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.CHAPTER 1.,
Ao
THE PHILOSOPHICAL BACKGROUND.

In order to set the perspective for the extraction
and pregentat;on_of a socio=-political philosophy out of the vast
synthesis of nowledge that the thought of r1 Aurobindo ancomp-
ésses, 1t 1s a neéessary beginniﬁg to summarise as concisely as

possible the general philosophical conceptions of God, Man, and

Cosmos upon which the socionolitical doctrine is based, For the
.sqciai and political philosophy is intimately connected with the
general metaphysic of Sri Anrobindo's thought and is really a
b&ap#oﬁﬁct of his ma;n breaoccupation with creatiﬁg a Divine
_ Life on earfho

But_to_encompass in summary form the vast subject of
8ri Aurobindo's philosophy is indeed a vezing and difficult
venture, It would be difficult enough to Paraphrase into a series
of chapters, for it not only covers varying fields of human life

. and activity, it also ranges over a number of volumes which are

long, sometimes/
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long, sometimes not easy to grasp, and still less easy to

condense or paraphrase. For works like "The Divine Life",
MEssays on the Gita", "Synthesis of Yoga', and "“The Human Cycle"

present a symphony whose equilibrium lies in the finely geared

/‘\-—-——\ _— e = e N
balance and relationship of their components. And yet the
t ’ ‘.\ e S ~— T~

attempt has to be made without throwing the whole underlying

harmony out of joint, bearing in mind all the time the wisdom

contained in these Platénic words, "If one sins against the lays

of broportion and gives something too big to something too small

to carry.it = too big sails to too small a ship, too big meals

to too small g body; too big powers to too small a soul-- the

result 1s bound to be a complete upset." (Plato 3 Léwss;91°)
Before making the attempt, the point has to be stressed

that we are not here concerned with yft ?np?bgp agile 1nte11;ct-

-

ual catalogue of the universe, Anyone who approaches Sri

. ——— e SR N . ~

Aurobindo as just another philosopher who speculated on intell-

— N
ectual subjects as a sort of mental gymnastics or as a visionary
who indulged/
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who indulged in mental outpourings from the seclusion of his
?etreat is entirely mistaken., Philosophy to:Sri Aprobindo has no
.intrihsic value nor is his maiﬁ concern the creation of a
philosophical system different from any other systems in
exlstence in his day. If his thought has produced a philoéophical
doctrine, it 1s only as a step to something else, namely, the
transformation of the world and life, the coming of the kingdom
of ﬁea&en on Earth. "Our aim is nét seseo to found a religion or
a school. of philosophy or a school of Yoga but to create a ground
and a way of spiritual growth and experience which will bring
dowﬁ a greater truth beyond the mind but pot inaccessible to the
human soul and consciousness. All can pass who are drawn to that
Truth, whether they are from India or elsewhere, from the East
or ‘from the West." (Letters : ﬁbl 1V, P.55)

A1l that would be attempted in this introductory

survey would be to present in abridged form the central argument

> or theory concerning the nature and pattern of the Cosmos and

its constituents./
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1ts constituents., The foundation'of fhe philosophy which is

“here being abridged centres around the concept M"All is verily

}Brahmano" ~(Chandhogya Up., 111. X1V. 1,) In other words, all
that 1s, 1s GOD and beside Him nothing.else exists. He is, on
the_one hand, the basis of dreation, ONE and Indivisible, the
supporter of all phenomenal manifestations of life, glving
Himself equally to all existences. He is also, on the other
hand, the Transcendental Divine, beyond all multiplicity, all
movement, and utterly beyond description or definition, The
e

ultimate fundamental Reality is the "One Indivisible that is
Pure Exiétence", whose qualities are Pure COnscioushess, Pure

Existence and Bliss, and it is this Reality that by an act of

self-projection creates the material world of naﬁure, giving

the impression of division, but actually remaining ONE and

Indivisible, "An omnipresent Reality is the truth of all 1life
and existence, whether absolute or relative, whether corporeal

or 1ncorporeaf§ whether animate or inanimatey whether
' intelligent or/
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intelligent or uniﬁteiligent; and in all its infinitely varying
and even constantly opposed séif;exp:eSSions, from the
contradictions nearest to our or?inary experience to those
remotes§ antinomies which lose themselves on the verges of the
Ineffabley, the #eality 1s one and not a sum or concourse. From
that ali variations begin, in that all variations consist, to
that all variations return., All affirmations -are déﬁmed;~on1y_
to lead to a wider affir@ation of the same Reality. All
antinomies confront each other 1g order to recognise one Truth
in their opposéd aspects and embrace by the way of conflict
their mitusl Unity. Brahmen 1s the Alpha and the Omega. Brahman
is ONE besides whom there is nothing else existent." (The Life
Divine s P.34) |

