea occurs i n Plato's 
c l a s s i f i c a t i o n of human beings i n t o three types, the gold, 
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s i l v e r and bronze types. I n i t s o r i g i n a l theory, t h i s c l a s s i f i 
cation of the Varnashrama Dharma fixed the status of a man not 
by his b i r t h , but by his capacities and his inner nature. I n 
the course of time, the inevitable occurred and i t degenerated 
i n t o the ugly excesses of the caste systemj i n which b i r t h 
became the sole t e s t of membership of one or other of the 
types. The theory continues that because human beings d i f f e r 
e s s e n t i a l l y , a l l cannot be subjected to the sway of one Dharma, 
Each has h i s type of nature and there must be a rule for the 
piBBfection of that type; each has his own proper function and 
there must be an i d e a l f o r each function,. 

There i s , thus, a p l u r a l i t y of dharmas depend
ing on the type of the man and the nature of his function and 
i t i s the function of Society t o provide a suitable framework 
f o r the harmonious pursuit of these dharmas. But Aurobindo 
takes the matter further and declares that a l l these special 
dharmas must be co-ordinated and directed towards a great Law 
or Dharma that contains the others and i s universally applica
ble . The special Dharmas applicable to d i f f e r e n t persons i n 
t h e i r d i f f e r e n t stages of development must be merged in t o the 
universal Dharma enshrined i n the laws of the State, \ ^ i c h i n 
i t s true function i s the upholder and champion of t h i s Dharma, 
The Dharma of the State should be to provide conditions f o r the 
developing mind and soul of man to ascend to i t s pinnacle of 
perfection, to assist him to grow i n the power and force of 
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certain l o f t y , universal q u a l i t i e s vrtiich i n t h e i r harmony 
conduce t o the growth of the highest type of manhood. This 
i d e a l i n i t s sweep covers not only moral and et h i c a l values, 
but transcending these as we l l as i n t e l l e c t u a l , r e l i g i o u s , 
aesthetic social values, i t culminates i n the aspiration f o r 

^ t o t a l perfection of human nature, i n the quest of transforming 
human, l i f e into something s p i r i t u a l and divine. The State 
should aim at converting the ordinary l i f e of desire, s e l f -
i n t e r e s t and v i t a l i s t i c s a t i s f a c t i o n by infusing i n t o i t the 
s p i r i t u a l ideal to s t r i v e f o r a noble self-exceedingo 

" the social law must make room f o r t h i s 
v a r i e t y and would lose by being r i g i d l y one f o r a l l . The man of 
knowledge, the man of power, the productive and acquisitive 
man, the p r i e s t , scholar, poet, a r t i s t , r u l e r , f i g h t e r , trader, 
t i l l e r of the s o i l , craftsman, labourer, servant cannot usefully 
have the same t r a i n i n g , cannot be shaped i n the same pattern, 
cannot a l l follow the same way of l i v i n g . A l l ought not to be 
put under the same tables of the law; f o r that would be a sense
l e s s geometric r i g i d i t y that would s p o i l the p l a s t i c t r u t h of 
l i f e . Each has his type of nature and there must be a rule f o r 
the perfection of that type; each has his own proper function 
and there must be a canon and ideal f o r the function. There " 
must be i n a l l things some wise and understanding standard of 
practice and idea of perfection and l i v i n g rule - that i s the 
one thing needful f o r the Dharma." (Aurobindo 8 "The Foundations 
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of Indian Culture" s P..119) 

I n order to be able properly to discharge i t s 
Dharma, i n order to be worthy of the true end of p o l i t i c a l 
association, a State should be able to say to the individuals 
"This i s only the external framework and though .• i t i s of 
importance, i t i s not the l a s t or greatest thing. By the 
external arrangement which i s provided f o r you, you could 
pursue your legitimate and desired satisfactions, but when 
these have been met, there s t i l l remains the most important 
task of a l l . There i s s t i l l yovoc ovm Self, the Atman, the soul 
which i s a s p i r i t u a l portion of the Eternal, and which i t i s 
your duty to f i n d f o r that i s the reason \diy you are here. From 
the external conditions which I have provided f o r you, you 
could d i r e c t your l i f e and grow to\;ards contact with the 
D i v i n i t y w i t h i n you and move towards self-transcendence. Prom 
the l i f e basis I give you, you can r i s e to the l i b e r a t i n g knov/-
ledge \ ^ i c h brings s p i r i t u a l release". 

I t i s absolutely necessary i n a l l t h i s to bear i n 
mind constantly that S r i Aurobindo i s not a p o l i t i c a l philoso
pher but f i r s t and foremost a Yogi dedicated to the struggle 
against everything w i t h i n and without that stands opposed to the 
human advance. He takes his stand squarely on the s p i r i t u a l 
evolution of humanity and never departs from i t . A l l Standards 
of conduct, rules of law, therefore, become temporary 
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constructions founded upon the needs of the ego i n i t s trans
i t i o n from Matter t o S p i r i t o Every action, a l l movements, a l l 
p o l i t i c a l associations are ultimately movements and formations 
of a Power, a Force i n f i n i t e and Divine i n i t s o r i g i n , which 
i s ceaselessly working to bring out progressively something 
of the Divine i n the obscurity of the ind i v i d u a l and coll e c t i v e 
nature. The i n d i v i d u a l i s of primary concern i n t h i s philosophy. 
I n the actual state of humanity, i t i s the individual vAio must 
climb to the heights of s p i r i t u a l l i b e r a t i o n as a pioneer and 
precursor. 

Thd progressive manifestation of the S p i r i t 
from i t s apparent bondage i n the Inconscient can only be 
evidenced i n the i n d i v i d u a l , foB man i s the instrument vdiich i t 
i s fashioning and shaping i n i t s process of ascent. I t leads 
man f i r s t through his needs and desires; i t guides him next 
through enlarged needs and desires modified and enlightened 
by mental and moral concepts; i t i s f i n a l l y preparing to lead 
him t o a f u l f i l m e n t i n S p i r i t that exceeds everything else, but 
yet reconciles them i n a l l that i s d i v i n e l y true i n t h e i r 
s p i r i t and purpose© 

The object of a l l society should therefore be 
. f i r s t to provide the conditions of l i f e and growth by vdiich 

i n d i v i d u a l MAN - not any privileged class or group but a l l 
i n d i v i d u a l men according t o t h e i r capacity - and the race 
i t s e l f through i t s individuals, may t r a v e l towards a divine 
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perfection. Secondly, as mankind gradually becomes more and 
S^KxtU VWHU \t 

more conscious of some form of Divine L i f e ^ t o express progress
i v e l y i n i t s i n s t i t u t i o n s the l i g h t , the pov/er, the beauty, 
and harmony of the One that pours i t s e l f out i n a freer and 
more li b e r a t e d humanity. This theory never loses sight of i t s 
s p i r i t u a l orientation and foundation and S r i Aiirobindo 
constantly keeps i n the fo r e f r o n t of his vision the fac t that 
" a One ttiere i s i n which a l l the entangled discords of t h i s 
m u l t i p l i c i t y of separated, c o n f l i c t i n g , i n tertwining, c o l l i d i n g 
ideas, forces, tendencies, i n s t i n c t s , impulses, aspects, 
appearances which vre c a l l l i f e , can f i n d the unity of t h e i r 
d i v e r s i t y , the harmony of t h e i r divergences, the j u s t i f i c a t i o n 
of t h e i r claims, the correction of t h e i r perversions and 
aberrations, the solution of t h e i r problems and disputes", 
(The Human Cycle s P.162) Ultimately, therefore, the function 
of the State i s to raise a l l " r e l a t i v i t i e s to t h e i r absolutes 

if 

and to reconcile t h e i r differences by elevation and 
sublimation to some highefet term i n which a l l these are 
u n i f i e d " , ( i b i d , ) The true basis of p o l i t i c a l obligation can 
only be established vdien the State machinery i s geared and organ
ised w i t h t h i s object i n view. Taking the longview, Aurobindo 
would say that a l l l i f e i s only a l a v i s h opportunity intended 
to provide us with the means to realise and express the 
Divine, P o l i t i c a l organisation, therefore, can be no exception 
to t h i s all-pervading concept, and p o l i t i c a l obligation can 
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only be j u s t i f i e d \^en a State consciously sets i t s e l f t h i s 
goal. I t i s true that hardly any modern state can qu a l i f y i n 
terms of t h i s doctrine, but AurobindA, ^^ithout condemning any 
exist i n g States, regards them as f a l t e r i n g attempts to seek out 
and establish such an administrative set-up as would conduce 
to greater l i v i n g i n the s p i r i t . Even the most flagrant devia
tions from t h i s ideal amongst member states of the human 
family would not cause S r i Aurobindo the slightest doubt or 
fear that the ultimate s p i r i t u a l aim i n social evolution would 
be thwartedo I f one could speak of certitudes i n t h i s vrorld of 
f l u x , the one ultimate certitude from v*iich i t i s impossible to 
dislodge Aurobindo i s the urge of the hidden s p i r i t , operating 
beneath the surface of events and often hidden i n the modes of 
i t s own workings, \ * i c h inexorably though slowly moves on to 
i t s pre-ordained f u l f i l m e n t - namely the attainment of such a 
consummation i n social organisation. 

When a p o l i t i c a l society has consciously 
resolved to pursue t h i s i d e a l , i t would d i f f e r from existing 
states i n one major respect, from which a l l i t s other d i f f e r 
ences would follov;. "A s p i r i t u a l i s e d society would l i v e , not 
i n the ego, but i n the s p i r i t , not as a collective ego, but as 
a c o l l e c t i v e soul. The freedom from the egoistic standpoint 
would be i t s f i r s t and most prominent characteristic. But the 
elimination of egoism would not be brought about by 
persuading or forcing the ind i v i d u a l to immolate his personal 
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w i l l and aspirations and his precious and hard won i n d i v i d u a l i t y 
to the c o l l e c t i v e w i l l For that would be only the sac r i f i c e 
of the smaller t o the larger egoism Vttiat the s p i r i t u a l 
man seeks i s to f i n d by the loss- of the go the Self \idiich i s 
one i n a l l and perfect and complete i n each and by l i v i n g i n 
that to grow i n t o the image of i t s perfection..... 

Therefore a society which was even i n i t i a l l y 
s p i r i t u a l i s e d , would make the revealing and finding of the 
Divine Self i n man the vAiole f i r s t aim of a l l i t s a c t i v i t i e s , 
i t s education, i t s knowledge, i t s science, i t s ethics, i t s a r t , 
i t s economical and p o l i t i c a l structure." (The Human Cycle s P, 
284 & 285) A s p i r i t u a l i s e d s o i i e t y would, i n e f f e c t , begin by 
regarding the i n d i v i d u a l not as a mere u n i t of a social problem, 
but a soul ensnared and to be rescued, made avrare of i t s 
mission, and encouraged to grow more and more into the plenitude 
of power, harmony, and knowledge that are the accompaniments 
of S p i r i t u a l unfoldment. 

I n spite of the l o f t y mission entrusted to 
p o l i t i c a l e n t i t i e s , nowhere i n t h i s theory i s there any 
g l o r i f i c a t i o n of the State qua State, such as one encounters i n 
Hegelian p o l i t i c a l philosophy. On the contrary, the State i t s e l f 
i s regarded only as a necessary convenience or configuration i n 
the march of S p i r i t towards i t s consummation i n world union or 
the u n i t y of humanity. This does not mean the extinction of 
national states, but i t only means that they would occupy i n the 
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world community a somewhat similar position to that occupied 
by the i n d i v i d u a l i n the State. Aurobindo emphasises that the 
drive of Nature and the futiu'e need of mankind make i t i n e v i t 
able t h a t there must be some sort of progress towards world 
union. "The ultimate r e s u l t must be the formation of a World 
State and the most desirable form of i t would be a federation 
of free n a t i o n a l i t i e s i n which a l l subjection or forced inequal
i t y and subordination of one to another would have disappeared 
and though some might preserve a greater natural influence, a l l 
would have an eqiial status," (Ideal of Human Unity 8 P.l?) 

Even the ultimate w)rld union or federation of 
peoples w i l l give f u l l recognition t o the divine destiny of the 
i n d i v i d u a l soul as the only means by vdiich the constant con
f l i c t and d i v i s i o n i n human thought and action can eventually be 
resolved and harmonised. 

The State's primary pre-occupation vrovHd be to 
grapple with the urgent necessity f o r exceeding man's present 
mental horizon beyond mere i n t e l l e c t u a l acquisitiveness. Human 
consciousness i s only a manifestation of Nature's vast sea of 

^ Consciousness? the Eternal Source out of vdiich t h e ^ d i v i d u a l has 
arisen. The State must consciously a l i g n i t s e l f on the side of 
Evolution, vtoich ex hypothesi, i s essentially the emergence of 
greater and higher forms of consciousness, wider levels bdyond 
the mental. I t i s only \-itien man's normal outlook i s organised 
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around the psychic centre of his being, v4iich w i t h i n him, i s 
the seed p o t e n t i a l of the Divine Consciousness that he can 
begin to obtain anS i n t e g r a l and comprehensive awareness of 
calm amidst a c t i v i t y , of Oneness amidst d i v e r s i t y , and of freedom 
amidst r e s t r a i n t . The central pivot of the State's work and the 
motive force of i t s endeavour must be to create conditions 
\ ^ i c h would make man aware of his Divine destiny. 

This s p i r i t u a l conception of P o l i t i c a l obligation 
contains overtones, vdiich prima facie at least, are reminiscent 
of the I d e a l i s t i c Theory of the State which found i t s most 
dogmatic presentation i n the writings of Hegel and has been 
sympathetically presented i n recent times by Dr Bosanquet and 
other thinkers, Bosanquet states at the outset that the end of 
the State " i s assuredly good l i f e or the excellence of souls," 
(The Philosophical Theory of the State g Bosanquet 8 Introduction] some 
The search for/enduring basis f o r p o l i t i c a l obligation i s also 
revealed i n the follovdng extract from the same sources " I t i s , 
then, only s p i r i t u a l good that i s r e a l and stable; earthly and 
material aims are delusive and dangerous; and the root of 
s t r i f e . This i s the obvious and simple explanation of what has 
been happening. By s p i r i t u a l goods we mean such as can, by 
material goods such as cannot, be shared by others vri.thout our 
portion being diminished. An immense fab r i c of c i v i l i s a t i o n , 
w i t h i t s pride and policy mainly directed upon material prosper
i t y , i n v i t e d disaster proportional to i t s magnitude," ( i b i d ) 
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I n p a r t i c u l a r , i t would be relevant here to 
inquire i n t o the r e l a t i o n , i f any, bet\reen the concept of 
Dharma as propounded by S r i Aurobindo and the doctrine of The 
Heal W i l l which i s encountered i n the I d e a l i s t Theory as the 
basis of p o l i t i c a l obligation. The concept of a re a l w i l l was 
vaguely contained i n Rousseau's p o l i t i c a l philosophy, but has 
received considerable amplification by the l a t e r I d e a l i s t s , 
especially Hegel and others of the same school. 