Qne;further qéntatié@ in the magnificent language §f
postic pros§ Vi1l suffice firmly to establish this fundamental
concépt ¢ "When we withdray our'gaze from its egoistic pre-

occupation with lim;ted and fleeting interests and look upon
the world/
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| the world with dispassionate and'curious ejes that search only
for the Truth, our first result is the perception of a boundless
epergy of infinite existence, infinite movement, infinite
activity pouring itself out in limitless space, in eternal Time,
aﬁ éxiétqnce that surpasses infinitely our ego or any ego or
collectivity of egos, in whose balance the grandiose products |
of aeons are bnt.tﬁe dust of a moment and in.whose incalculable
sum numberless myriads count only as a petty swarm." .......
 "Brahman dwells in all, indivisi;ale, yet as if divided and
d:ll.stribui':ed° If we look again with an observing perception not
dominated by intellectual concepts, bﬁt informed by intuition

and culminating in knowledge by identity, we shall see that the

consciousness of this infinite Enérgy is other than our mental
conscibusness, that it is indivisible and gives, not an-equal
part of itself, but its whole self at one and the same time to
the solar system and to the ant-hill, To Brahman fhere are no

whole and parts, but each thing is all itself and benefits by
the whole/
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‘the whole of Brahman, Quality and quantity differ, the self is

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

- very infinitely, but the eternal, primal, infinite energy is the

same in all, The force of strength that goes to make the strong

/ '

(Lo
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—

man is no vhit greater than the force of weakness that goes to
make the weak, The energy_spent-is as great in repression as in
expression, in negation as in affirmation, in silence as in
sound." (The Divine Life 3 P.68 - 69)

The idea of transcendental UNITY, ONENESS, and
STABILITY behind all the varying forms of the phenomenal world
is the basic idea of the philosophy of Sri Aurobindo., The world .

of multiplicity around us presents the picture of constant flux,

varlation, and change, and all things in it are subject to

transience; decay, and modification, But the sum of all this

—_—

transience and flux is absolutely MOTIONLESS, stable, and fixed;

all this throng of animate and inanimate creation is at its
. " e —————

centre essentially homogeneous and ONEo The changing world of

e e e . o,

flux conceals that which is its substratum, that éternal,
indefinable Existence/
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| indéfinable Existence which is béyopd motion, beyond time,
beyond. variation and modificétiono This Brahman is not, however,
Just the sum of ail that is in-the Universe; it is that and yet
immeasurably;exceeds it. From the proposition that everything
that.is, is God? it follows that the created world inclﬁding

the diverse multiplicity which it contains belongs also to that
-one Existence. This conceptual reduction of the many to the ONE
| réises.difficulties for our minds, conditioned as they are to

a taclt acceptance of multiplicity and variety as final
 characteristics of the world we know, If it is said that the ONE
is or has become the MANY, the doubting intellect immediately
attempts a "reductio ad absurdum" by raising the question of how
a limited human belng or a beast or an inert stone could be said
to be the Divine. The answer that would probably be appropriate
to this type of questioning would be fo_ begin%hedding the mind
of its habitual and limited_wéys of thought and conditioning it

to postulate; and terms applicable to the type of conception
contained in/
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%
contained in the dictum. "All is Brahman,"

"But in erecting this apparent contradiction, the

mind makes a double error. It is thinking in the terms of the

mathematical finite unit which is sole in limitation, the one

which' is less than two and can become two only b& division and
fragmentation or by addition and miltiplication; but this is an
infinite ONENESS, it is the essential aﬁd infinite ONENESS which
can contain the hundred and the thousand and the million and
billion and trillion., Whatever astronomic or more than |
astronomie figures you heap and mltiply, "théy cannot overpass

or exceed that 0NENESS° for in the language of the Upanishad,

it moves not, yet 1s always far in front when you would pursue

and seize it. It can be said of it that it would not be the

infinite ONENESS 1f it were not capable of an infinite

multiplicity, but that does not mean that the ONE is plural or

N

can be limited or described as the sum of the many, on the
F"’w - - .

contrary, it can be the infinite many because it exceeds all
limitation or/
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1imi£ation or description by multiplicit& and exceeds at the
same time all limitation py finite conceptual oneness. Pluralism
is aﬁ error because, though there is the spiritual plurality,
the many souls are dependent and interdependent existences; ....
| th_ey depend on the ONE and exist by its ONENESS: yet the
p;ufélity is not unreal; it is the ONE SOUL that dwells as the

individual in these many souls and they are eternal in the ONE

and by the one Eternal. This is difficﬁlt for the mental reason
which mskes an opposition between the Infinite and the finite
and associates finiteness with plurality and infinity with
oneness; but in the logic of the Infinite there is no such
opposition and the eternity of the meny in the one is a thing
that is perfectly natural and possible." (The Divine Life ¢
P,304)
Several important questions now.arise for consider-

ation., Initially, the problem immediately presents itself of the
.nexus that exists on this view between the inertia which we

usually associate with inconscient matter and the effulgence
that the mind/
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that the mind conceives as the distinguishing feature of
spirit. To the ordinary reasoning intellect, there appears, on

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

matter and spirit, Firstly, matter presents the appearance of

.
B
?% a culmination of the principle of Ignorance, Whatever else
N
g ctuld be said of it, it cértainly does not seem feasible to say
pV1
&5
% that there i1s an intrinsic consciousness locked away somewhere
B '
3&
¥ Iin matter's iron embrace. In the dark semblance that matter
%% presents, there does not seem to be any basis for the conclusion
S
AR

~that 1t is an asbect of spirit. Secondly, a further fundamental
opposition between matter and spirit is the bondage of matter

to mechanical Lawe By definition, the one Eternal Indivisible

- — — T

\a{mz A

- 8Spirit is free, master of itself, creator of'Law and not its
tool, master of its works and ﬁot bound by them, On the §ther
hﬁnd, whlle matter may not be really inert but rather in
continuous motion, it is nonétheless true that it is rigidly

///// bound to & fixed and mechanical Law, which is imposed on it,
| vhich it does/
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vhich it does not understand nor has created, in much the same
way that a machine works inc_:ons_ciently° Thirdly, matter appears

to be the cuimination of the principle of.division and struggle.

In its action, it works either by an aggregation of units or an

‘assimilatien'which involves the destruction of one unit by

: another and in either case the result is division and plurality,

\
1

In the face of this opposition presented by matter, it is not
surprising that we find dualistic interpretations of the
Universe..

.'In_Indian Philosophy,. the system known as Sankhya,
that great school of enumeration and~§energiiggtggg, reduces by
a process of generalisation the world of matter to one great

ultimate principle, PRAK@TI, which as the final, indestructible

principle of matter, rolls out by constant evolution the unending

panorama of the world of objects, Sankh&a posits a clear cut

- dualism between Prakrti and Purusha, and it further maintains

e_belief in a plurality of Purushas to whom Consclousness or.
Energy is/ -
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(f Energy is the common characteristic, A realistic dualism also
T .
appears to be the accepted attitude of scientific research, A
typical example of the approach of dualistic realism is given
by Bertrand Russell who says in "Mysticism and Logic! (P.125)"
"Common sense is accustomsd to the division of the world into

mind and matter. It 1s supposed by all who have never studied

philosophy that the distinction between mind and matter is

perfectly clear and easy, that the two do not at any point
o&erlap, and thgt only a fool or a philosopher could be in

- doubt as to whether any given entity is mental or material. This
simple féith survives in Descartes and in a somevhat modified
.form in Spinoza, but with Leibniz it begins to disappear, and
from his day to our own, almost every ﬁhilosopher of note has
criticised and rejécted the duaiism of common sense. It is my
intention in this article to defend this dualism......" And
again at P.143, "If what we have.said on these subjects is valid

the exisfence of sense-data is‘logically independent of the

existence of/




14,
existence of mind, and is causally. dependent upon the body of
thé percipient rather than upon his mindo-The-gausal dependence
~upon the body of the percipient is a more complicated matter
_than it appears to be; and, like all causal dependence, is apt
tb-give rise to erroneous beliefs through misconceptions as to
the nature of causallcorrelationo If we have beep right in our
contentions, sénse=data are merely those among the ultimate
| constituents of the physical world of vhich we happen to be
1mmediate1& awére; they themselves are purely physical, and
all that is mental in connection with them is our awareness of
them; which is irrelevant to their nature and to their place
in physies, %

The possibility that there might be Spirit involved
in the material manifestation does not even arise on this
interpretation, Such a view is rejected by Sri Aurobindo, whose
theory may“bé summarised in the following arguments Existence is

in its activity a Conscious-Force which presents the workings
of 1ts force/
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of its force to its consclousness as forms of its own Being,
Since Force is only the action of one sole~existing Conscious=
' Being, its results cah be nothing else but forms of that
Conscious-Being. Therefore, Substance or Matter is only a form

of Spirit° Spirit and matter, then, are not opposing principles

but different aspects of the ONE Being, "The two are: Spirit

is the soul and reality of that which we sense as matteré
matter ié a form and body of that which we realise ag Spirit.n
(The Life Divime 3 P,222)

There 1s, of course, a vast practical difference-
ﬁetween the crudeness of matter in its grosser forms and the
purity, timelessness, and spacelessness which we are told
distinguish Spirit, but according to Sri Aurobindo, the re#l
ONENESS 1s never abrogated or even impairedy not even in the
grossest densities of matter. We arrive at ﬁhe conclusion,
therefore, that there is a concéptive”self-extension’of*the ONE

// . e

'which works itself out in the universe through atomic division

and aggregation/ |
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1

" and aégregation as the thing we call Matter, and that Matter
ié‘still, ¥ositgma Brahman in 1its ;elfé creative action,

The same feasoning 1s consistently applied to the
other maJor_problem which concerns the conception of MAN and of
his relation to Brahman. In accordance with Upanishadic

: teaching, Sri Anfibindo holds that the Absolute, Transcendent
-.‘Self of things is also the Self of living beings, the Self too
of man, the high;st of the beings living in the material plane
on earth. The Upanishadic "That Art ipou"_is interpreted to
mean not only that Brahman is the Real Self in man, but also
that the Real Self in individual man is as complete because
identically the same as the Transcendent Self in the Universe,
for the Transcendent Self is indivisible and the sense of
separate individuality is one-ﬁore of the appearances which
afflict the manifestation of phenomenal existence, "The one
infinitely variable Spirit in things carries all of himself into

each form of his omnipresence;'the Self, the Being is at once
- unique in/
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unique in each, common.in our colleetivities and one in all
5eings. God-moves in m;ny ways at once in his own indivisible
unity." (The Problem of Rebirths P.60) The Supreme Being is
the source of all manifested existence whose purpose is that it
should gréw progressively in consciousness until it becomes

transformed, even in the depths of the material inconscience,

[N

-Mang as the highest evolute of this evolving:consciouéﬁess in
mattery is the front line of the advance., Is it then feasible
to qonclude that the‘"I" wﬁich in ordinary usage is taken to ﬁe
our individuality is the equivalent of this Real Self in us?
Tﬁe answer 1s most emphatically in the negative, Our "I" is NOT
that spiritual being of which we can assert "Thou Art That." In
the emergent progression of conéciousness, there arises a |
centralisation of our surface consclousness which forms a sort
of integrating core of' the activities of hature in us and it is
to this thaf we give the name "ego", This 680 1s really only a