The essence of human society i s said to consist 
i n a common s e l f , a l i f e and a v d l l vhich belong to and are 
exercised by the society as such. The r e a l i t y of t h i s common 
Self, i n the action of the p o l i t i c a l whole, receives the name 
of the "General W i l l " . I n explaining the significance of t h i s 
idea of a General W i l l , a clear d i s t i n c t i o n i s drawn between 
the General W i l l and the W i l l of A l l . "The General W i l l seems 
to be i n the l a s t resort, the ineradicable impulse of an 
i n t e l l i g e n t being to a good extending beyond i t s e l f , i n as far as 
that good takes the form of a common good." ( P h i l . Theory of 
the State 8 P.102) 

The General W i l l aims at a common interest and 
i t i s t h i s community of in t e r e s t >4iich generalises the \-rillo The 
W i l l of A l l , on the other hand, aims a t the private i n t e r e s t 
of each and i s only a sum of particular v / i l l s . The w i l l of a l l 
i s a sum of part i c u l a r s as opposed to something common or 
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general i n its. nature» "Indeed, each individual may, as a man, 
have a pa r t i c u l a r w i l l contrary to or unlike the general w i l l 
which he has as a c i t i z e n ^ h i s particular int e r e s t may speak to 
him quite d i f f e r e n t l y from the common interest;; h i s absolute 
and n a t u r a l l y independent existence may make him regard what he 
owes to the common cause as a gratuitous contribution, the l o s s 
of which would be l e s s injurious to others than i t s payment i s 
burdensome to himself; and considering the moral person \jhich 
constitutes the State as an abstraction, because i t i s not a 
man, he would enjoy the rights of a c i t i z e n iirithout consenting 
to f u l f i l the duties - i n j u s t i c e the progress of vrtiich would 
cause the ruin of the body p o l i t i c . I n order, then, that the 
s o c i a l pact may not be a vain formula, i t t a c i t l y includes the 
covenant, which alone can confer binding force on the others, 
that whoever s h a l l refuse to obey the general w i l l s h a l l be 
constrained to do so by the vdiole body, which means nothing else 
than that he w i l l be forced to be freeo" (Rousseau t "The 
Soc i a l Contracts') 

The general w i l l therefore would appear to be 
that bong between the particular w i l l and the \f±ll of the 
society which makes i t possible to say that i n a l l s o c i a l 
e f f o r t , even i n the submission to forcib l e r e s t r a i n t , \ihen im
posed i n the true common inter e s t , the individual i s only obeying 
himself, and i s actually r e a l i s i n g h i s freedom. I t i s es s e n t i a l 
to postulate a w i l l which i s our r e a l \rf.ll, as opposed to our 
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t r i v i a l and rebellious moods. The ordinary individual as he 
regards himself i n h i s ordinary t r i v i a l moods, when he sees 
nothing i n l i f e but h i s own private interest and amusement, i s 

. no longer accepted as the r e a l s e l f or individualityo The 
centre of gravity of existence i s throvfli outside himo This 
theory regards as a caricature of true individuality, when i t 
i s said that the r e a l s e l f of a person i s h i s ordinary sensitive 
self, wrapped up i n i t s own immediate l i k e s and d i s l i k e s , 
thoughts, and ffeelings» Only toothe extent that ve identify 
ourselves with the s e l f that transcends our average private 
existence, can we f e e l ourselves as possessing a r e a l willo A 
scrutiny of our acts of w i l l over a period of time, i f carried 
out with detachment, would be s u f f i c i e n t to shovr that no one 
object of action, as we conceive i t when acting, exhausts a l l 
that our w i l l demands« Even the l i f e v/hich \re wish to l i v e , and 
which on the average we do l i v e , i s never before us as a whole 
i n the motive of any particular volitiono Bosanquet deals with 
t h i s d i f f i c u l t concept at length and he argues that "in order to 
obtain a f u l l statement of what we v j i l l , what we want at any mo-
ment mast at l e a s t be corrected and amended by what we want at 
a l l other moments, and t h i s cannot be done without also correct
ing and amending i t so as to harmonise i t with what others v/ant, 
vdiich involves anO application of the same process to them. But 
vAien any considerable degree of such correction and amendment 
had been gone through, our own w i l l would return to us i n a 
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shape i n which we should not know i t again, although every 
d e t a i l would be a necessary reference from the vihole of wishes 
and resolutions v;hich we actually cherish. And i f i t were to be 
supplemented and re-adjusted so as to stand not merely for the 
l i f e which od the whole we manage to l i v e , but for a l i f e 
i d e a l l y without contradiction, i t would appear to us quite 
remote from anything which we know." (ibid.) ( P d l l ) But i t i s 
j u s t as d i f f i c u l t to extract a clear statement of what the Real 
W i l l implies as i t i s to present the essence of Dharma. I t seems 
that i n some sense, the r e a l w i l l must be free from the domina
tion of our sensory, separative, urges, i t must be "coeval.v;ith 
s o c i a l l i f e , and i n short, with humanity." (ibid.) 

A r e a l w i l l seems to be that which aims at 
coimnon or universal well-being, and involves some |fgm of s e l f -
s a c r i f i c e , v;hile the purely private or apparent interest, the 
i n t e r e s t of each of us i n h i s routine frame of mind, looks only 
for immediate personal g r a t i f i c a t i o n . And th i s r e a l w i l l i n 
each of us i s i d e n t i c a l with the general w i l l , i n spite qf 
sfirface c o n f l i c t s or appearances to the contraryo Bosanquet 
uses the extreme example of slavery to i l l u s t r a t e the point. A 

man may contract to become a slave, but no c i v i l i s e d agreement 
reason 

w i l l enforce such a contract i n law, the real/zESsos for t h i s 
r e f u s a l being that ultimately man's nature i s to exercise w i l l , 
to have l i b e r t y , and any agreement to deny himself th i s capacity 
must be taken as void, since i t contradicts tfee very essence of 
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humanity. I t i s such a reasoning that led Hegel to assert i n 
• .yjEhe Philosophy of Law" s "The State i s the r e a l i t y of the 
moral idea - the moral s p i r i t as the v i s i b l e substantial w i l l , 
evident to i t s e l f , vdiich thinks and knows i t s e l f , and f u l f i l s 
what i t knows i n so f a r as i t knows it"o Since the State i s 
objective S p i r i t , the individual, only has objectivity, truth 
and-morality i n so f a r as he i s a member of the State, \ihose 

true content and purpose i s union as sucho I t i s free l y admitted 
that there are States lAich f a l l f a r short of t h i s i d e a l , that 
there are, i n short, bad States, but Hegel w u l d say that these 
merely e x i s t , and have no true r e a l i t y , vAiereas a rational State 
i s i n f i n i t e i n i t s e l f o I t i s possible to unravel some idea of 
the true nature of the State from the analogy that Dr Bosanquet 
draws between an Association and an Organisation, An association 
i s defined as any form of habitual grouping, ranging from a 
group of thieves to a welfare institutiono Bosanquet states that 
when two individuals are so connected that >*iere you find the 
one, you expect to find the other, they may be called associateso 
An Association lacks any thorough-going kind of connection, and 
"associates were together, simply because they fAund them

selves togethero That i s to say, they were, after their 
association, vfliat they were before i t , and would not be seriously 

affected i f they were to be separated They f a l l short of 
the nature of a plan vAiich determines a gr^at range of elements, 
variously but with reference to an i d e n t i c a l operation." A 
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'typical example of an association i s a crov/d, v;hich i s charac-
teris6d-"by a mere s u p e r f i c i a l connection betv/een unit and unit 
on an extended and int e n s i f i e d scale. An example of an organ
i s a t i o n , on the other hand, i s an army, and "the difference 
between the two modes of determination i s p l a i n l y v i s i b l e 6n a 
review day, i f we f i r s t watch the compact regiments marching 
off the ground, and then the crowd streaming away irr e g u l a r l y 
i n search of r e s t or refreshment," (ibido Pol51) An organisa
tion, l i k e the State, i s a determination of particTilars by the 
scheme or general nature of a systematic group to which they 
belong. Every State, l i k e every organisation i s bound together 
by a general scheme, a common rule or purpose, and i n t h i s 
sense, the State i s referred to as "an appercipient mass" 
because " i t i s a set of ideas bound together by a common rule 
or scheme, vfliich dictates the point of view from which percept
ion v r i l l take place, so far as the system i n question i s active." 
(ibido P.155) The ultimate end or plan or scheme v/hich binds the 
State together i s the r e a l i s a t i o n of the best l i f e . And the 
best l i f e i s the l i f e that i s determined by the fundamental 
l o g i c of the willo Freedom, therefore, i n this context means not 
the mere self-determination \ ^ i c h renders us responsible, but 
determination by reason, autonomy of the v / i l l . The core of t h i s 
vAiole I d e a l i s t view of the State may be summarised i n the 
proposition that the claim of the individual to have certain 
powers secured to him by society, and the counter-claim of 
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society to exercise certain pollers over the individual, alike 
r e s t on the fact that these pov;ers are necessary to the 
fulfilment of man's vocation as a moral being, to an effectual 
s e l f dedication to the work of developing the perfect character 
i n himself and others by the exercise of h i s r e a l or rational 
vrillo This theory i n i t s c l a s s i c a l form equated obedience with 
freedom, and the obedience i s to the laws and injmctions of 
the State that i s organised to express the general w i l l , to 
propagate the best l i f e , idiich i s the l i f e that each of us 
would lead i f we were always dominated by our r e a l v/illo 

While recognising the "prima f a c i e " s i m i l a r i t y 
between the concept of "dharma" and "the r e a l w i l l " as the 
basis of freedom and p o l i t i c a l obligation, S r i Aurobindo would 
no doubt reply that the s i m i l a r i t y i s more apparent than r e a l . 
Prom S r i Aurobindo»s standpoint, the main point of difference 
would be that though the i d e a l i s t i c view s t a r t s from a deeper 
source and aims at something more enduring than a purely 
u t i l i t a r i a n view, i t nevertheless f a i l s to present a cogent 
theory of p o l i t i c a l obligation because i t does not go far 
enough. I t i s a l l very v;ell ijo say that the State exists to 
propagate the moral l i f e or the best l i f e . But S r i Aurobindo 
would immediately reply that to leave i t at that would be to 
ignore the r e a l and quintessential_part of our human nature, 
what^ i s the s p i r i t u a l centre which though hidden i n most of us, 
i s the operative f orce^ behind a l l events and movements i n t h i s 
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t e r r e s t r i a l manifestation. Nor i s there anywhere i n the 
i d e a l i s t i c theory a clear presentation of what the best l i f e 
i s . Bosanquet attempts to present a picture of the good l i f e , 
but i t i s by no means clear what exactly such a l i f e would 
meano "The d i f f i c u l t y of defining tjie best l i f e does not 
trouble us, because we r e l y throughout on the fundamental logic 
of human nature qua r a t i o n a l . We think ourselves no more called 
upon to specify i n advance what w i l l be the d e t a i l s of the 
l i f e vdiich s a t i s f i e s an i n t e l l i g e n t being as such, than we are 
c a l l e d upon to specify i n advance w i l l be the de t a i l s of 

the knoiiiedge vHciich s a t i s f i e s anl i n t e l l i g e n t being as such 

What we mean by "good" and "truth'' i s p r a c t i c a l and theoretical 
experience i n so f a r as the logic vAiich underlies man's yhole 

nature permits him to repose i n ito. And the best l i f e i s the 
l i f e xidiich has most of t h i s general character - the character 
which, so f a r as r e a l i s e d , s a t i s f i e s the fundamental logic of 
man's capacities."'(Bosanquet s "Philo Theory of State" P«169) 

The concept of the "best" or "moral" l i f e i s 
a l r i g h t i n so far as i t goes, but i t r e s t s on a p a r t i a l truth 
which i t regards as the vAiole truth. For the great and 
inescapable truth, to which a l l insight must eventually lead, 

^ i s that the pattern of human conduct cLs taught by ethics 4s a 
t r a n s i t i o n a l stage i n man's development, and the knowledge or 
science of morality i s but a preparatory step to the s p i r i t u a l 
l i f e o Nor does the i d e a l i s t theory envisage any transformation 
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of human nature i n conformity vrith obedience to a higher or 
Divin§ Lawo In f a c t , i t does not indicate ts \jtiat the conse-
quences would of a s t r i c t obedience to the r e a l w i l l or 

the moral s e l f , nor i n what measure such a c t i o i i v/ould conduce 
to human welfare. On the other hand, on Aurobindo's view, the 
consequences of a progressive enfoldment of the s p i r i t i n 
human l i f e are emphatically given. F i r s t and foremost, the 
outstanding charactOBistic of the liberated man, w i l l be that 
a l l action proceeding from him would have become completely 
severed from a l l personal motive and in t e r e s t . The crux be 
egoless action, freed from a l l personal hopes, fears, and 
motives. I t i s not high-minded, effort or e t h i c a l action that 
Aurobindo i s after, but^egoless action, by which i s meant a l l 
that and only that vAiich has a pure and unalloyed guidance from 
the inner motive force of the soul or s p i r i t u a l centre o Only by 
a c e n t r a l i s a t i o n of our being around our s p i r i t u a l centre can 
we bring a higher w i l l to operate through a l l our acts and 
works. The consequence of, the attainment of this end, even i n 
p a r t i a l measure, woiild be that we would begin to l i v e i n that 
experience \Aiich sees beyond the du a l i t i e s of pleasure and pain, 
suffering and joy, to the Divine Nature and Ananda or Delight 
of Existence inherent i n a l l thingso 

The s p i r i t u a l theory as expounded by S r i 
Aurobindo c a r r i e s with i t an acceptance of the be l i e f i n the 
inherent value of every human being, for a l l and everything i s 
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indeed the Supreme Oneo Every person has an i n t r i n s i c worth 
which ought never to be traduced or pressed into some a l i e n 
mould to serve any s e l f i s h interest «=• i n short, no person can 
j u s t i f i a b l y be treated as a means to any end vjhatever. I t 
would be interesting to note how this attitude compares vdth 
the l i b e r a l or u t i l i t a r i a n theory vAiich regards the separate-
ness of each individual, h i s uniqueness and isolation as 
indefeasible. Here also, the apparent s i m i l a r i t y begins and 
ends only t h i s common ground, for the u t i l i t a r i a n theory does 
not take the matter any further, whereas Aurobindo's philosophy 
correlates the uniqueness of each individual vdth a higher 
Divine Law or Purpose, which i s operating to transmute t e r r e s t 
r i a l l i f e to a higher and nobler manifestation of i t s e l f . John 
Stuart M i l l , i n h i s presentation of the u t i l i t a r i a n , allocates 
c e r t a i n spheres of action for the State and for the individual© 
"What, the9, i s the r i g h t f u l l i m i t to the sovereignty of the 
indi v i d u a l over himself? How much of human l i f e should be 

assigned to in d i v i d u a l i t y and how much to society? Each 
w i l l receive i t s proper share, i f each has that which more 
p a r t i c u l a r l y concerns i t . To in d i v i d u a l i t y should belong the 
part of l i f e i n which i t i s ch i e f l y the individual that i s 
interested; to society, the part ^ i c h ch i e f l y interests 
socidtyo" (Mill on " L i b e r t y " . Chap. 10) The ultimate i s o l a t i o n 
of the individual personality i s the basis on vAiich M i l l builds 
h i s p o l i t i c a l philosophy and the only l i m i t s to th i s i s o l a t i o n 
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are that he i s bound not to.interfere with similar rights and 
i n t e r e s t s of others and secondly i s bound to take h i s f a i r share 
of the s a c r i f i c e s incurred for the defence of society and i t s 
members. And these r e s t r i c t i o n s upon the l i b e r t y of the 
individual are accepted for the reason that that i s the only 
means by \diich the aim of society, \Aiich i s the greatest good 
of the greatest number, may be attained. Apart from the hedon-

7 I s t i c aspect of t h i s theory, which Aurobindo would j^ogpoct, 

there are two grounds upon which he would c r i t i c i s e i t . F i r s t l y , 
i t would be said that M i l l takes the ordinary mental, v i t a l 
and physical being as the whole of human personality. There i s 
not even a recognition of vAiat to S r i Aurobindo i s the e s s e n t i a l 
truth, that over and above our mental, v i t a l and physical 
aspects, we are s p i r i t u a l beings of viiom the mental, v i t a l and 
physical components are only parts. I t would be a grave error . 
to regard the purely i n d i v i d u a l i s t i c , v i t a l i s t i c and separative 
urges as constituting the vSiole of our mission i n l i f e . The 
second ground of disagreement vrould be.that the doctrine of the 
greatest good of the greatest number i s rejected i n favour of a 
wider goal contained i n the urge to secure the greatest good of 
a l l the members of the State. Aurobindo v/ould doubtless regard 
M i l l ' s statement on Liberty as what Bosanquet called a theory 
"of the f i r s t look" or a "prima f a c i e " view, \ihich deals with 
external phenomena and concerns i t s e l f only with them, completely 

^ excluding any deeper or hidden source behind the phenomena. Nor 

i s i t possible/ 



106, 

i s i t possible to extract a theory of s o c i a l contract from 
anything that Aurobindo has vnritten. According 3*' the s o c i a l 
contract theorists, the creation of c i v i l society i s effected 
through the medium of a contract i n v/hich each individual 
agrees with every other to give up to the community the 
natural right of enforcing the law of reason, i n order that 
l i f e , l i b e r t y and property may be preserved. Hobbes held that 
t h i s contract conferred a l l power upon a determinate Sovereign; 
Locke regarded the community as the sole repository of p o l i t i c a l 
power vdiile Rousseau regarded the General W i l l as embodied i n 
the State as the Supreme holder of a l l pov/er. I t i s unnecessary 
to postulate any such hypothesis for an exposition of Aurobindo's 
po l i t i c a l . t h e o r y . The origin and development of societies vras 
a necessary casequence of the evolutionary progression of the 
Divine involved i n the material v/orld towards the Light and 
Effulgence of I t s e l f , Once manifestation began, i n f i n i t e 

! p o s s i b i l i t y also began, and among the i n f i n i t e p o s s i b i l i t i e s 
, vdiich i t i s the function of the universal manifestation to v/ork 
but, the growth of i n s t i t u t i o n s and so c i a l organisations was 
very evidently one. 

I t remains f i n a l l y to enquire viiether a State 
conceived and organised along the li n e s suggested by Aurobindo 
would not be characterised by a d u l l uniformity, i n \ ^ i c h the 
inescapable f a a t of human d i v e r s i t y and variety of particular 
temperaments and v d l l w i l l be submerged i n a featureless 
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continuum. In spite of anything that may be said by advocates 
of S r i Aurobindo's conception of the State, i t does not seem 
l i k e l y that a thinker of the style of the l a t e Professor Harold 
J , L a s k i would be induced to change his mind. I t i s highly 
unliltely that he v/ould revoke the general c r i t i c i s m vAiich he 
directed agsinst the I d e a l i s t Theory of the State, " I t seems to 
me to imply not only a paralysis of the w i l l , but a denial of 
that uniqueness of individuality, that sense that each of us i s 
ultimately different from h i s fellows, that i s the ultimate 
f a c t olff human experience." (Laski s "Liberty i n the Modern 
State" 8 P, 58) 

But -Aurobindo's reply to t h i s c r i t i c i s m would 
be clear and uncompromising. So far from there being a paralysis 
of the w i l l , he would say that the human w i l l csji only function 
i n a l l i t s purity, freedom and d i v e r s i t y when the whole being • 
i s directed to the aim of elevating the mind from i t s present 
bonded condition to a consciousness that i s free from any 
separfetive,egoistic impulse. The ideals of l i b e r t y and equality 
which Lask i i s so concerned to protect can never be satisfactor
i l y reconciled so long as man i n the individual and i n the 
communal aggregate l i v e s by egoism, so long as he does not under
go a s p i r i t u a l and psychological change and r i s e beyond mere 
communal association into that true i d e a l of brotherhood, or 
f r a t e r n i t y , vAiich must take root i n the sHi soul and r i s e from 
the divine depths within. Aurobindo would accept Bosanquet's 

di s t i n c t i o n between/ 



108, 

d i s t i n c t i o n between .association and organisation, and he 
would proceed to say that a l l we have at the moment i s 
association maintained by an external and d i f f i c u l t accommoda
tion of different w i l l s , but true organisation vrfLll depend on 
the gro\>rth of a sense of identity that an awareness of the 
Oneness of a l l l i f e as manifestation of the Eternal Cosmic 
Brahman|would bring i n i t s t r a i n . The f i n a l reply to any hesitant 
c r i t i c i s m of t h i s sort i s given i n the "Superman" (Po4) vjhere 
i t i s said that growth i n accordance with one's dharma, or 
evolution i n the sense of God " i s to grow i n intuition, i n 
l i g h t , i n love, i n happy mastery; to serve by vale and rule 
by s r ^ v i c e ; to be able to be bold and sv/ift and even violent 
without hurt or td.ckedness and mild and kindly and even s e l f -
indulgent without l a x i t y or vice or weakness; to malce a bright 
and happy \jhole i n oneself and by sympathy, vrith mankind and a l l 
creatures. And i n the end i t i s to evolve a large impersonal 
personality and to heighten sympathy with constant experience 
of world oneness." 

Freedom and l i b e r t y , therefore, assume i n 
Aupobindo's statement, a c h a r a c t e r i s t i c s p i r i t u p meaning. Freed
om i s not only the absence of r e s t r a i n t , but i t i s positively 
defined i n terms of obedience to the Self-imposed law of one's 
ovm being, vAiich, i n short, i s to r i s e from the surface mental 
being into a deeper s p i r i t u a l entity i n which alone can the 
individual expect to a t t a i n an awareness of the Divine Reality 
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underlying L i f e . A man i s not free i n the r e a l sense even \Aien 

the State removes a l l obstacles to the free play of h i s sensual 
or h i s egoistic pursuits, for anything that i s born of the ego 
must necessarily, no matter how i t i s modified or chastened 
by external machinery, breed division and c o n f l i c t . True 
freedom i s the pursuit of one's own "Dharma", the s p i r i t u a l 
law that makes i t an i n e v i t a b i l i t y that man must grow into the 
awareness of h i s s p i r i t u a l orientation, and, by the operation 
of the same law, must ascend to higher states of consciousness 
above the divided surface f i e l d of mind to vAiich we no\-i blindly 
cl i n g as the ultimate. In any State, consequently, i f l i b e r t y 
and freedom are to function e f f e c t i v e l y , i t i s important that 
there should be equality. Everyone i s equal i n the sense that 
the "Svadharma" i s operative i n a l l even though i t i s veiled 
and not even recognised by most of us. The equality \itiich 

Aurobindo's State wofild foster as on^ of the corner-stones of 
i t s policy would not mean identity of treatment. That there i s 
v a r i e t y i n human nature, that there are differences i n both 
hereditary capacity and s o c i a l nature are inescapable f a c t s . 
Equality i n this sense means a firm Insistence of the principle 
that there i s no difference inherent i n nature between the 
claims of a l l human beings to follow their "Svadharma". The 
protective rampart of the s o c i a l organisation must provide the 
free ground for the flowering of the "Svadharma" of each of i t s 
memberso I f i t i s objected that t h i s i s a doctrine of 
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contingent anarchy, that since i t admits the right of men to 
follow t h e i r adbs own "Svadharma", i t must also admit the right 

./ to r e b e l l i o n , the ans^rer i s that the objection i s true. Order i n 
the mere external i s not the supreme good, nor i s rebellion 
always the f i n a l wrong. Power i s not exercised by the State for 
the sake of po\7er, but only i n order to enable men to achieve 
ends vdiich w i l l win happiness for each of us. I f the State i n 
i t s actions frustrates t h i s purpose, i f i t displays a lack of. 
goodwill, the only alternative must be a challenge to i t s power. 
But Aurobindo would add the proviso that so long as rebellion 
a r i s e s from an urge to provide a more suitable framework for 
achieving human happiness, and not from any egoistic or power 
blind motivation, there vrould be no need to fear i t s consequences,| 
And i n a l l things the stress of the hidden s p i r i t v/ould lead 
men to identity, to unity \Aich i s i t s preordained objective, 
and not to d i v i s i o n and separativeness. For the f i n a l fact of 
l i f e ' s manifestation i s i t s s p i r i t u a l beginning from the one 
Eternal S p i r i t vAiich i s the force behind the evolutionary 
progress from matter to s p i r i t . And an awareness of t h i s 
s p i r i t u a l origin and the dynamics of t h i s s p i r i t must lead to a 
recognition that a l l meh are ultimately One, i n the sense that 
the innermost core of their Beings belong to the same category 
of s p i r i t as the One Immutable Eternal Existence \ ^ i c h i s behind 
the surface play. Prince Peter Kropotkin had a vague sense of 
t h i s idea of unity v^en he propounded h i s theory of mutual aid 
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("Mutual Aid" 8 Kropotkin) by v^ich he meant, i n the l a s t 
a n a l y s i s , a perception of the oneness of a l l creation and 
vAiich he intended as a counterblast to the excessive pre
occupation with the Darwinian concept of the "Struggle for 
existence". The idea of mutual,aid i s given a deeper 
significance i n Aurobindo's theory, and i s related positively 
to h i s conception of the S p i r i t u a l process by which S p i r i t 
seeks i t s own unfoldment through aeons of time - the process 
that we c a l l h i s t o r y . 



112. 

camm iv. 

THE TWENTIETH CENTURY CRISIS IN HUMAN AFFAIRS. 

A" student of the human p o l i t i c a l scene since 
the turn of t h i s Century would f i n d increasing j u s t i f i c a t i o n to 
cry out with Homer, "Would that strife^might perish from among 
gods and men." For the crises, rumours of wars and actual out-
"breaks of violence have exposed the dangerous tendency to e v i l 
which s t i l l lurks i n man i n spite of his c i v i l i s e d appearance. 
There^ was a time when people smugly believed that they had 
r i s e n above savagery f o r everi but the developments of recent 
times are evidence to the contrary,- When a war to end a l l vrars 
has been fought and won, v;e are delivered int o the simulacrum 
of a peace, \ihich i s one long-drawn suspense and anxious 
expectation. 

The c r i s i s of the TwBntieth Century \Ai±ch we are 
witnessing and of v*iich we are a part i s externally, the c r i s i s 
to found some stable form of human government viiich would 
contain a b u i l t - i n method of peaceful succession and which at 
the same time could maintain peaceful relations with other 
States, There was a time ̂ ĥen Democracy was lobked upon as the 
f i n a l answer t o the problem. I t was a welcome rescue from 
autocratic r u l e and was a necessary phase of the r i s e of the 
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age of individualism i n human evolutiono But i t i s today 
passing through a testing time and as a p o l i t i c a l arrangement 
i t i s not very populaTo Some European States have rejected i t , 
i n some i^rhere the semhlance of popular government i s kept up, 
strong misgivings are f e l t and tvo of the largest Nations on 
earth, Russia and China, have abandoned i t altogether i n 
favour of an e n t i r e l y d i f f e r e n t scheme» The t r u t h that has to 
be faced i s that government i s an expert's task and only those 
s k i l l e d i n i t can be rulerso I n i t s actual working, democracy 

^ r a r e l y permits a country to be governed by i t s ablest meno Very 
often, i n the name of democracy, some mysterious caucus 
operating i n the background rules the State. The elected 
representatives have l i t t l e or no independence and i n i t i a t i v e 
and they are mere tools of a vast party machine. Rarely are 
the votes of the electors influenced by t h e i r innermost con
v i c t i o n s , but depend to a large extent on the high-pressure 
electioneering campaigns that the competing parties i n f l i c t 
upoh them. And then there i s also the hard, inescapable fa c t 
that there can be no p o l i t i c a l equality v/here there i s so much 
economic inequality. For too long has society been regarded as 
an organism that \-rovild adjust i t s e l f automatically through the ft 
twin forces of freedom of contract and competition. 

There are also forces at work x^ithin the 
democratic state that are basically anti-democratic. Perhaps as 
a reaction t o the r i g i d organisation i n t o t a l i t a r i a n states, 
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there i s an increasing tendency i n a l l democracies to standard
ise thought and b e l i e f , i n spite of the f a c t that the o r i g i n a l 
impulse t o democratic organisation was the dictum, "Man, be 
ThyselfJ" The mind of the average c i t i z e n i s scrappily furnish
ed as a r e s u l t of desultory reading of the avalanche of surface 
sensation that i s featured i n the Press, by the hold of the 
Film and Radio-television upon the public mind. Conformity at 

i a l l costs i s the b i t t e r p i l l that the" average man has so readily 
swallowedo Those \iho know better are l o t h to take an independent 
l i n e , but prefer to f a l l i n l i n e with the average mind. V/e have 
not the time nor the competence to work out and evaluate t^e 
problems that beset us. This mechanising of the mind, t h i s 
investing of the mental horizon, vritiich i s so deadly to a l l 
creative thought and work, i s an outstanding feature of a l l the 
so-called democracies. I n the demand that the democracies make 
that we conform to a more or less conventional pattern, they 
are losing sight of the f a c t that the highest creations are 
evelved not as a r e s u l t of thinking t o a pattern, but as a 
r e s u l t of in s i g h t , s o l i t a r y endeavour and the hard r e f l e c t i o n 
of men who choose deliberately to r i s e above the common groove. 
I n t o t a l i t a r i a n states, of course, t h i s standardisation i s a 
deliberate policy, demanding conformity to worshipping vAiat 
Toyhbee c a l l s "the parochial community" iriioiMnny the State i s 
organised on n a t i o n a l i s t i c l i n e s , or along lines of class i n 
cases i n which the State i s geared to Marxist doctrines. Neither 
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the b a l l o t box of the democracies nor the coup d'etat of the" 
would-be Puhrer nor the v i o l e n t revolution of the Marxist 
provides an answer to the problem of human government i n the 
Twentieth Century. 

When the student turns his gaze from the 
national to the interna t i o n a l scene, the prospect i s even less 
heartening. Every nation poses loudly as a guardian and champion 
of peace, but does not neglect the precaution of preparing f o r 
war. A cynic might almost say that war has become the method by 
v;hich man i s forced to be peaceful. A l l nations are g u i l t y of 
c u l t i v a t i n g the conceit of nationalism by innumerable means of 
suggestion and propaganda. The vravixig of fl a g s , the blowing of 
bugles, the singing of p a t r i o t i c songs, a l l reach t h e i r pre
ordained climax i n the hymns of hate that are poured out during 
an era of wra). I t does not take much to turn seemingly c i v i l 
ised men to ravening beasts who turn to the k i l l i n g and slaughter 
of t h e i r fellow-men with the same f e r o c i t y that the hound 
displays i n the pursuit of the fox during a hunt. The c a l l of 
war turns erstv/hile reasonable men to \d.ll-less slaves, v*iose 
pretences of c i v i l i s a t i o n vanish and are l o s t i n the excesses 
of the beast v/ithin. For the honour of the nation ( and seldom 
do we omit to add f o r the glory of God also) we devastate 
c i t i e s , k i l l m i l l i o n s of our fellow men, and wound and maim 
even more m i l l i o n s , and no war has as yet f a i l e d to leave behind 
i n i t s wake a waste-land of shattered hopes and dreams, of 
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d e f i l e d women and stanved children. 