practical device of our consciousness devised to centralise
- the activities/
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the acﬁivities of Nature in us. This ego consciousness persists
oﬁly so long as the sense of individuality persists. When in
mystic states of consciousness, this sense of individuality is
. superceded, the consciousness of a separative ego also vanishes

and there no longer remains an "I as distinct from a "Thouv,

NIt 1s this ego=éense that gives a first basis of coherence to

.what otherwise might be a string.or mass of floating
impressions; all. that is so sensed is referred to a
éorrespondiné artificial centre of mental consciousﬁéss in the
understanding, the ego-ideaf This_ego sense in the life stuff
and this ego-idea_in the mind maintain é constructed symﬁol of
self, the-separative egoy vhich does duty fo: the hidden real
self,.tﬂe spirit of trﬁe 5e1ngo" (The Life Divines P.495) The
ego therefore cannot be the Reai Self - it is énly Uthe linch-
pin inveﬁted to hold together the motion of our wheel of nature."
(The Life Div.ines P.495) The reai self in Man is what Sri

Aurobindo calls the Jivé%man, which, in his philosophy has
' two forms/
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two formso'That which is called Jivatman proper is our true

being, which is'above the manifestation of 1life and directs

the whole movement in its secret ineffable wayo. That which 1is
called the psychic being is the Jivatman concerned as the
force which stands behind mind, life, and body. While the

'Jivatman is above the life manifestation and presides over it,

e st

‘the psychic being stands behind the life manifestation and

—————

‘support. The distinction is a subtle and delicate one, not
easily intelligible in ofdinary mental terms for ;ts truth can
only be established ultimately by an experience of identity
that is beyoﬁd our mental reasoning capacity; but what is
1mpor£ant in this survey is to note that our inmost Self of
vhich we can say "That Art Thou" is the Ji;;tman or psychic
being, and not to confuse that with one or other of the surface
parts of our mental or vital being. The ego personélity wﬁich ]
is dominated by the division-of'consciousness, by the urge to

separativeness, merely screens the.Divine within in sheaths
' ‘ ' of mental/
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.of mengal,(using mental 1n.the sense of that which specially
!degls with cognition, thought perceptions, and the reaction of
thoughts to things) vital; (using vital in the specialised
Aurobindopian sens; of that part of our nature which is made up
of desires, sensatiops, emotional responses, and ambitions)

and physical ignorance. ﬁhile recognising that 'nothing is more
ﬁifficult for us than to éet rid of egoism while yet we admit
pérsonality" (Synthesis of Yoga s P.246) nevertheless the aim of
-. the discipline for which this pﬁilosoph& of the Universe is a
prelude is to strip from the 1ndividﬁa1 all these sheaths of
ignofance'which obscure and diétort the image of the True Self.
But in this prbcess, would it follow that there would be an
amnihilation of 1ndividuality? Would "our end'bé to disappear
and dissolve into some unive:sality of mafter, life, mind or
spirit or else some indeterminate from which our egoistic

~ determinations of individuality have started." (The Life

Divine 3 Po332)_
The loss of/
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The loss of egoism, the conquest of the exclusive

- concentration of consciousness on a éepgrative movement would

_ not mean a loss of personality for the ego is not the final

'£erm of our indi%riduality° It would only mean a shedding of

':Igﬁoranée and the Transformation of Personality into the image
=._'pf an original perfection which is already inherent in tﬁe
diviné inner Self of Man. For the burposes of what is intended
.:_as a backgroun@ to a survey of Sri Agrobindo's socio=political
philosophy, it ;s nqt'strictly necessary to-pursue the inquiry
into a discussion of the practical steps or yogic discipline
thioﬁgh which the transformation of the human personality has .
.to.be sought. What we have to note, however, is that Man,
-_conStituted as we have describgd him, and being ultimately "the
- concentration within limits of Space and Time" (The Divine Life:
Po45) of the Divine All has, in spite of all other trends ang
ufges #o fhe contrary, a mighty task which he has to perform,

the- task of transforming his personality by rising from the
level of his/




22,

level of his egoistic, separative fixation of consclousness into
the supramental consciousness. In other words "the ascent to
the Divine Life is the human journey, the work of works, the
édceptable sacrifice. This alone is man®s real business in the
world; and the justification of his exist;nce, without which
he would bg only an insect crawling among ofher'ephemeral
insects on a speck of surface mud and water which has managed
td form 1tse1f_amid fhe appalling immensities of the physical
ﬁniverseoﬂ (The Life Divine s P.42 - 43)

From the two great propositions which we have already

established - namely, firstly that Brahman alone is the Supreme

Reality, the basis and upholder of creation and immanent in
everything ffom Maﬁ_to the most primitive single living cell,
from ceié#ﬁial bodies and solar s&stems to simple stones,
Brehman who in addition also exceeds immeasurably his creation,

and secondly, that since all is God; then all that exists in its

myfiad variety of ‘organic and inorganic manifestations, is also
' ONE existence/
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ONE eiisfehce = a further cérollary vhich is very important in
Sri Anrobindo'; thought follows. This corollary is the
cpnception of Evolution, which Sri Au:qbindo sées as gradual
unfolding thréugh aeons of time of the Divine Essence that is
muted in Matter, from the most dense, crude, and tamasic
origins fo a full efflorescence“in the consummation of Spirit.
The condition of this Evolution is the Involution of the Divine