I n our helplessness i n eradicating the e v i l of 
war, vre s t r i v e desperately to maintain a semblance of outward 
c i v i l i s a t i o n , by t r y i n g to regulate war, by prescribing a code 
by which t h i s dangerous game i s to be played. But i n the l a s t 
analysis there i s no r e a l difference between the svrord and the 
machine-gun, between an ordinary bomb and a guided missile. So 
long as v/e accept war as a means of s e t t l i n g international 
differences, so long as we hold to the narrow b e l i e f that the 
highest v i r t u e i s to win, so long w i l l .every nation endeavour 
to steal a march on i t s neighbours i n the efficiency and 
destructive power of i t s weapons. I t has been aptly said that 
to approve of war, but d i f f e r as to the methods of waging i t , 
i s equivalent to permitting the vrolf eating the lamb, but 
c r i t i c i s i n g the table manners. Hobbes described the state of 
nature, that i s , the state of things before the establishment 
of social organisation or sovereignty, as one of "bellum omnium 
i n t e r omnes." There are times when t h i s description v/ould not 
be inappropriate of our intern a t i o n a l scene, i n vrtiich, since 
there i s no basic recognition of a common good, there can be no 
r i g h t u l t i m a t e l y i n any other sense than povrer. I n the presence 
of so much gloom, one can well understand (without, of course, 
accepting) the slashing indictment by the late Mr H.G.Wells of 
the p o l i t i c a l shape of things to come. "More and more v / i l l the 
world be f o r the tough, for the secretive, f o r the treacherous 
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and the ruthless..,.. Ever and again some group or some 
in d i v i d u a l by luck or cunning may achieve a certain width of 
conquest and establish a reign of t e r r o r The coming 
barbarism w i l l d i f f e r from the former barbarism by i t s greater 
powers of t e r r o r , urgency and destruction, and by i t s greater 
r a p i d i t y of wastage, V/hat other difference can there be without 
a mental renascence? Mankind vdiich began izj a cave and 
behind a windbreak \T±11 end i n the disease soaked ruins of a 
sliun 

There i s no reason \^hatever to believe that the 
order of nature has any greater bias i n favour of man than i t 
had i n favour of the icthyosaur or the pterodactyl. I n spite of 
a l l my disposition to a brave-looking optimism, I perceive that 
now the universe i s bored with him, i s turning a hard face to 
him, and I see him being carried less and less i n t e l l i g e n t l y 
and more and more ra p i d l y , suffering as every ill-adapted 
creature must.suffer i n gross and d e t a i l , along the stream of 
fate to degradation, suffering and death,.. Either the 
human imagination, and the human i d . l l to l i v e rises to the 
p l a i n necessity of the case, and a renascent Homo Sapiens 
struggles to a new, a harder and a happier v/orld dominion, or 
he. blunders dovm the slopes of f a i l u r e through a series of 
unhappy phases, i n the wake of a l l the monster r e p t i l e s and 
beasts that have flourished and lorded i t on earth before him, 
to his ultimate e x t i n c t i o n . " ("The Outlook f o r Homo Sapiens" 
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Po 174-176) 

The evidences are p l e n t i f u l f o r pessimists and 
prophets of doom to declare that v/e are l i v i n g i n a mad age. 
The shocks of successive crises have wrenched primordial 
impulses away from t h e i r tenuous moorings. There i s s t a r t l i n g in
crease i n superstition, violence, race hatreds and blind 
fanaticism. While m i l l i o n s are poverty stricken, most nations 
are engaged i n a w i l d orgy of m i l i t a r y expenditure. Apart from 
Christian believers and Fundamentalists who see i n these events 
the signs of the imminence of the Divine Descent, of the coming 
of Christ " i n Power and Glory", i t would n6t be altogether 
i r r e l e v a n t here to consider some of the reactions of prominent 
Western thinkers to t h i s encircling gloom. Foremost among the 
prophets of doom i s Oswald Spengler, v/hose ponderous "Decline 
of the West", i s , when shorn of i t s mass of verbiage, £a. a 
statement of the theory that "cultures xair organisms, and world 
h i s t o r y i s t h e i r c o l l e c t i v e biography." Morphologically, the 
h i s t o r y of every culture " i s the exact equivalent of the petty 
h i s t o r y of the in d i v i d u a l man, or of the animal, or the tree, or 
the flower I f vre want to learn to recognise inward forms 
that constantly and every\/here repeat themselves, the comparative 
morphology of plants and animals has long ago given us the 
methods." (The Deftline of the West" 8 P,104) Every culture, 
according to Spengler, i s a bound and mortal thing, blooming on 
the " s o i l of an exactly definable landscape, to which plant-wise 
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i t remains bound" and. sinking gradually i n t o decay and death 
when i t "has actualised the f u l l sum of i t s p o s s i b i l i t i e s i n the 
shape of peoples, languages, dogmas, a r t s , states, sciences," 
( i b i d , P,106) We who l i v e i n the midst of V/estern c i v i l i s a t i o n 
are witnessing the glow and bearing the heat of a great 
conflagration that w i l l seal the doom of what i s regarded as 
the West, Spengler's arrogant dogmatism, and the p o n t i f i c a l 
manner i n which he lays down t h i s morphological conception of 
h i s t o r y as an ultimate and eternal t r u t h , repel the dispassion
ate student of human a f f a i r s , and th i s reaction i s even more 
f i r m l y confirmed, when i n defending the viev; that the decline 
of the West i s inexorable, he states dogmatically s "Only 
dreamers believe that there i s a way out. Optimism i s cowardice," 
(Spengler i "Man and Technics" s Pol04) 

I t i s no doubt true that Spengler's analysis 
affords us a tremendous broadening of horizons, f o r his monu
mental vrork covers a vast panorama of human evolution, and that 
i t demolishes the conventional int e r p r e t a t i o n of history as 
conforming to the Ancient - Mediaeval - Modern - Scheme, which 
usually minimises or overlooks altogether the contribution of 
non-Western cultures, and regards the h i s t o r i c a l process as 
culminating i n Modern Progress, But i n spite of that, the 
conviction remains that Spengler presses, the surface s i m i l a r i t y 
between a culture and an organism too f a r . The l i t e r a l applica
t i o n of a metaphor borrowed from the science of biology i s not 
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j u s t i f i e d by the f a c t s . Interpretations of t h i s sort would be 
regarded by Aurobindo as one more example of the errors of men 
who confine t h e i r gaze only t o the surface of l i f e and ignore 
the subatance. Such a prophecy of doom would not ex hypothesi 
be possible, i f Spengler had turned his eyes from superficies 
and looked int o the substance, i f he had "accustomed himself to 
put aside appearances and penetrated beyond them to the secret 
and disguised r e a l i t y " , i f he had "ceased l i s t e n i n g to the 
noise of l i f e and listened rather to i t s silence." (Ideal of 
the Karmayogin s Po 40) 

A f a r more satisfying account of the meaning 
behind the c r i s i s of our century i s to be found i n Toynbee's 
"Study of History".. He agrees with Spengler that the c i v i l i s a t i o n 
called Western i s "rushing, dovm a steep place i n t o the sea". 
(Vol, 111. P. 103) But he redectS::the "hyper-dogmatism" of 
Spengler vAien he declares that cultures are l i t e r a l l y organisms 
and that consequently must l i v e and die l i k e animals. There i s 
also a f a r more satisfying basic approach vAiich makes Toynbee's 
"Study of History" so appealing. Not only i s Toynbee's work free 
from any pretensions t o arrogant dogmatism, but his depth of 
v i s i o n and h i s search f o r the underlying meaning of events give 
greater cogency to his main thesis. "The variety that i s mani
fested i n human nature and i n human l i f e and i n s t i t u t i o n s i s a 
s u p e r f i c i a l phenomenon v^ich masks, without impairing, an under
l y i n g u n i t y . "(Vol. 111. P, 390) The sense of the unity of 
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mankind i s the main element i n the state of mind produced by 
the emerging world-order, "In the new age the dominant note 
i n the corporate consciousness of communities i s a sense of 
being parts of some larger universe, whereas, i n the age vAiich 
i s now over, the dominant note i n t h e i r consciousness was an 
aspiration to be universes i n themselves o" (Vol, 1, P, 15) 

Toynbee i s not pessimistic about the "Time of 
Troubles" through which vre are passing. Such crises have 
repeatedly jeopardised c i v i l i s a t i o n s i n the past, and while 
some were crushedi others summoned the energy to meet the 
challenge, and i n the very act of struggle have achieved a 
renaissance. The present c r i s i s need not prove f a t a l to modern 
Western culture. The creative process exhibits a rhythmical 
pattern t o which Toynbee gives the name "Challenge and 
Response", which stated b r i e f l y describes the process by which, 
v/hen equilibrium of a given culture i s shattered or disturbed 
by a clash of divergent forces, there i s struggle and c o n f l i c t 
but these f i n a l l y merge i n t o a fresh equilibrium that gives to 
l i f e a new essence. The concepts of schism and palingenesia 
which Toynbee applies to the disintegration of c i v i l i s a t i o n s 
are f u l l of hope f o r the f u t u r e . By palingenesia, Toynbee means 
a recurrence of b i r t h or rather a transformation of a given . 
culture as a r e s u l t of passing through c r i t i c a l events, to a 
higher and more f r u i t f u l phase, i n which the elements of 
discord generated by the previous phase are harmonised. While 
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Spengler \Tas led by the h i s t o r i c a l crises of his time to 
prophesy disintegration and decline, Toynbee regards these 
very conditi<)hs as constituting a superlative challenge to the 
creative enei^gies of our age. The c r i t i c a l problem that faces 
Western c i v i l i s a t i o n i s analysed and ends on a note of optimism 
i n the following extract taken from Volo 1 Page-336 of "The 
Study of History", 

"The a i l i n g c i v i l i s a t i o n pays the penalty f o r 
i t s f a i l u r e of v i t a l i t y by becoming disintegrated i n t o a 
dominant minority vAiich attempts to f i n d a substitute, fo r i t s 
vanishing leadership i n a regime of force, and a p r o l e t a r i a t ... 
which responds to t h i s challenge by becoming conscious that i t 
has a soul of i t s own and by making up i t s mind to save i t s 
souls a l i v e . The dominant minority's w411 to repress evokes i n 
the p r o l e t a r i a t a w i l l to secede; and the c o n f l i c t between these 
two w i l l s continues while the declining c i v i l i s a t i o n verges 
to i t s f a l l I n t h i s c o n f l i c t between a p r o l e t a r i a t and a 
dominant minority we can discern one of those dramatic s p i r i t u a l 
encounters vfeich renew the work of creation by carrying the 
l i f e of the Universe out of i t s stagnation of autumn through 
the pains of winter i n t o the ferment of spring," 

And while one does not f i n d i n the "Study of 
History" the abiding presence of. the stress of the hidden 
s p i r i t that one encounters i n Aurobindo, nonetheless, the 
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student can discern a h i n t of s i m i l a r i t y when Toynbee urges that 
the i d e a l of growth i s to s h i f t the action from "the f i e l d of 
the external environment - whether physical or human - ibo the 
"for i n t e r i e u r " of the growing personality or the growing 
c i v i l i s a t i o n " . (Vol, 111. Po 216) 

To the student of Sri Aurobindo, a most i l l u m i n 
ating exposition of h i s t o r i c a l crises i s propounded by P i t i r i m 
A-Sorokim i n "Social and Cultural Dynamics", which surveys the 
socio-cultural trends i n the Graeco-Roman and Western societies 
from 600 B.C. to the present. The point of interest i s vAiat he 
c a l l s "Ideational", "Sensate", and "Mixed" forms of mentality 
and conduct and he regards the c r i s i s of the Twentieth Century 
as symptomatic of a change from a sensate type of culture to 
an Ideational type. The Ideational phase i n c i v i l i s a t i o n i s 
characterised by mysticism, idealism, an 4thic of absolute 
p r i n c i p l e s , eternalism and by symbolic and abstract trends i n 
a r t , l i t e r a t u r e etc. The Sensate type i s characterised by 
materialism,empiricism, determinism, an ethic of h&ppiness and 
u t i l i t y , dynamic character of social l i f e , naturalism and 
ssnsualism i n the a r t s . The mixed type represents a balance 
between these tvjo opposites, a combination of "other-worldliness" 
and "this-worldliness". On the basis of these concepts, Sorokim 
argues that the present c r i s i s represents a t r a n s i t i o n from the 
Sensate to the Ideational phase, j u s t as the l a t e Middle Ages 
represented a c r i t i c a l t r a n s i t i o n from the Ideational to the 
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Sensate phase. 

"Such a period i s always disquieting, grim, 
cruel, bloody and p a i n f u l . I n i t s turbulence i t i s always marked 
by a r e v i v a l of the regressive tendencies of the unintegrated 
and disintegrated mentality. Many great values are usually 
thrown t o the winds and trodden upon at such a time. Hence i t s 
q u a l i f i c a t i o n now as the great c r i s i s . C r i s i s , howver, i s not 
equivalent to either decay or death, as the Spenglerites and 
c y c l i c i s t s are prone td) i n f e r . I t merely means a sharp and 
p a i n f u l turn i n the l i f e process of the society. I t does not 
s i g n i f y the end of the tr a v e l l e d road or of the t r a v e l l i n g 
i t s e l f . Western culture did not end after the end of i t s 
Ideational phase. Likewise, now, when i t s Sensate phase seems 
to be ending, i t s road stretches far beyond the turn i n t o the 
i n f i n i t y of the f u t u r e , " (Sorokim f "Social and Cultural 
Dynamics." Vol, 111. P,537-8) 

Sorokim does not f a l l i n t o the tempting trap of 
looking upon the events of our century as dra|fatically 
apocalyptic, and he comes very close to S r i AurobinOo i n regard
ing them as symptoms of deeper and inner movement v/hich i s 
seeking to gain expression - the stress of what he calls the 
Ideational phase - the phase of the inner l i f e of mysticism, S ri 
Aurobindo would go f u t t h e r and add that the reason f o r these 
tr a n s i t i o n s from one phase to another, f o r these crises i n 
human evolution, i s the urge of the S p i r i t behind a l l existence, 
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which i s slowly through .devious ways dri v i n g man towards T i n i t y 

by creating the growing r e a l i s a t i o n that there i s t h i s Basic 
S p i r i t , t h i s ultimate Reality, i n which we are a l l one. 

The true a t t i t u d e i s not to y i e l d to pessimism 
or r e v o l t , nor to look upon ourselves as martyrs facing 
apocalyptic events, but to attempt to. unravel the basic causes 
underlying the surface turmoil. After a l l , man has been on 
earth f o r some 600,000 to 1,000,000 years, according to 
hi s t o r i a n s , and of t h i s period, only the l a s t 6,000 years may 
be said to include the r i s e of some form or other of human 
c i v i l i s a t i o n . I f the o r i g i n a l premises on vdiich the S p i r i t u a l 
Theory of Cosmos i s based are granted, then the conclusion must 
also be accepted that the cause of a l l the s t r i f e that b l i g h t s 
our planet i s our exclusive preoccupation with egoistic and 
l i m i t e d i n t e r e s t s , a preoccupation that i s blind to the under
l y i n g u n i t y and regards i t s e l f as the centre of the Universe 
and which seeks t o make the res t of the Universe or (non-self) 
minister i n varying degrees to i t s needs and satisfactions. This 
i s the simple key to the apparent mystery of c o n f l i c t , "for the 
law i s always the same, that wherever egoism i s the root of 
action, i t must bear i t s won proper results and reactions and, 
however minimised and kept down they may be by an external mach
inery, t h e i r eventual outburst i s sure and can be delayed but not 
prevented forever," (The Ideal of H\iman Unity s P.136) 

In the ordinary everyday world i n which we l i v e , 
the l i f e o f / 
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the l i f e of man i s considered to reach i t s climax i n the 
i n d i v i d u a l ego, which i s the basis of a l l human a c t i v i t y i n 
the commonplace world of p o l i t i c s , commerce and domestic 
relationships. P o l i t i c a l organisation, education, philosophy, 
a r t and even r e l i g i o n s are ego-held at t h e i r centre. I n a l l 
organised human c o l l e c t i v i t i e s , governmental control has as one 
of i t s primary motives, the endeavour to protect and balance 
the r i g h t s of egos against each other, and to malce i t possible 
f o r them to l i v e i n congregations within regulated social 
structures. S o c i o - p o l i t i c a l organisation benevolently recognises 
that "enlightened s e l f - i n t e r e s t " i s a laudable and basically 
sound motivation f o r human action. The individual who sees 
w i t h i n himself only a hard core of his o\m i n d i v i d u a l i t y or 
egoism, gets i n t o the habit of looking upon himself as apart 
from a l l other men and things. His thought i s conditioned to 
seeing the universe i n two cardinal categories - (1) himself 
and (2) a l l else. This i s the i n i t i a l flav; on which we t r y to 
erect the e d i f i c e of our c i v i l i s a t i o n and because of i t s narrow 
basis, the structure must inevitably rock and show signs of 
cracking since the foundation i s not s u f f i c i e n t l y deep or strong 
to contain i t . A l l s p i r i t u a l experience points to t h i s conclu-