Essehce, the One Eternal Reality of Spirit, in 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 1s to follow, Because of the
Involution of Brahman in Matter, Evolution must then be an
emergence of this Existence, this Consciousness, this Bliss or
"Force, in inhumerable forms that express or disguise it. "Qut
of -the Inconscient, Existence appears in a first evolutionary
form as substancé of matter created. by an inconscient Energy,

Consciousness, involved- and ﬁon-apparent in matter, first

emerges in the/
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emerges in the-disguise of vital vibrat;ons animate but
subeonscienté'thén in impeffect.formulations of a conscient
.11fe, 1t strives towards self-finding through successive forms
of that material substance, forms hore and more adapted to 1ts
.own completer expression." (The Life Divine @ PogOQ).It is

interesting to note that certain modern psychologists incline.

. to the acceptance of the view that Evolution presupposes some
form of Involution, though the concept 1s not as thoroughly
worked out as in Sri Aurobindo's philosophy, §2}£_££E§a?§er,
writing in a recent publicétion-entitled "The 20we£ of the
Ming", says: "Before there could have been -an evolution, there
must have been an involution. Just as the ﬁossibilities of a

human adult must be concentrated within the microscopic,

fertilised, human ovum, so the possibilities of the immense
body of nature must have existed in the first microscopic bit
of protoplasm formed on earth. Somehow, somewhere, these

bossibilities must have been envisioned, abstracted and brought
' together, then/
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together, then'concentrated'in that first living form." (P,120)
.-'Evolution, then, is in its action en inverse of the.
original Involution of Spirit in Matter. Even in its early
s#irrings, ther; is already, in what appears to be Inconscient,
the first signs of sensation coming towards the surface, Plant
life contains.within itself the first prémise of the animal,
and animal life in its turn reveals the obscure movements of
feeling énd the beginnings of conception that are the first
ground for man the thinker. In his turn "man the meqfal being
is sublimated by the endeavour of the Evolutionary Energy to
develop out of him the spiritual Man, the fully conscious Being,
man. exceeding his first material self and discoverer of his
true.self and highest nature." (The Divine Life 3 P.758) The
nature 6f Evolution, on Aurobindo's view, therefore makes it
not only possible but also inevitable that thers should be an
emeréence of Spirit-in its true and distinet charecter, not

remaining as it is now, a subordinate feature of vhich we only
' get rare intimations/
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getlrare intimations in our more elevated monments, but
determiﬁing Itseif as a new power which will .finally encompa;s
‘the mental part and exc;ed'it'as the leader of Life and the
material manifestation,

| We can therefore say that of world creation there
have been three primary and decisive steps, Firstly, there was

g

aq;\-the involution of the Divine into the obscurity of Substance.

T = S SART

=

\gy:;¢gm;tter was creatéd as the basic and static foundationo Secondly,
'there began a progressive emergence of the imprisoned, involved
Diviﬁe Force out of the inconscience of matter, in expressions
of ‘animal or vital life, Thirdly, there came into being the
thinking individual, Man, possessing a consbi;us, though at
first vague and inde#erminate'awareness of the Divine Existence
and thé world of Perfection of which it contains a promise,
beyopd the world of struggling life and groping thought. The
 seeming disintegration.of the quinite Vastness of the pure

- Divine Nature in its descent into Cosmos was therefore an
inevitable step/
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inevitable step in or@er to establish finite centres of Itself,
.Sé that' a concentrated action in infinite series and
permutationé could effectuate the evolutionary pian inherent in
‘the original creative Idea. The Individual therefore came into
béiné as a finite and limited centre 6f action; and the
evolutionary plan makes it inevitable that he should, even
thrpﬁgh his consfricted orbit of action, increasingly develop
his_poténtiality in the direction of an infinite range of
freedom and:expansivenesso For the Infinite is not only thé

'_ source of the individual, it is also the central essence aﬁd
kernel of his being, The. movement so briefly sketched here,
however, must, if it is to be placed in i%s right perspective
and proportion, be viewed "sub specie aeternatatistfor it has
been spread.o§er aeons of time, since inaeed Eternity is the
playground of the Infinite, Along this tréil of-reasoning we are
led to the audacious belief that we are by nature bound to seek

for and attain a higher level of consciousness for the mental
"being cannot rest/




Being cannot rest on his laurels on the supposition that

Evolution has réachéd its acme, its final point, in him, Just

as man exc;eds the anima; from wﬁich he evolved, so must we
..noﬁ proceed to the evolution of the higher man, the Superman,

&)
| £
in whom Spirit will overtap mentality, and who will exceed

our present limited, divided action in the same measure that

separates Man from animal,

Thg concept of Supermind traverses ground of the
most abstruse charactér,.and it would be outside the.province
_ qf this introduction to follow the ramifications of this
metaphysic. In essence, however, the Supermind or Truth
Consciousness would seem to be an intermediate functioning of
consciousness between the Pure Essence of Brahman and the
inferior functioning of ordinary mental consciousness,
Supefmiﬁd is not the absolute self existence of the Supreme
Being, but it is His Nature and the operation of His self-

| ordering in the Universe. It lies at the summit of our being
| and between 1t/




and between 1t'and our human mentality, Aurobindo discerns
sgveral distinect 1ntermedi§ry stages, but to attain to -
Supermind énd to dwell in it permanently is the consummation
of the spiritual man. In this suprene endeavour, we can be
guided by the truth that mind itself contains though in
qoncealed'form, some essence and potentiality of Supermind, by
which it can ultimately be transformed into a receptive

vehicle that is fully responsive to the Divine Light. The
working of  Supermind is that of a Supreme Harmony, which is
wholly foreign to our diffused mental process.