^ sion that attachment to the ego i s servitude, that i t i s t h i s 
which bars us from the perfect happiness which i s our natural 
condition and adds the corollary that the egoless state i s the 
only perfect freedom. Krishnamurti declares that modern society 
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i s b u i l t on an u t t e r l y unstable basis, on a gigantic i l l u s i o n , 
the human " I " consciousness. I t i s an i l l u s i o n because i t 
ignores the one single immortal L i f e , the one fundamental 
Reality, v^hich manifests i t s e l f i n myriads of varying forms, 
including human i n d i v i d u a l i t i e s , and as a r e s u l t , believes i t 
s e l f to be an u t t e r l y isolated existence, which f o r that reason 
wants to secure i t s e l f , to acquire things, to protect i t s e l f i n 
every way at the cost of a l l other existing beings. I n "ICrish-
namurti and the World C r i s i s " , Dr L i l l y Heber explains what 
t h i s gigantic i l l u s i o n of " I consciousness" entails? "In i t s 
b l i n d ... self-assertion, i n d i v i d u a l l y , w i t h i n the various 
classes, na t i o n a l l y and r a c i a l l y , the " I " i s ignoring basic 
fa c t s of existence already recognised by modern sciences The 
organic u n i t y of L i f e , the intimate connections betv/een a l l 
forms of existence - i n human l i f e , i n d i v i d u a l l y , economically, 
s o c i a l l y , i n t e r n a t i o n a l l y - with exactly the result which modern 
social l i f e today i s presenting? i t stands actually i n the 
brink of r u i n . " (P.24) And could i t not be inferred that Jesus 
Christ was r e f e r r i n g to t h i s i l l u s i o n of " I " consciousness v;hen 
he declared, "For whosoever w i l l save h i s l i f e s h a l l lose i t ; 
but whosoever shall lose his l i f e f o r ^ my sake .,. the same 
sh a l l f i n d i t " , and again, "Except a man be born again, he 
cannot see the kingdom of God"? (St Matthew 16. 25 and St John 
3. 3) 

I t i s not only i n s p i r i t u a l experience that t h i s 
idea i s t o / 



128. 

idea i s to be found. One of the most outstanding thinkers of 
Q^J^ time, and one v/ho could hardly be said to be a s p i r i t u a l 
ascetic i n the t r a d i t i o n a l mould, Dr Arnold Toynbee, refers to 
self-centredness or egoism as the Original sin from which a l l 
our other e v i l s take t h e i r source. "A l i v i n g creature might, 
indeed, be defined as a minor and subordinate piece of the 
Universe which, by a "tour de force", has p a r t i a l l y disengaged 
i t s e l f from the rest and has set i t s e l f up as an autonomous 
power that s t r i v e s , up to the l i m i t s of i t s capacity, to make 
the re s t of the Universe minister to i t s s e l f i s h purposes» I n 
other words, every l i v i n g creature i s s t r i v i n g to make i t s e l f 
a centre of the Universe, and, i n the act, i s entering i n t o 
r i v a l r y with every other l i v i n g creature, \7ith the Universe 
i t s e l f , and with the Power that creates and sustains the Uni
verse and that i s the Reality underlying the f l e e t i n g phenomena. 
For every l i v i n g creature, t h i s self-centredness i s one of the 
necessities of l i f e , because i t i s indispensable for the 
creature's existence Self-centredness i s an i n t e l l e c t u a l 
error, because no l i v i n g creature i s i n t r u t h the centre of 
the Universe; and i t i s also a moral error, because no l i v i n g 
creature has a r i g h t to act as i f i t were t^e centre of the 
Universe..., To hold t h i s mistaken b e l i e f and to act on i t i s 
the sin of "hybris"; end t h i s "hybris" is; the inordinate , 
criminal and su i c i d a l pride which brings Lucifer to h i s f a l l . " 
(Toynbee s "An Historian's Approach to Religion" s P. 2-3). How 
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then does Toynbee suggest that man should l i v e and act? What i s 
the \iay of deliverance from t h i s Original s i n of self-centred-
ness? The answer i s given i n a magnificent passage that puts 
i n cincise form both the d i f f i c u l t y of the problem and the 
d i f f i c u l t y of the solutiono "Since self-centredness.^is thus 
both a necessity of l i f e and at the same time a sin that • 
e n t a i l s a nemesis, every l i v i n g creature finds i t s e l f i n a 
l i f e - l o n g quandaryo A l i v i n g creatiipe can keep alive only i n 
so f a r , and f o r so long, as i t can contrive to. steer clear both 
of suicide through self-assertion and of euthj^nasia through 
self-renunciation. The middle path i s as narrow as a razor's 
edge, and the t r a v e l l e r has to keep his balance under the 
perpetual high tension of two pulls towards two abysses betvreen 
which he has to pick his way," ( i b i d . ) 

And yet t h i s self-centredness was not the r e s u l t 
of any degeneration of l i f e ' s purpose, but a necessary incident 
i n the evolution of the world S p i r i t to higher stages of i t s 
ovm manifestation. The s e l f i s h and possessive i n s t i n c t s are the 
r e s u l t of the expanding of consciousness from more primitive 
stages through a quest f o r individualised l i f e . The f i n i t e 
centre of consciousness i n man which c r y s t a l l i s e d the indi v i d u a l 
ego, provided i t s e l f through desire with valuable motives f o r 
a c t i v i t y . The ego proceeded to increase i t s f i e l d of experience 
and widen i t s scope f o r acquisition i n the course of i t s 
progress. The struggles of ego-centricity and the resultant 
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i n t e n s i f i c a t i o n of personality are necessary phases i n the 
evolution of man to higher states of consciousness. But we are 
now reaching a stage Tidiich marks a c r u c i a l turning point i n 
the s j p l r i t u a l growth of the ego* Up to the present time, i t 
was the proper and p r o f i t a b l e business of man to increase his 
capacities and possessions, to d i f f e r e n t i a t e himself through 
self-centrednesso But the long established habit of t r a v e l l i n g 

. along t h i s road has hardened the ego and made i t strongly 
i n d i v i d u a l i s t i c , m a t e r i a l i s t i c , and wedded to the use of cunning 
f o r i t s own gain. I t refuses to take i t s stand on the side of 
the next trend, vAiich i s towards harmony, peace, and co-opera
t i o n , towards a more s p i r i t u a l and less sensuous world vlevr. 
And so we are led to the conclusion expressed i n the aphorism 

. "Ego was the helper; ego i s now the bar". (Aurobindo « "Thoughts 
and Glimpses"). 

The polarisation of our urges and a c t i v i t i e s 
around the centre vdiich we regard as our s e l f or our ego 
was a necessary step forward i n the advance of matter i n 
vdiich s p i r i t was involved from animal forms to the human 
condition. 

I n order to develop man, the Hidden Reality 
h,ad to develop egotism. I n order to surpass man, f o r man i s 
something that has to be surpassed, i t w i l l have to submerge 
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egotism. Where \ire-see horror and violence, envy and hate, fear 
and,greed being openly g l o r i f i e d , we must not f a l l , into the 
trap of throwing up our hands i n despair but to understand that 
t h i s i s the night before another slow davm, the night of the 
grim struggle of the trapped beast i n man. We must recognise 
that we have reached a point i n our evolutionary graph where a 
v i t a l changeover t o another d i r e c t i o n has become imperative. The 
ego I s l i k e a c h i l d that yearns to remain fix a t e d i n the care
free stage of childhood f o r a l l time. But the stress towards a 
mature s p i r i t u a l r e s p o n s i b i l i t y w i l l foree the ego to abandon 
i t s present unstable position. 

The need f o r today i s a s o c i o - p o l i t i c a l organisa
t i o n of a kind higher than any which now e x i s t , a system viiich 
w i l l r e s t on conscious submission to higher laws, which v / i l l 
give due recognition to the f a c t t h i t man i s a s p i r i t u a l being 
as \rell as a physical one. This statement must not be confused 
with the plea that i s so often made f o r an earthly millennium 
or a t e r r e s t r i a l Utopia. With the human material at our disposal, 
p o l i t i c a l perfectionism i s a f a r cry, but i t i s certainly w i t h i n 
our l i m i t s to create a more co-operative \7orld than the one we 
nov; have. Competition as a basis of s o c i o - p o l i t i c a l organisation 
i s too narrow a p r i n c i p l e and inevitably degenerates i n t o combat-
ivenesso. The p o l i t i c i a n of today represents " a l l the average 
pettiness, selfishness, egoism, self-deception that i s about him, 
and these he represents w e l l enough as well as a great deal of 
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mental incompetence .and moral conventionality, t i m i d i t y and 
pretence. Great issues often come to him f o r decision but he 
does not deal v/ith them greatly; high words and noble ideas 
are on h i s l i p s , but they become rapidly the clap-trap of a 
party." (The Ideal of Human Unity s P.35) 

I t i s almost an obsession with us that i f we can 
f i l l our l i v e s with possessions and persons and sensations, we 
w i l l have f u l f i l l e d the object of l i f e and consequently attained 
happiness. This i s disease and falsehood of modern p o l i t i c a l 
l i f e "and only the hypnotised acquiescence of a l l , even of the 
i n t e l l e c t u a l classes, i n the great organised sham, cloaks and 
prolongs the malady, the acquiescence that men y i e l d to every
thing t h a t i s habitual and makes the present atmosphere of t h e i r 
liveso Yet i t i s by such minds that the good of a l l has to be 
decided, to such hands that i t has to be entrusted, to such an 
agency c a l l i n g i t s e l f the State that the individual i s being 
more and more called upon to give up the government of h i s 
a c t i v i t i e s " . (Ideal of Hioman Unity s P.36) The true business of 
the State i s to provide a l l possible f a c i l i t i e s for co-operative 
action amongst the individuals who constitute i t , and of 
removing wherever possible a l l d i s a b i l i t i e s which v;ould other-
vjise i n t e r f e r e with i t s working. By so doing i t must secure f o r 
every i n d i v i d u a l a j u s t and equal chance of self-development and 
s a t i s f a c t i o n to the extent of his pov/ers and i n the l i n e of his 
nature. Here the r e a l u t i l i t y of the State ceases. I t must on 
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no account overstep the mark and seek to immolate the individual 
to a communal egoism and so prevent the flowering of a more 
pe r f e c t l y developed humanity. A l l c o l l e c t i v i s t ideals seek unduly 
to subordinate the i n d i v i d u a l , but a true State v;ould begin with 
the recognition that i t i s always the in d i v i d u a l v^o progresses 
and compels the r e s t to progress. 

I n a further chapter the tasks of a State and the 
type of State that i s dedicated t o the elimination of the 
conditions that conduce to c o n f l i c t w i l l be considered. I t w i l l 
be s u f f i c i e n t here to r e i t e r a t e what the underlying causes of 
a l l d i v i s i o n are i n the philosophy of S r i Aurobindo - i n f a c t , 
on the question of the ef f e c t i v e cause of d i v i s i o n , there i s 
substantial agreement i n a l l s p i r i t u a l experience. Bound to i t s 
i s o l a t i o n from the Permanant and the One, the ego works f o r i t s 
own separative desire and se l f - a f f i r m a t i o n i n t h i s world, 
neglecting i t s un i t y with the Diirine and i t s oneness \fith a l l . 
Once the p r i n c i p l e i s accepted that each individual has an 
inalienable r i g h t to work i t s e l f out as f a r as possible by i t s 
separate w i l l , the end must inevitably be i n c o n f l i c t with other 
simila r i n d i v i d u a l powers, "Division, ego, the imperfect 
consciousness and groping and struggle of a separate s e l f -
a f f i r m a t i o n are the e f f i c i e n t cause of the suffering and ignor
ance of t h i s v/orld," (The Riddlejbf the World g P.81) The 
conception of "6go" as the cause of d i v i s i o n needs amplification. 
The idea has a deeper reference than the connotation of the vrard 
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i n i t s ordinary c o l l o q u i a l usage. When v/e refer to a person as 
being egoistic, we usually mean that he i s objectionable i n his 
self-expansiveness. But i n Aurobindo's sense, a person can be 
free of such objectionable conduct and s t i l l be egoistic. The 
term egoistic refers to that condition, prevalent universally, 
i n which one l i m i t s oneself to the surface mental i n d i v i d u a l i t y , 
which is.st r o n g l y separative and ego-centric. Even i t s altruism 
i s merely an enlargement of i t s ego. A formation of physical, 
v i t a l and mental experience distinguishes i t s e l f from the rest 

. of being and proceeds to look upon i t s e l f as something \Aiich 
has individualised i t s e l f and only exists so long as i t i s thus 
individualised. I t i s t h i s that constitutes our ego-sense. T&e 
ego i s the lynch-pin devised to centralise the a c t i v i t i e s of 
nature i n us. I t gives the f i r s t basis of coherence to what 
otherwise might be a mass of f l o a t i n g impressions. The necessity 
f o r t h i s c e n t r a l i s a t i o n around the ego continues u n t i l there i s 
no longer any need f o r such a device and i t must y i e l d to the 
emergence of the true being or s p i r i t u a l s e l f i n man. Without i n 
any way seeking to be apocalyptic,, the f a c t must be faced that 
we have reached a stage i n our evolution when the task of y i e l d -
ing t o the higher s e l f must be' taken up. The stress of the Hidden 
S p i r i t i s placing i t s evolutionary compulsion upon the ego to 
abandon i t s ancient sway i n favour of a l o f t i e r and more divine 
p r i n c i p l e . The c o n f l i c t s that we see around us are therefore the 
resu l t s of the aggressive forces i n the ego making a desperate 
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stand to keep their.ancient r u l e . I t i s only such an explanation 
that gives a true insight i n t o the hidden causes of v/orld 
shaking events. Our ordinary way of looking at war and s t r i f e 
i s too l i m i t e d , too exclusively physical. For the v i s i b l e war 
i s only an e f f e c t , an expression of that which already exists 
on the mental l e v e l , the true cause being the i n v i s i b l e war of 
thoughts, feelings, and hidden impulses. I t i s equally f u t i l e 
to blame one man or one group of men for any catastrophe that 
threatens l i f e today or at any other time. Not one man's but 
the accumulated results of mi l l i o n s of men's s e l f i s h thinking 
and negative f e e l i n g , animal passion and vrrong-doing have gone 
to produce the c o n f l i c t s of the past and those that threaten 
todayo That i s why ultimately we have to ̂ take our standpoint 
on the viev7 that neither p o l i t i c s nor economics w i l l ever alone 
adequately solve humanity's problems, since they are at bottom, 
s p i r i t u a l problems. I n almost a l l spheres of human a c t i v i t y the 
personal ego may be found stubbornly defending i t s e l f and 
aggressively clashing v/ith other egos. I t s possessions and desir-| 
es, i t s ambitions and prejudices are the r e a l goals v^ich i t 
aims to secure, behind a l l the shadow of t a l l t a l k which i t 
often puts up. This i s as true of the p o l i t i c a l and econibraic 
spheres as of the social and rel i g i o u s spheres. Hence, vAiile i t 
i s necessary to bring about external reforms, i t i s even more 
important to recognise the urgency of exposing and eliminating 
the ego's tyranny. Thus we get at re a l causes, v/hile the 
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reformers merely t r i m away the effe c t s . Those who defend a 
c i v i l i s a t i o n based on an outmoded m a t e r i a l i s t i c egoism are 
t r y i n g t o hold a doomed f o r t . The incoming s p i r i t u a l awareness, 
the Z e i t g e i s t , w i l l ensure the end of t h e i r era, f o r the 
evolutionary forces are inexorable. 