| On this theory of Evolution, therefore, Man in his

preSent_stage of development as a men@al being, is certainly
not the peak or apotheosis of creation. To hold that he is
would be merely to 1imit the Divine purpose in the manifested
universe and to offer'humanity no further hope of progress. The
present terms of bodj and 1ife?and mind are not by any means

ends, but are "inactive pregnant gestation of all that is yet
. to be unfolded/
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to be unfolded by the Spirit." (Problem: of Rebirths P.53) The
goal towards which we are inexorably nfogressing with all the
certitude of a preordained detetminism is the goal of a Life
Divine on Earth. "As there has been established on earth a
mental consciousness and Power whid&.shapes a race of mental
beings and takes up into itself all of earthlf nature that is
" ready for the change, so now there will be established on earth
& gnostic consciousness and Power which will shape a race of
gnostic spirdtial Beings and take up into itself all of earth
nature that is ready for this new transformation." (The Life
Divine 3 P.859)

The purport of this introductory exposition and its
relevenee to the socio-political theory that is to follow should
now become apparent. Sociology and politiecal theory, indeed the

development of social and political institutions, are not ends
T

in themselves = they only have meaning when viewed against the

C——

background of the Universal Spirit, vhich not only manifests
\~

me—— o

Itself in man but also covertly directs every phase of the
growth of his/
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gfowth of his social.and political institetions, tﬁe Spirit
which is greater and deeper and wider than his intellect and
impels ﬁowards a perfection that is wltimately irresieﬁiele
1p spite of eurfece appearances to the contrary, and that
.'c;npot be barred by the arbitrary wconstructions of the human
reason. The whole process, then, of socio-politicai growth is

the result of this secret impulsion of the Eternal_Spirit, the

Zeltgelst or Kali, which is ceaselessly and secretly working
towards its greater and more complete self-manifestation on the

(]l plane of our earthly existence. To put it metaphorically, we

‘ ' may say that the Zeitgeist or the Spirit that is Universal,

!working on the loom of Time spins out the fabric that we call

- {History or Socio-Political growth and development, Of course,
this conception 1e-en Integral One, viewing the whole historical

process MNsub speégif;rnatatis" : s along the corridors of Time

which may embrace centuries in its scope, Since the intellectual

or rational man is not the summit of manhood, similarly the
' rational or/
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rational or democratic or commnistic or totalitarian society
is-certainly not the acme of the dévelopment of aggregate human
life. Only in spirituality is there any prospect of perfection
both for the individusl and communal man, .And by spirituality

is implied the growth of a community of supramental or gnostic
individuals, whose minds would be in direct communion with thg
Supermind, No mere eéonomic rationalisatioﬁ or political
organisation, no matter how rigidly organised or controlled,

can by itself stem the breeding of social and political discord,

if it is not finely.geared to the metaphysic of the Spirit
involved in matter that is inwardly seeking expression. The only
(//_solution 1s the growth of an identity consciousness in the

Spirit which by its very nature would make for mtuality,

harmony, and unity., Only the dawn of a consciousness which will

e (7 récognise that the transcendental, the cosmic, and individual

0N
aspects of the Spirit that gglgggtgd-in Matter, are really equal

poises of the Divine Reality would solve the problems involved

in the adjustment/




in the adjustment between the collectivity and the individuals

&

- 'who constitutes the collectivity. In developing the social and

'political thgory of Sri Aurob;ndo, we shall have to deal with
“the ordinary sociological, ecoﬁomic, and political forces and
jinsﬁruments vhich are t?e normal subjects of investigation, but
‘we ghall in addition have to go-beyond these in our search for
spiriﬁual sources of governance, if we are to arrive at an

enduring and true socio-political philosophy.,
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THE SOCIO~POLITICAL PHILOSOPHY AND 1ITS IYPE,
St s SHISUOUTY AND  JTS TYPE

If Philosophy could be broadly defined as the
intellectual search for the fundamental truth of things, then
that branch of the study known as Political Philosophy may be
regarded as the intellectual search for the fundamental truth

of things social and political, The special problems which

\

concern man's political obligations are those which naturally
grow out of and as a result of a consideration of man's ethical

relations with his fellow men. In the realm of this particular

'~ search, 1t must be conceded that there is no clearly defined

branéh of Political Philosophy in Indian thought as there exists
in Western thought. With its various schools, each with its own

~Special contribution of a particular attitude to the subject,

classical Indian Philosophy was primarily concerned more with
metaphysical problems of the nature of ultimate Reality and
with the problems of discovering the mechanics of spiritual
liberation° It 1s true that diverse rules relating to social

. and politiecal obligation are to be found in the Dharma Shastras

and particularly in_the Laws of Manu, but these cannot be
classified as failing within the ambit of bhilosophical thought.
‘Taking a géneral view, Indian Philosophy presents the
Picture of a number of different schools of thought, each having
the distinet characteristic of trying to solve the problemé of
’ human destiny/
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human destiny by providing a well-regulated system of
ﬁetaphysics, epistemology, logic, ethics.together with, in the
majority of cases; a prescribed discipline aimed at seéuring
‘1liberation or release from bondage for its adherents, But
there is nothing analogous to the well-recorded history of
Western Political thought from Plato down to our day., The
_'luminafies of the 'Indian philosophical scene, Mahavir, Gautama

o

the Buddha, Patanjali, Shankara; Ramanuja and others were

concgrned primarily with such metaphysical problems as the
attainment of liberation, escape from suffering, the nature of
the self; the nature of Brahman, and the release from the sway
of nescience., The founder of each major philosophical system
iIn India is also called a "Rishi" or Seer" and fhe traditional
conception of the ultimate relation between Religion and
Philosophy is further demonstrated by the fact that the word
for philosophy is "DARSANA" which etqulogically is equivalent
to "seeingwu,

The break in this tradition and the beginning of
the growth of a soclal and political emphasis in religio-
- philosophical thought may be traced to the time when that great
social,_political, religiogs, and educational reformer of
' modern'India appeared on the national scene - Raja Ram Mohun
Réy (1774-1833) . The organiéafion named the Brahmo Samaj which
was Réja Ram Mohun Roy's legacy to_the Indian Renaissance,

‘strove not only for religious reform, but also for social and
" political uplift/
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political uplift, After his passing, the religious consciousness
of renascent India began gradually to mwaken to the contradict-
ion between its Vedantic belief in the inherent divinity of MAN
and its indifference to the wretchedness of the general mass

of the population, Swami Vivekananda,-one of the heroes of this

‘movement towards social and political emphasis in thought and

action, gave powerful utterance to the call for social uplift -
"Let the study of the Vedanta and the practice of meditation be

| left over to the future life. Let this body be dedicated to the
' sérvice of others." ( 7 / '

Definite contributions to genuine political
philosophy afe to be found In the writings of the poet
Rabindranath Tagore, of Mahatma Gandhi, and to some extent in
some of the works of Sir S.Radhakrishnan, but none of the Indian
religious thinkers and mystics ‘has done more than Sri Aurobindo
(1872 = 1950) in seeking to provide an Integral Political
Philosophy based oh a grand synthesls of the wisdom of the East
and the West, ancient as well as modern. It is a corollary to
his Yoga that 1t is not enough to study man's individual self-
development, and its principles and methods are geared to the
goal of founding an integral.Divine Life on earth, a new life of
the race - a new life both individual and collective. The
conSequenee_is.that the philosophy of Sri Aurobindo has also

(U

produced a we%E:Ee{igedﬁgzgggg_gg_ggl;tical theory as well._

For a proper/
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For a proper assessment of the political
philosophy of Sri Aurobindo, it now remains to consider the
question of exactly what type of political theory is contained
in his thought. Broadly speaking, Western philosophers may be
divided into two main schools whose primary difference concerns
differing conceptions of the scope of philosophy. The 8chool
of Philosophy known 3§:§§§E££E£££>15 rooted in the basic view
that "a priori® thinking cannot by itself establish a- truth
about the existing world and that propositions relating to the
world éan only be established by empirical observation. The
contrary view that "a priori" thinking can by itself pronounce
truths concerning the worid is the chief distinguishing
character of the school of philosophy known as
These divergent viewpoints, stated very briefly, have |
correspondingly important consequences for Western politicai

thought, For the basic philosophical postulates from which one

begins ultimately §8 determine the niture of the political

philosggggzgysghich one arrives. Political Philosophy usually
tak;;‘;he form of an attempt to justify certain assumptions
about the methods and aims of government dn the basis of a
moral argument that certain forms of government are morally.
Justifiable. For instance, starting from the view that an
ethical éoncept has an "a priori" basis, one would naturally

proceed to hold a similar view with reference to the nature of

- political obligation; while a belief in the empirical origin of

duty would/
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duty would lead to a belief in the empirical origin of
political obligation.

E::::>we get Political Philosophies called

(Idealistic)and others which have a(materialistic)basis. The

former have also been called(ﬂff”,Theories of the State, while

-

the 1atter have also been designated as Naturalisti\\Theories
of the State. Moral theories claim justification for government

upon categorical moral grounds, while Naturalistic theories _
seek to Justify government upon grounds which are conditional

upon the desire for the attainment of certain ends,

Moral Theo:ies of the State fall under two main
headings, depending on whether the good of the STATE or that of

the individual is considered primary., Where the good of the
State is considered paramount, the resulting political theory
.has been referred to as the Organic or Collectivist Theory and
where the individual's interest has been held inviolable, the
corresponding political philosophy has been termed Individual-
1st, which, in turn, has been named Utilitarian when it defines
the moral ideal as Pleasure, that is to say, when the methods
and aims of government are judged to be good only in so far as
they are useful in promoting"the greatest happiness of the

.greatest number'¢’ Hobbes, Begg;:;> and Mill abe the most

prominent exponeE;;~;E_Eg§;‘E;:;;;ne, The Idealist or Moral

Theory has received stupport and clear statement in recent times
' Z by Bosanquet and/
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by Bosanquet and T.H.Green, but its outstandihg representative
1s the German philosopher Hegel, who takes the extreme stand
that in the State generally and in the Law of the State
particularly, there is'the éxfernal manifestation of the
universal consciousness which through the ages is thus

gradually objectifying itself,

The Idealistic theories of the State, though they
differ on particular points, are agreed on certain basic points.
Firstly, the State lives and has a soul. Though the State is a
whole brought into being by the coming together of individual
persons,. it ygE_EEEE§g§§g§_?qu and has an 1ndependeq§ﬁg§§§;gp9eo
Secondly, this soul is conscious in its citizens. Thardly, this
soul represents the true will of each individual citizen, There
are, of course, theories such as Commrunism which are difficult