Before leaving t h i s inquiry i n t o the causes of 
s o c i o - p o l i t i c a l discords, i t would be relevant here to note 

^ that a psychological explanation of the c o n f l i c t i s also put 
forv/ard by one of the leading psychologists of our time, C.G. 
Jung, who, i n his most recent work, "The Undiscovered Self", 
argues that i n order t o discover the causes leading t o , f o r 
instance, tla l B r " I r o n Curtain" on the European p o l i t i c a l scene, 
we must f i r s t seek f o r and expose the "iron curtains" i n the 
i n d i v i d u a l psyche. (P.35) The c r i s i s with which man i s faced 
cannot be overcome by moral and r a t i o n a l arguments, because i t 
i s the r e s u l t of an unleashing of emotional forces and ideas 
engendered by the s p i r i t of the times. A l l external schisms are 
merely r e f l e c t i o n s of the schisms i n the soul. Jung emphasises 
the r e a l i t y of the "Shadow", viiich appears at the beginning of 
the process iidiich he describes as Individuation, of vdiich the 
end i s the discovery of the Self and the re c o n c i l i a t i o n of a 
person v/ith himself and the vrorld. Our philosophy and p o l i t i c s , 
he argues, doiw not take account of or trouble Jbfcat^ v;ith the 
other person i n us, the Shadow, whose existence i s grounded i n 
our i n s t i n c t u a l nature. But "the dynamism and imagery of the 
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i n s t i n c t s together form, an "a p r i o r i " which no man can overlook 
without the gravest r i s k to himself." (Jung s "The Undiscovered 
Self" s P.83) The danger arises when t h i s shadow personality 
i s either denied or projected on to some force or group which 
then becomes the object of our revulsion, "And just as the 
t y p i c a l neurotic i n d i v i d u a l i s unconscious of his "shadow" 
side, so the normal i n d i v i d u a l , l i k e the neurotic, sees his 

. shadow i n his neighbour or i n the man beyond the great divide. 
I t has even^become a p o l i t i c a l and social duty to apostrophise 
the capitalism of the one and the communism of the other as the 
very d e v i l , so as to fascinate the outward eye and prevent i t 
from looking at the ind i v i d u a l l i f e w i t h i n . " ( i b i d , P.66) The 
solution which Jung suggests i s the re-integration or i n d i v i 
duation of the s e l f , which results not i n the relegation of 
the shadow to deeper depths wi t h i n the unconscious or i n i t s 
f o r c i b l e destruction, but r e a l l y i n a transfiguration of the 
shadow by assimilation i n t o a v/holly integrated personality. 
This solution d i f f e r s from that generally held by Chr i s t i a n i t y , 
because, i n Jung's perspective, the Devil i s no longer a Reality 
to shim or to destroy, but a r e a l i t y to transform. Contact v;ith 
the Devil thus becomes a necessity from vdiich we can no longer 
escape, and no v i c t o r y over dualism and no s p i r i t u a l growth i s 
possible without the acceptance of t h i s r i s k of contact v/ith 
the " E v i l Persona" and without the descent into " h e l l " v/hich i t 
presupposes. Although S r i Aurobindo's main concern i s to 

propound the/ 



138. 

propound the conditions of the Divine L i f e and the requirements 
of the Yoga or Discipline vdiich would be the pre-condition f o r 
such a l i f e , he does recognise the element of another and 
opposed force or personality which the aspirant has to face. I n 
a l e t t e r on the subject of the "Evil Persona" published i n the 
" B u l l e t i n of Physical Education" (August 1953) Aurobindo 
declares, " a person greatly endowed f o r the work, has 
always or almost always a being attached to him, some
times appearing l i k e a part of him, which i s ju s t the contra
d i c t i o n of the thing he ce n t r a l l y represents i n the work to be 

. done. Or i f i t i s not there at f i r s t , not bound to his person
a l i t y , a force of t h i s kind enters i n t o h is environment as soon; 
as he begins his movement to re a l i s e . I t s business seems to be 
to oppose, to create stumblings and \,rrong conditions, i n a wdird, 
to set before him the whole problem of the v/ork he has started 
to do. I t would see|i as i f the problem could not, i n the occult 
economy of things, ^e solved otherv;ise than by the predestined 
instrument making the di f f i c i L L t y his o\m. That would explain 
many things that would seem very disconcerting jih the surface." 
Ultimitely-we are led to acknowledge the fact that everything 
depends on the q u a l i t y of the indivi d u a l and the purpose of the 
state organisation must be consciously linked id.th ideal of 
assisting every member to complete t h i s process of individuation, 
of making an i n t e g r a l whole i n himself and by sympathy with the 
rest of humanity. 
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Behind the excessive preoccupation which Man 
has f o r l i m i t e d or egoistic interests, i s an attitude of mind 
which Aurobindo has outlined v/ith great c l a r i t y , . In making 
t h i s analysis, Aurobindo v/as thinking of the Western outlook, 
but the general c r i t i c i s m could be applied equally to Ifen a l l 
over the globe. "The emphasis of the Western mind on l i f e , 
the outer l i f e above a l l , the things that are grasped, v i s i b l e , 
tangible, and on the inner l i f e only as an i n t e l l i g e n t r e f l e c t 
ion of the outer v/orld, with the reason a putter of 
things i n t o shape, an i n t e l l i g e n t c r i t i c , builder, refiner of 
the external materials offered by Nature; the present use of 
l i v i n g , i n t h i s l i f e and for t h i s l i f e , i s i t s v/hole preoccupa
t i o n , the present existence of the i n d i v i d u a l , the continuous 
physical existence and developing mind and knov/ledge of humanity. 
•Even of r e l i g i o n the West i s apt to demand that i t shall 
subordinate i t s e l f to t h i s u t i l i t y . The Greek and the Roman 
looked on r e l i g i o u s c u l t as a sanction for the l i f e of the 
" p o l i s " or a force f o r the j u s t firmness and s t a b i l i t y of the 
State, The |tLddle Ages, v/hen the Christian idea v/as at i t s 
height, v/ere an inter-regnum, a period during v/hich the Western 
mind v/as t r y i n g to assimilate i n i t s emotion and intelligence 
an o r i e n t a l idea, though i t never succeeded i n f i r m l y l i v i n g i t , 
j u s t as f o r Asia the present moment i s an interregnum dominated 
by an attempt to assimilate i n i t s i n t e l l e c t and l i f e i n spite of 
a rebellious soul and temperament, the Western ideal and outlook; 
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And f i n a l l y the genuine temperament of the V/est triumphed 
i n an increasing r a t i o n a l i s i n g and secularisation of r e l i g i o n . 
Religion became more and more a pale and ever thinning shadov; 
pushed aside i n t o a corner of the being and lucky i f n o t ' 
e n t i r e l y exiled, while outside the doors of the vanquished. Churct 
marched on t h e i r victorious way the triimphant secular, pomps , 
of the l i f e and reason. 

The tendency to secularism i s a necessary 
consequence of the c u l t of l i f e and reason. Modern Europe, the 
more e f f e c t u a l l y to shake o f f the obsession of the Christian 
idea, which l i k e a l l o r i e n t a l religious thought claims to make 
r e l i g i o n commensurate v/ith l i f e and to s p i r i t u a l i s e the 
whoie being, separated r e l i g i o n from the l i f e , from philosophy, 
a r t and science; from p o l i t i c s , from the greater part of the 
action of society; i t secularised and rationalised too the 
e t h i c a l being so that i t might stand i n i t s e l f and have no need 
of any aid from any relig i o u s sanction. I t leifft r e l i g i o n an 
impoverished system of b e l i e f and ceremony to which one might 
or might not subscribe with very l i t t l e difference to the match 
of the human mind and l i f e ; f o r i t s penetrating and colouring 
power had been reduced to a f i n e minimum, a supe r f i c i a l pigment
a t i o n of dogma, sentiment and emotion The D i v i n i t y had 

l e f t the earth and l i v e d f a r aloof i n other vjorlds, i n a 
c e l e s t i a l heaven of saiints and immortal s p i r i t s . But v/hy another 
v/orld? We v / i l l admit, said the progressing i n t e l l e c t , only t h i s 
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material world to which our reason and senses bear witness, 
and f o r the r e s t , a vague idea of s p i r i t u a l being without a 
hab i t a t i o n to s a t i s f y the c h i l l e d remnants of the old s p i r i t u a l 
sense or i l l u s i o n - Theism or else a rationalised -Christianity. 
Or why that even? A Reason or Power, called God for want of a 
better name represented by the moral and physical law i n the 
material universe i s surely s u f f i c i e n t f o r a r a t i o n a l mind; so 
we get to Deism, Or why then a God at a l l ? The reason and the 
senses give no v/itness to God, can make of Him at most a 
plausible hypothesis, but there i s no need of an unsubstantial 
hypothesis, Nature i s enough and the sole thing of which we 
have knov/ledge. Thus by a quite inevitable process v/e have got 
to the a t h e i s t i c or agnostic c u l t of secularism, and there 
reason and l i f e may henceforward take t h e i r foundation and work 
w e l l s a t i s f i e d - i f only that inconvenient veiled ambiguous 
i n f i n i t e something behind w i l l leave them alone f o r the 
f u t u r e . " (Arya s Vol. V. P. 608-611) 

Looking back over to the centuries to the humble 
beginnings of human societies, we can r i g h t l y f e e l some satisfactJ 
ion at the great developments we have made i n a l l branches of 
knov/ledgeo We readily concede that a community which at t r i b u t e s 
greater importance to mind than to l i f e and body i s higher i n 
the scale of progress. But the "mind" i s interpreted as one 
with the s p i r i t . We,are s t i l l f a r from the ideal of c i v i l i s a t i o n . 
Our technological e f f i c i e n c y may be v/onderful, oiir knowledge 
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v a s t l y increased,. but they are used not for the sake of the 
higher s p i r i t u a l ends but f o r v i t a l i s t i c satisfactions. The 

sort of mental l i f e to which vie commit ourselves i s at a low 
l e v e l , dedicated t o the sati s f a c t i o n of v/ants and the accumular 
t i o n of possessions. The f a c t hasfi therefore, to be faced that 
a society which i s preoccupied vrLth l i f e and body, physical 
and economic pursuits, s c i e n t i f i c and technological efficiency 
to the exclusion of the higher hvmianistic ideals of mind and 
s p i r i t , i s not t r u l y c i v i l i s e d . Human nature i s a complex of 

1 body, mind, and s p i r i t , and the harmonisation of a l l three i n t o 
an inseparable u n i t y should be the true aim of c i v i l i s a t i o n . 
Any c o n f l i c t of the parts i s not to be deplored but taken as a 
challenge f o r conquest and adjustment. Excellence of the body, a 
strong social and economic f a b r i c are necessary for the good 
l i f e , but they are not ultimate ends i n themselves. A narrow 
self-bound individualism impelled by the motives of self-assert
ion and self-preservation which we share \d.th the animal king
dom must y i e l d to a. s e l f - s a c r i f i c i n g universalism devAted to 
the good of the \jhole. I t i s the transformation of the individual 
i n t o the universal outlook, the l i n k i n g up of our d a i l y l i f e 
w ith the eternal purpose that makes us t r u l y human. Our l i f e 
on earth, and the purpose of that l i f e , i s assiu'edly not to 
reproduce a human e d i t i o n of the animal round of existence. A 
new ori e n t a t i o n i s needed, arising from the quest f o r a higher 
order of consciousness vjhich would be as d i f f e r e n t from that we 
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nov/ have as human l i f e and consciousness are d i f f e r e n t from 
those of the animal. 

I f there i s one thing v/hich should be clear to 
us by now, i t i s that technical advance and efficiency have 

^ l i t t l e to do v/ith moral development. Our c i v i l i s a t i o n i s an 
anxious s t r i v i n g to perfect the exterior forms of existence, 
to e x p l o i t the economic p o t e n t i a l i t i e s of the earth, to spread 
f a r and v/ide material well-being and master the forces of 
nature f o r the ends of man. I n the process we have now produced 
and succumbed t o , a new form of economic barbarism. Our progress 
so f a r bears eloquent testimony to the assertion of mind over 
l i f e and matter. We have reached the stage nov/ of taking an 
even greater step - that of submitting mind, l i f e and matter 
to the guidance of s p i r i t . 

There i s therefore, no need to despair. The 
world i s not i n the hands of a mechanical inconsequence. No 
c r i s i s however great can defeat the logic of history, f o r " i f 
the plunge i n t o Night was inevitable, the emergence into a new 
unprecedented Day i s also a certitude." (Aurobindo s "Riddle of 
the Universe" s P,85) Our l i f e on t h i s planet i s of comparative
l y recent o r i g i n , and i f v/e go on progressing not only physi
c a l l y and mechanically but also mentally and s p i r i t u a l l y , the 
prospect ahead i s bri g h t . A frank discussion and c r i t i c i s m of 
our c i v i l i s a t i o n and i t s weaknesses are necessary for any 
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improvement 0 Our future s o c i o - p o l i t i c a l reorganisation must 
proceed from more basic thinking, from a deeper insight, 
guided by the S p i r i t u a l Reality i n which we are rooted, i f we 
are to give the l i e to Hegel's devastating epigram, "We learn 
from h i s t o r y only that manlcind does not learn from h i s t o r y . " 

There remains the f i n a l question of wtiy a l l 
t h i s that i s , should be. Why should S p i r i t i n i t s self-mani
f e s t a t i o n have chosen the path of d i v i s i o n and ego, the road 
of t h i s p a i n f u l evolution? " I t i s hard to answer to the human 
int e l l i g e n c e on i t s ovm l e v e l , f p r the consciousness to v/hich 
the o r i g i n of t h i s phenomenon belongs and to v;hich i t stands 
as i t were automatically j u s t i f i e d i n a supra-intellectual 
knowledge, i s a cosmic and not an individualised human 
in t e l l i g e n c e ; i t sees i n larger spaces, i t has another vision 
and cognition, othe| terms of consciousness than human reason 
and f e e l i n g I f i t i s asked why even i f possible, i t 
should have been accepted, the answer nearest to the Cosmic 
Truth which the human intelligence can malce i s that i n relations 
or i n the t r a n s i t i o n of the Divine i n the Oneness to the Divine 
i n the Many, t h i s ominous p o s s i b i l i t y became at a certain 
point an ine v i t a b l e . " (The Riddle of the Universe s P.84) 



CHAPTER V, 

TOWARDS THE "NOBLER PRAGMATOSIS"o 

When S r i Aurobindo declared many years ago 
th a t the "most v i t a l issue of the age i s \Aiether future pro
gress i n humanity i s to be governed by the modern economic and 
m a t e r i a l i s t i c j i i n d of thej/est, or by a nobler pragmatosis, 
guided, u p l i f t e d , and eftlightened by s p i r i t u a l culture and 
knowledge" (Ideal and Progress), he no doubt had i n mind that 

/•vdiat was needed was a deeper p o l i t i c a l philosophy which would 
be able more adequately to cushion and give di r e c t i o n to the 
stresses t o which human l i f e i s being subjectedo 

Our p o l i t i c a l organisation rests upon a 
philosophy which aims to secure an ideal material organisation 
of c i v i l i s a t i o n and comfort using as i t s tools science and 
education i n order to produce a society of well-adjusted 
individualso The ideal i s e n t i r e l y humanitarian, and excludes, 
or at any rate takes i n s u f f i c i e n t notice of the s p i r i t u a l 
source of power, and the consequence of t h i s exclusion has 
been t o lead humanity i n t o a sub;)ective chapso The price we 
pay f o r t h i s inadequate philosophy i s our periodic crises, i n 
which accepted values are cast aside and our social organisation 
and culture bereft of sure support o The inevitable end of 
such a p o l i t i c a l fo\mdation i s the exclusive concentration 
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on the material and economic l i f e accompanied by the even 
^ g r e a t e r e v i l t h a t man's mental capacity has beaa^the slave of 

hi s blundering egOo I t may be argued that Western democratic 
thought i s characterised by a deep sense of the value of 
personal independence and freedom, and that the defects of our 
social organisation are only temporary aberrations which would 
be swept away as the i d e a l of personal freedom becomes more 
t r u l y establishedo The weaknesses to vdilch i t i s so easy f o r a 
c r i t i c to point do not v i t i a t e the theory i t s e l f , but are only 
imperfect adjustments to the ideal» But S r i Aurobindo, vAiile 
agreeing with the importance of recognising the i n t r i n s i c 
worth of the i n d i v i d u a l , would reply that the distinctness 
and worth of individuals as individuals, and t h e i r essential 
union with the Divine are not incompatible conceptions o On the 
contrary, i t i s only i n so f a r as they enter i n t o enjoyment of 
t h e i r union w i t h the Divine, that individuals can grow and 
develop t h e i r p o t e n t i a l wortho Individual worth and freedom 
cannot have any enduring meaning upon any other foundationo We 
have arrived at a period i n world h i s t o r y when i t i s essential 
t h a t peoples and n a t i v e l s h a l l f i n d the way of uniting i n 
genuine and e f f e c t i v e co-operationo We are s t r i v i n g to f i n d 
such a way, but f a i l again and again, or arrive only at 
solutions that collapse before every cri s i s o The task before 
the p o l i t i c a l philosophers i s to provide a more enduring 
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philosophy which gives the. place of f i r s t importance to the 
s p i r i t u a l element i n mano I t i s to take the whole human being 
w i t h a l l the planes and parts of his being i n t o i t s scope, and 
not merely to attempt an external order and arrangement» I t i s , 
i n short, t o s t r i v e f o r a thorough-going order i n p o l i t i c s , 
i n t h a t f i e l d of human a c t i v i t y which Ralph MacGill, Editor of 
a Southern United States newspaper "The Atlanta Constitution" 
once called "that inexact science o.o fascinating i n i t s 
b a l l e t - l i k e leaps, adagios, and arabesques," (Quoted i n "The 
Saturday Evening Post" 8 Deco 27, 1968. P. 51) 

As i s the case with most p o l i t i c a l philoso-
phies, there does not occur anywhere i n the writings of S r i 
Aurobindo a detailed exposition of the type of government or 

I the p o l i t i c a l machinery that would conduce to the carrying out 
^ o f the p o l i t i c a l ideals to which he adheres o We are led to the 
conclusion that the best form of government i s that which 
helps us most t o govern ourselves, but xdiat form that govern
ment would take i s not discussed or speculated upono The ideal 
t h a t any government worthy of i t s name should set i t s e l f i s 

^ clear enoughs i t i s f i r s t l y "to restate the ancient and eternal 
s p i r i t u a l t r u t h of the Self so that i t s h a l l re-embrace, 
permeate, dominate, transfigure the mental and physical l i f e ; 
t o develop the most profound and v i t a l methods of psychological 
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s e l f - d i s c i p l i n e and self^idevelopment so that the mental and 
psychical l i f e of man may express the s p i r i t u a l l i f e through 
the utmost ppssible expansion of i t s own richness, power, and 
complexity; and secondly, to seek fo r the means and motives by 
which h i s external l i f e , h i s society and his i n s t i t u t i o n s may 
remoiild themselves progressively i n the t r u t h of the s p i r i t 
and develop towards the utmost possible harmony of individual 
and social unityo" (Ideal and Progress? Po 65-66.) 

Any government that sets i t s e l f such an 
ideal^'must \^atever i t s form, be necessarily a very strong 
governmento For i t could not otherwise do just i c e to the 
organisation that would be required progressively to realise 
such a l o f t y goalo I f we could use the extent of the di s c i p l i n e 
which the aspirant to the L i f e Divine must impose upon himself, 
as a guide, then some l i g h t would be thro\m upon the extent t o 
which the state should d i r e c t l i f e , i f i t i s dedicated to the 
s p i r i t u a l i d e a l . I n "The Mother", S r i Aurobindo, i n discussing 
the problem of s e l f - d i s c i p l i n e , states emphatically that the 
aspirant or Sadhak must s t r i v e to bring every facet of his 
being under the control of his discipl i n e d w i l l o " There must 
be i n no part of the being, even the most external, anything' 
that makes a reserve, anything that hides behind doubts, 
confusions and subterfuges, anything that revolts or refuses." 

The immediate/ 



The immediate reaction t o a government exercising such power 
would be to l i k e n i t t o the f r i g h t f u l world of 1984 of which 
George Orvrell painted such an awesome picture« But the likeness 
would only be s u p e r f i c i a l o For a government conceived along the 
l i n e s of Aurobindo»s philosophy would by d e f i n i t i o n be dedicated 
to the eradication of those very causes = the exclusive pursuit 
of v i t a l i s t i c i n t e r e s t s , the g l o r i f i c a t i o n of the national ego « 
which would produce the world adumbrated by Orwell o I n the 
f i r s t place, Aurobindo would deliberately demolish the concepts 
of national l i b e r t y and national w i l l as an absolute i d e a l , f o r 
h i s whole social and p o l i t i c a l philosophy i s based upon the 
conception that because there i s a secret S p i r i t , a divine 
Reality, i n v^ich we are a l l one, and of vdiich humanity i s i t s 
highest present vehicle on earth, and the means by which i t 
w i l l progressively reveal i t s e l f here, a l l l o c a l and national 
aggregates must submit to the authority of some form of an 
in t e r n a t i o n a l organisationo The recognition of an international 
control over the nations of the earth remains a constant under
tone i n Aurobindo's p o l i t i c a l writingso Even when he was fresh fiz 
from the s t r i f e and bitterness of active p o l i t i c s , he could say, 
as he did as f a r back as the 24th July 1909, i n the weekly 
review "The Karmayogin", that there are two stages i n the 
development of a nation = f i r s t when i t i s forming i t s e l f , and 
secondly, when i t i s formed, organised, and set t l e d . "The f i r s t 
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i s the stage idien Nationalism makes r i g h t l y i t s greatest 
demands on the i n d i v i d u a l , i n the second i t should abate i t s 
demands and, having s a t i s f i e d , should preserve i t s e l f i n 
Cosmopolitanism, somevjhat as the in d i v i d u a l preserves i t s e l f 
i n the family, the family i n the class, the class i n the 
nation, not destroying i t s e l f needlessly, but recognising a 
larger i n t e r e s t , " ( i b i d . ) There i s no\*tere i n Aurobindo*s 
p o l i t i c a l theory any h i n t of the b e l i e f that the nation, which 
I s ^ h e largest u n i t which h u m a n i t y ^ to create.and 
maintain f o r i t s collectijre^ l i v i n g , i s the l a s t or ultimate 
unito That the world i s surely^ a l b e i t slowly, moving towards 
the i d e a l of some form of world-union i s the f i r s t p r i n c i p l e 
vAiich any government must enshrine and by so doing, contribute 
i t s share to the universal acceptance of the ideal of human 
unity© Indeed Aurobindo's p o l i t i c a l philosophy may be described 
as a s p i r i t T i a l and philosophical argument i n favour of the 
id e a l of human unity© Nothing could more cogently elucidate h is 
standpoint on the subject of international control than the 
following passage from the "Ideal of Human Unity'.' (P. 16-17) 

"We conclude then, that i n the conditions of 
the world a t present, even taking i n t o consideration i t s most 
disparaging featxires and dangerous p o s s i b i l i t i e s , there i s 
nothing t h a t need a l t e r the view vre have taken of the necessity 
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and i n e v i t a b i l i t y of some kind of world-union5 the drive of 
Nature and the compulsion of circumstances and the present 
and future need of mankind make i t inevitable The 
ultimate r e s u l t must be the formation of a World-Sta^ and the 
most desirable form of i t would be a federation of free nation
a l i t i e s i n which a l l subjection or forced inequality and 
subordination of one to another would have disappeared and, 
though some might preserve a greater natural influence, a l l 
would have an equal status....« A world union of t h i s kind 
would have the greatest chances of long survival or permanent 
existenceo This i s a mutable world and uncertainties and dangers 
might a s s a i l or trouble f o r a time| the formed structure might 
be subjected to revolutionary tendencies as new ideas and 
forces emerged and produced t h e i r effect on the general mind 
of humanity, but the essential step would have been taken and 
the future of the race assured or at least the present era 
overpassed i n which i t i s threatened and disturbed hy unsolved 
needs and d i f f i c u l t i e s , precarious conditions, immense 
upheavals, huge and sanguinary world-wide c o n f l i c t s and the 
threat of others to comeo The ideal of human unity would be no 
longer an u n f u l f i l l e d i d e a l , but an accomplished f a c t and i t s 
preservation given i n t o the charge of the united human peoples," 

Aurobindo would require the organisation of the 
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n State to accept and be f a i t h f u l to certain fundamental 
pr i n c i p l e s i f there i s to be any hope of creating a society 
which i s fre e , not from a l l d i v i s i o n and c o n f l i c t , but at any 
rat e , from the grosser forms of d i v i s i o n and clash of 
separative interests t o \Aiich our present p o l i t i c a l condition 
I s so easi l y proneo 

^ ' A society orientated to i ^ a t Aurobindo would 
consider i t s true aim would f i r s t l y regard man not only as a 
mind, a l i f e and body, but also as a soul incarnated f o r a 
divine f u l f i l m e n t here upon earth, and not i n some heavenly 
regions beyond, vjhich i t need not af t e r a l l have l e f t i f i t 
had no business i n the world of physical, v i t a l and mental 
nature© Mind, l i f e and body would therefore cease to be ends 
i n themselves, but would become instruments of the soul, 
imperfect perhaps, but nevertheless instruments capable of 
being perfected. I t w i l l assist them to believe i n themselves 
and i n t h e i r destiny, \Aiich. w i l l be to s p i r i t u a l i s e themselves 
so as to grow i n t o v i s i b l e members of the s p i r i t , becoming 
more and more conscious and illumined means of the s p i r i t u a l 
inanifestationo One of the a r t i c l e s of i t s f a i t h being the 
acceptance of the t r u t h of man's soul as a thing e n t i r e l y 

^ d i v i n e i n i t s essence, i t w i l l accept also the p o s s i b i l i t y of 
hi s whole being becoming s p i r i t u a l i s e d and divine i n spite of 
Nature's surface contradictions of t h i s p o s s i b l i i t y o Secondly, 
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as i t w i l l regard man the in d i v i d u a l , i t w i l l regard too the 
group or c o l l e c t i v i t y as a soul-form of the Eternal, a 
co l l e c t i v e soul embodied upon earth f o r a divine f u l f i l m e n t 
i n i t s manifold r e l a t i o n s and a c t i v i t i e s . Every human society 
or nation w i l l also be regarded from t h i s standpoint, as 
means of a complex manifestation and s e l f - f u l f i l m e n t of the 
S p i r i t , Much of the d i f f i c u l t i e s of our l i v i n g arise from the 
f a c t that we have as i t were a double nature, an animal part 
of the v i t a l and physical being which l i v e s according to i t s 
i n s t i n c t s , impulses and desires, and a higher part of the self-
conscious i n t e l l e c t u a l , e t h i c a l , aesthetic, and i n t e l l i g e n t l y 
emotional being vAiich i s capable of finding and understanding 
the law of hi s own action, a r e f l e c t i n g mind that strives to 
understand Nature, a w i l l that uses, elevates, and strives to 
control Nature and i n t e l l i g e n t l y enjoy i t . The aim of the 
animal part of us i s to increase v i t a l possession and enjoy
ment; the aim of the semi-divine part of our make-up i s also 
to grow, possess, and enjoy, but f i r s t to possess and enjoy 
i n t e l l i g e n t l y , aesthetically, e t h i c a l l y , by the powers of the 
mind much more than by the powers of the l i f e and body = i n 

' short, 'o''^ Sanskrit terminology, t o enjoy from a 

' " s a t t ^ v i c " and not a "tamasic" ̂  " r a j a s i c " motivation. These 
twg elements of our being l i v e together i n a condition of 
mutual perplexity and much of the uneasiness, the f r e t and 
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fever of l i f e arise from man's p r a c t i c a l f a i l u r e to f i n d a 
harmonious balance f o r h i s double nature© The State should 
therefore harness a l l the forces of education, t r a i n i n g , and 
grovrth t o creating personalities i n which these two parts of 
the being are properly related and harmonised. The aim \ d . l l be 
to produce individuals i n whom the centre of l i v i n g w i l l be 
transferred to a higher consciousness© The central w i l l i n l i f e 
would no longer be the v i t a l w i l l of the l i f e and body© The 
main power of action would no longer be the i n f e r i o r v i t a l 
urge of Nature that vAiirls around the ego-centr6^ but a chasten
ed or s p i r i t u a l w i l l \ ^ i c h woiad never lose sight of i t s goal, 
the preparation of man f o r a divine, deeper and more s a t t i v i c 
life© 

I t i s an i m p l i c i t corollary to t h i s theory that 
the r u l e r s i n such a State would themselves have to be highly 

. d i s c i p l i n e d men to whom the f i r s t a r t i c l e of f a i t h would be the 
possible Godhead of Man because he i s inwardly of one being 
wi t h the Divine© Aurobindo himself has said that the Yogin must 
stand behind the p o l i t i c a l leader or manifest within him. -
"Ramdas must be born i n one body with S h i v a j i , Mazzini mingle 
wi t h Cavour©" ("Ideal of Karmayogin" s Pol8) 

I n spite of i t s being a disciplined government, 
dedicated to such a l o f t y i d e a l , i t v / i l l not attempt t o enforce 
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i t w i l l , even though i t be convinced of i t s rectitude, by an 
external compulsion upon the lower members of man's natural 
being I rather w i l l i t seek t o achieve i t s purpose on a long-
term plan by holding up the ideal as a l i g h t and in s p i r a t i o n 
to a l l h i s members to grow i n t o the s a t t ^ i c nature from w i t h i n 
themselves o "Neither i n the ind i v i d u a l nor i n the society 
w i l l i t seek to imprison, w a l l i n , repress, impoverish, but to 
l e t i n the widest a i r arid the highest l i g h t , A large l i b e r t y 
Mrill be the law of a s p i r i t u a l society and the increase of 
freedom a sign of the growth of human society towards the 
p o s s i b i l i t y of true spiritualism..o,, The s p i r i t u a l aim w i l l 
recognise that man as he grows i n his being must have as much 
free space as possible f o r a l l i t s members to grow i n t h e i r 
own strength, to f i n d out themselves and t h e i r p o t e n t i a l i t i e s . 
I n that freedom they vd.ll e r r , because experience comes through 
many errors, but each has i n I t s e l f a d i v i n e i p r inciple and 
they w i l l f i n d i t out, disengage i t s presence, significance 
and law as t h e i r experience of themselves deepens and increases. 
Thus true s p i r i t u a l i t y w i l l not lay a yoke upon science and 
philosophy or compel them t o square t h e i r conclusions with any 
statement of dogmatic r e l i g i o u s or even of assured s p i r i t u a l 
t r u t h , as some of the old r e l i g i o n s attempted, vainly, ignor-
a n t l y , with u n s p i r i t u a l obstinacy and arrogance. Each part of 
man's being has i t s own dharma vdiich i t must follow and w i l l 

f o l l o w i n the/ 



f o l l o w i n the end, put on what f e t t e r s you please©..,. They 
must be l e f t free even to deny God and good and beauty i f they 
w i l l , i f t h e i r sincere observation of things so points them. 
For a l l these rejections must come round i n the end of t h e i r 
c i r c l i n g and return to a larger t r u t h of the things they refuse." 
( "The Human Cycle" 8 P© 256-6) 

Thus a s p i r i t u a l State while respecting the 
freedom of the lower members, w i l l not leave them to themselves; 
i t w i l l present t o them the t r u t h of the s p i r i t i n themselves, 
translated i n t o t h e i r o\m. f i e l d s of action, presented i n a • . 

f l i g h t which illumines a l l t h e i r a c t i v i t i e s and shows them the 
highest ibaw of t h e i r own freedom© I t i s problematical vdiether 
any p o l i t i c i a n who contested an election upon principles such 
as these would ever be successfully returned by any modern 
electorate© I f the deep-seated tendency - almost an inveterate 
habit - of humanity i n general to follow patterns of habitual 
thought and conduct i s any basis f o r coming to a conclusion, 
then i t i s highly l i k e l y t h a t such a candidate would be hope
l e s s l y defeated© A p o l i t i c i a n who aspires to turn the human 
soul from the egoistic state of consciousness absorbed i n the 
outward appearances and attractions of things to a higher state 
i n which the Universal can pour i t s e l f i n t o the individual 
mould and transform i t , i s i n e f f e c t , aiming at bringing about 
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a most r a d i c a l change i n our ways and habits and i n s t i t u t i o n s . 
Aurobindo i s emphatic about the drastic nature of the conse
quences of his teaching, "What we propose .... i s nothing less 
than t o break up the v/hole formation of our past and present 
which makes up the ordinary mental and material man and to 
create a new centre of v i s i o n and a new universe of a c t i v i t i e s 
i n ourselves which s h a l l constitute a divine humanity 6r a 
superhuman nature", ("Synthesis of Yoga" % Po24) 

How, then, would a p o l i t i c i a n -cum-Yogin work 
out the course i ^ i c h would bring him p o l i t i c a l power? What 
means would he have to use to a t t a i n the end which he believes 
i s i n t r i n s i c a l l y good? Perhaps t h i s may not be an altogether 
f a i r question, because p o l i t i c a l philosophers have, i n general, 
tended t o expound t h e i r doctrines or views concerning the 
State and p o l i t i c a l obligation and have not expressly worked 
out a t a c t i c f o r the attainment of p o l i t i c a l power. The most 
famous exception, i s of course, to be found i n the communist 
doctrine, vfliich declares simply that the immediate aim of the 
eommunists i s the formation of the p r o l e t a r i a t i n t o a class, 

of 

overthrow^the bourgeois supremacy, and conquest of p o l i t i c a l 
power by the p r o l e t a r i a t . The classic defiance of the f i n a l 
paragraph of the "Communist Manifesto" leaves no doubt about 
the place of revolution i n the Communist dialectics "The 
Communists disdain to conceal t h e i r ends and aims. They openly 
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declare that .their ends can be attained only by the f o r c i b l e 
overthrow of a l l existing social conditions© Let the r u l i n g 
classes tremble a t a Communist revolution© The proletarians 
have nothing to lose but t h e i r chains. They have a world to 
win©" 

Aurobindo does not consider t h i s question 
d i r e c t l y and we are l e f t to deduce the task of the Yogi 
p o l i t i c i a n from various "obiter d i c t a " which touch on t h i s 
problem but which were uttered i n the course of the exposition 
of "ttie I n t e g r a l Yoga, Because of the almost superhuman nature 
of the task, the f i r s t essential must be an abiding patience 
( 

t h a t i s never upset and never yields to temporary despair i n the 
face of repeated f a i l u r e to acquire p o l i t i c a l power© I t i s 
quite clear that the gulf between a Cavour and a Mazzini,: 
between the prophet of an ideal aiid the statesman of a realisable 
idea, must be bridged, and the road must traverse "the blood
stained and miresunk ways of the world." ("Ideal of Karmayogin" 8| 
Pol4) 

But we are t o l d that "the id e a l a t t i t u d e of the 
"sadhaka" towards Time i s to have an endless patience as i f he 
had a l l e t e r n i t y f o r h i s f u l f i l m e n t and yet to develop the 
energy tha t s h a l l r e a l i s e now and with an ever-increasing 
mastery and pressure of r a p i d i t y t i l l i t reaches the miraculous 
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instantaneousness of the supreme divine Transformation," 
("Synthesis of Yoga" 8 P,19) 

But t h i s requirement of an "endless patience" 
does not mean a counsel of conservatism or moderation at a l l 
times or even the pursuit of non-violence, Aurobindo himself 
r e j e c t s a h e s i t a t i n g moderation that h a lts before each step 
forward, "...Our human moderation i s a wiseacre and a botcherj 
i t sews a patch of new velvet on old f u s t i a n or of new f u s t i a n 
on old velvet and admires i t s deplorable handiwork. And i t s 
cautious advance means an accmnTilation of shams, f i c t i o n s and 
dead conventions t i l l the burden of falsehood becomes too 
great f o r l i f e to bear and a violent revolution i s necessary 
to deliver the soul of humanity out of the immobilising 
cerements of the past." ("Ideal & Progress" g P,32) 

I t w i l l be an error to imagine that the Yogi-
P o l i t i c i a n would be too s a i n t l y , too loving or too.passionless 
f o r the rough work of the \^so^^ , S p i r i t u a l i t y of the kind 
that Aurobindo propounds i s not a thing divorced from l i f e , 
and the uncompr^ising utterance i n the Gita i s the foundation 
on v/hich a l l action, p o l i t i c a l or otherwise, must be based, 
"Whosoever has h i s temperament purged from egoism, whosoever 
suffers not his soul to receive the impress of the deed, though 
he slay the whole world, yet he slays not and i s not bound." 
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But t h i s drastic doctrine would only be leg i t i m a t e l y available 
to a Yogin, and would be a fraud i f invoked by a would-be 
H i t l e r or S t a l i n or Nasser, f o r by no stretch of the imagina
t i o n could they be described as free of egoismo The root of the 
matter i s that the Yogin, i f he enters the p o l i t i c a l f i e l d , 
would perform whatever action his inner guidance directs him to 
perform i n a s p i r i t that i s purged of a l l egoistic attachment, 
a s p i r i t that transcends the l i m i t a t i o n s of the urges of his 
i n d i v i d u a l self» By d e f i n i t i o n the Yogin would always be 
guided, even i f he were to be involved , i n a viol e n t revolution, 
by the s p i r i t of i d e n t i t y i ^ i c h would always hold i n check the 
sense of d i f f e r e n t i a t i o n or separativeness that i s the cause of 
ignorance and s t r i f e and discordo He w i l l not commit the error 
of confining h i s consciousness t o an exclusive i d e n t i f i c a t i o n 
w i t h a p a r t i c u l a r temporal and spati a l action which i s only a 
part of i t s own play of being. He w i l l never ignore the t r u t h 
that a l l souls or selves are also i d e n t i c a l with his own soul, 
" a l l other action i t s ov/n action, and a l l other states of being 
and consciousness equally i t s own as wel l as the action of the 
one p a r t i c u l a r moment i n Time and one part i c u l a r standpoint i n 
Space and the one pa r t i c u l a r form i t presently occupies." ("The 
L i f e Divine" 8 P,165) 

The Yogin w i l l c e r t a i n l y recognise t h i s as a 
world of l i f e 'and action and developing organism but he w i l l 
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also recognise that the l i f e which seeks to guide i t s e l f only 
by v i t a l and laaterial forces " i s a slow, dark and blundering 
gfowtho" ("Ideal & Progress" s Po56) The world has not yet 
witnessed the f u l l flovrering of the Yogic s p i r i t i n p o l i t i c a l 
organisation, nor has h i s t o r y any examples of the phenomenon of 
the s p i r i t of Ramdas, conjoined to the mind and body of Shivaji. 
Would i t then be l o g i c a l from Aurobindo's standpoint to regard 

y / a l l e x i s t i n g p o l i t i c a l systems as the work of p o l i t i c i a n s or 
^ men bound to the Ignorance, and to condemn them as wrong move

ments, as examples of the play of Avidya, which the Yogin \ d . l l 
have to r e j e c t and destroy and b u i l d anew? Such a conclusion 
would not only be hasty, but i t would also be unwarranted, 
having regard to the t o t a l i t y o f . t h i s philosophyo For i t must 
not be overlooked that i n a l l things, there i s the stress of 
the hidden s p i r i t , and the p o l i t i c i a n , by his very nature, 
serves the working of a Thought w i t h i n him even vdien he i s 
Ignorant of i t i n his surface s e l f , "The p r a c t i c a l man viio 
ignores or despises the deeper l i f e of the Idea, i s ypt serving 
tha t which he ignores or despiseso Charlemagne helping a chaotic 
Europe i n t o shape vdth his sword was preparing the reign of the 
feudal and Catholic i n t e r p r e t a t i o n of human l i f e with a l l that 
that great though obscure period of humanity has meant f o r the 
thought and s p i r i t u a l development of mankind." ("Ideal & 
Progress" 8 P. 55-56) Therefore, the f a c t that the day vdien 
Cavour v / i l l mingle with Mazzini i s s t i l l i n the altogether 
di s t a n t f u t u r e , and may even be regarded by many as an 



unrealisable ideal^ that i s no reason fo r despair or f o r a 
cynical a t t i t u d e towards the p o l i t i c a l movements and situations 
of our timeo 

The great necessity of our time i s to work f o r 
a greater awareness of the s p i r i t behind things, to vrork f o r a 
s i t u a t i o n i n which man w i l l at least collaborate as a conscious 
mind and s p i r i t with that vAiich controls and directs i t . While 
the creation of a supramental society composed of gnostic 
beings who would act i n a universal av^areness and a harmony of 
t h e i r i n d i v i d u a l selves with the t o t a l Self, of t h e i r i n d i v i -
dual w i l l s w i th the t o t a l W i l l , i s not an immediate i n ouf 

A 

present human condition, the immediate task i s certainly not 
an ascetic withdrawal from the world-drama or a P i l a t e - l i k e 
washing o f f of our hands from the p o l i t i c a l , social and 
economic forces. Aurobindo c e r t a i n l y fixes h is gaze upon a 
jjiistant scene v*iere society would be constituted of Gnostic 
beings, supermen i n the yogic or s p i r i t u a l sense, leading the 
l i f e divine. That i s the ultimate of hi s philosophy, "for our 
humanity i s not the vAiole of the Reality or i t s best possible 
self-formation or self-expression - the Reality has assumed 
before man existed an infra-human formation and self creation 
and can assume a f t e r him or i n him a suprahuman formation and 
self-creation. The in d i v i d u a l as s p i r i t or being i s not 
confined w i t h i n h i s humanity; he has been less than human, he 

can become more/ 
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can become more thanhiMan." ("The L i f e Divine" 8 P.929) But 
t h i s f a r - o f f Ideal would remain only a pious aspiration, a 
sort of escapist refuge from the r e a l i t i e s of the present day 
p o l i t i c s , i f i t were not i n some way correlated with action now. 
The immediate task i s to work f o r the creation of a socio
p o l i t i c a l and economic scheme which would m i l i t a t e against the 
growth of d i v i s i o n amongst members of the State and would by 
i t s nature, work f o r the elimination of c o n f l i c t of class 
agaiiist-class, r i c h against poor, ca p i t a l against labour, or 
race against raceo> The Ideal of Human Unity i s the most worthy 
cause tha t anyone can espouse» But t h i s p r i n c i p l e cannot 
f l o u r i s h i n the void or apart from the economic and p o l i t i c a l 
framework i n which we liveo Unless i t i s rooted i n a more 
equalitarian politico-economic status quo, i t w i l l register a 
complete bankruptcy under the strong test of l i f o o Aurobindo's 
p o l i t i c a l philosophy presupposes some form of socialised control 
of the means of production, which would eliminate disproportion
ate i n e q u a l i t y i n economic power, and the tendencies to despot
ism and unbridled competition. I t would be completely o f f the 
mark t o read a communist dictatorship of the p r o l e t a r i a t i n t o 

I Aurobindo's w r i t i n g s , but he himself concedes that "some 
harmonisation of t h i s geeat i d e a l " (Socialism) " i s undoubtedly 
the immediate future of the human race," ("Ideal of Karmayogin"? 
Po39) 

The principle o f / 
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The p r i n c i p l e of human un i t y , the idea of 
hTManity as belonging to the Family of Man \d.th a common l i f e 
and a common general i n t e r e s t i s among the most s i g n i f i c a n t 
products of modern thought. The State must, i n Aurobindo's 
philosophy, enshrine the concept of human uni t y as one of i t s 
cardinal tenets. I t would follow, therefore, that there can 
be no apotheosis of the State as such, and that above a l l , the 
concept of the inv i o l a b l e sovereignty claimed by modern states 
must be abandoned i n favoiir of some form of internationalism. 
I n the attempt to give p r a c t i c a l expression to some form of 
in t e r n a t i o n a l control, the contribution of the modern Western 
mind has indeed been the greatest. The f i r s t attempt i n the 
form of the League of Nations collapsed under the stress of 
power-politics and the insistence of member states to maintain 
t h e i r sovereignty and follow t h e i r own separative courses. The 
urge t o u n i t y appeared again i n the form of the United Nations 

^Organisation,)and \ * i l e i t h i t h e r t o has been fa r more active 
and e f f e c t i v e , the indications are that i t i s l i k e l y to suffer 
a simi l a r f a t e . But the idea of human un i t y would appear and 
reappear, u n t i l acquiring the poi\rer of a central motive and 
f i x e d part of our nature, i t becomes a realised i d e a l . The 
f i r s t ^ o T the s e l f , apart from the family, i s \Aien the i d e n t i f i 
cation with the s e l f i n the body and the se l f i n the family 
gave way to the i d e n t i f i c a t i o n with the self i n the community. 

To recognise t h a t / 



To recognise that the community has a larger claim on a man 
than his family i s the f i r s t condition of the advance to the 
social condition. The next enlargement i s to the self i n the 
nation vAien national interests over-ride family and commimal 
i n t e r e s t s . I t i s from t h i s stage that man i s straining to r i s e 
t o the higher l e v e l of inte r n a t i o n a l control, vdien separate or 
national interests would y i e l d to matters of common interna-
t i o n a l concern. The idea of a world union of states i s a necessarj 
conclusion given the o r i g i n a l tenets of Aurobindo's general 
philosophic outlook. But though he speculates on various forms 
vdiich such an int e r n a t i o n a l organisation would take, he does 
not work the ideal framev/ork. "What precise form the framework 
might take, i t i s impossible to forecast and useless to 
speculate; only certain now Eurrent ideas would have to be 
modified or abandoned..... Some kind of confederation of the 
peoples f o r common human ends, f o r the removal of a l l causes of 
s t r i f e and difference, f o r i n t e r - r e l a t i o n and the regulation 
of mutual aid and interchange, yet leaving to each u n i t a f u l l 
i n t e r n a l freedom and power of self-determination, v/ould be the 
r i g h t p r i n c i p l e of t h i s u n i t y . " ("Ideal of Human Unity" s P.289) 

But there i s one condition upon which 
Aurobindo i s i n s i s t e n t i f ai. world union i s |o be erected on an 
enduring basis. I t may be possible to achieve a precarious and 

mechanical u n i t y / 



mechanical u n i t y by p o l i t i c a l and administrative means, but 
i t can be made r e a l ^ i f what he c a l l s the r e l i g i o n of humanity 
s p i r i t u a l i s e s i t s e l f and becomes the inner law of l i f e . Each 
member state must subscribe to and act i v e l y propagate t h i s 
r e l i g i o n of humanity and i t would appear that i t s basic truths 
must be enshrined i n i t s educational and c u l t u r a l systems. Of 
course, world government would mean, i f such a r e l i g i o n i s 
accepted bjr i t , that each member of the government must as a 
condition of i t s membership subscribe to and uphold i t s 
p r i n c i p l e s . By a r e l i g i o n of humanity i s meant not a formalised 
universal r e l i g i o n , a system of creed, dogma and outward r i t e . 
"A r e l i g i o n of humanity means the grov/ing r e a l i s a t i o n that 
there i s a secret S p i r i t , a divine Reality, i n xdiich we are 
a l l one? that humanity i s i t s highest present vehicle on 
earth, that the human race and the human being are the means 
by iriiich i t w i l l progressively reveal i t s e l f here. I t implies 
a growing attempt t o l i v e out t h i s knowledge and bring about 
a kingdom of t h i s Divine S p i r i t upon earth." ("Ideal of Human 
Unity"? P.323) 

This broad conception by i t s e l f would be too 
vague and featureless to provide the cohesive force necessary 
to hold together so complex a group as a world union of stateSo 
Mankind i n the mass must be given something more concrete and 
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seizable and the .religion must consequently d i f f e r e n t i a t e 
i t s e l f i n t o certain c l e a r l y recognised and universally 
recognised tenets. Among the greatest of these tenets must 
c e r t a i n l y be the b e l i e f that "man must be sacred to man 
regardless of a l l d i s t i n c t i o n s of race, creed, colour, 
n a t i o n a l i t y , status, p o l i t i c a l or social advancement. The body 
of man i s to be respected, made immune from violence and 

\ outrage, f o r t i f i e d by science against disease and preventable 
deatho The l i f e of man i s to be held sacred, preserved, 
strengthened, ennobled, upliftedo The heart of man i s to be 
held sacred also, given scope, protected from v i o l a t i o n , from 
suppression, from mechanisation, freed from b e l i t t l i n g i n 
fluences. The mind of man i s to be released from a l l bonds, 
allowed freedom and range and opportunity, given a l l i t s means 
of s e l f - t r a i n i n g and self-development and organised i n the 
play of i t s powers f o r the service of humanity." ("Ideal of 
Human Unity" t Po311). 