————
to classify readily, for Communism starts from the proposition

that the production of the means to support life and next to
production, the exchange of things produced, is the basis of all
social structure; its emphasis is to seek in economics and not
in philosophy the causes that have produced and destroyed eQery
social system that has ever appeared on earth, According to it,
all the institutions of any society whatsoever, ethical,
religioﬁs, legal, and aesthetic are the by-products of the
fundamental economic structure. Communismy, is therefore a

tgictly materialistic interpretation_of the political process

and it admits of fo other criterion in its dogmatic theory.

i ok M In considering the/
ﬂv’“
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In considering the question, which is the main
purpose of this analysis, of the relation of Sri Aurobindo's
political philosophy to the political schools of Western thought,
the point has to be observed that all the divergent theories of
Western Political Philosophy have essentially one feature in
{ | common - namely, they all confine their enquiry strictly within

the limits of the ordinary human Reason or Intellect. The

validity of this proposition is not diminished by the fact that
there are notable exceptions to it, particularly in the
doqtrines of certain post Kahtian philosophers such as
Schopenhauer who did not conceal his indebtedness to Védantic
Idealism, and Bergson who conceived of intellectual Thought or

. Reason as a spatialising activity opposed to Intuition
which alone was qualified to reveal the true nature of RéalitYo

It is nonetheless true that by and large; and even more so in
the realm of Political Philosophy, the Western Philosopher has
;///aceggtgg_hggspn as the sole director of his search for the
fundamental truth of things, just as much as it is a truism of
Indian Philosophy that it refers to the Real as something which
cannot be grasped by reésoning or by logical methods. Even an
- 1dealistic philosopher 1like Hegel did not endéavour to reject
the'sway of Reasoh, and he tacitly accepted the paramountcy of
Reason in the doctrine that the "Real is the Rational". The
classic statement of this general attitude to Reason is given
by Bertrand Russell in "Mysticism and Logic" (P.17) where he
declares =/ |




declares - "Intuition in fact is an aspect and development of
instinct, and 1like all instinct, &s admirable in those customary
surroundings which have moulded the habits of the animal in
question, but totally incompetent as soon as the surroundings
are changed in a way which demands some non-habitual mode of
action........ In such matters as self-preservation and love,
intuition will act sometimes (though not always) with a swift-
ness and precision which are astonishing to the critical
intellect. But philosophy is not one of the pursuits which
illustfate our affinity with the past; it is a highly refined,
highly civilised pursuit, demand;ng for its success a certain
liberation from the life of instinct, and even, at times, a
certain aloofness from all mundane hopes and fears. It is not in

philosophy, therefore, that we can hope to see intuition at its

best, On the contfary, since the true objects of philosophy, and
the habit of thought demanded for their apprehension, are
strange, unusual and remote, it is here, more almost than any-

where else, that intellect proves superior to intuition.c...M

On the other hand, the attitude of the Indian
‘seer 1s well illustrated in the remarks of C.Johnston in "The
Great Upanishads" (Volo, 1. P.83) "All Rationalistic philosophies
end, and inevitably end, in Agnosticism. This is the one logical
conclusion to the search for knowledge by that instrument ......
having been inspired and set_in motion by intuition, the
rationalistic-philosophey instantly turns his back upon intuition

and commits/
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léﬁﬁ-if it is confined to the field in which it was _meant to
Meﬁéé“,operate, hamely, the field of paterial finite things. In "The

42,

and commits the task to. the lower mind, which is incapable of
finding the answer." This attitude to the quest for the
fundamental truth of things places the prhilosophy of Sri
Aurobindo in a category apart when compared with the traditional
types of Western Idealistic Thought. To Sri Aurobindo, the
Reason is a "chained and hampered sovereign of our ordinary

human consciougness" The Reason is an appropriate_instrument

[ S —
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Life Divine" (P 424) Sri Aurobindo refers to reason in the
following terms.- "eeeo 1t cuts the whole into segments and can
select one segment of the whole as if it were the whole Reality.
This 1s necessary for its action since its businees is to deal
with the finite as finite, and we have to accept for practical
purposes and/hzxk the Reason's dealings with the finite and

cadre 1t gives us, because it is valid as an effect of Reality
— n .
and so cannot be disregarded." The point is even more clearly

'brought out in the following excerpt from "The Riddle of this

Universe', "All European metaphysical thought ..... does not in
1ts method and result go beyond the intellect, But the intellect
1s incapable of knowing the Supreme Truths it can only range
about searching for Truth and catching fragmentary representa-
tions of it, not the thingy itself, and trying to piece them
together..... At the end of Buropean thought therefore, there
must always be Agnosticism, declared or implicit..... In the
East, especially/
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East, especially in India, the metaphysical thinkers have tried
as in the West, to determine the nature of the highest truth by
the intellect. But, in the first place, they have not given
mental thinking the supreme rank as an instrument for the
discovery of Truth, but only a secondary status. The first rank
has always been given to spiritual illumination and intuition
and spiritual experience; an inteilectual conclusion that
contradicts this supreme authority is held invalid.®

The entire monolith of Sri Aurobindo's thought

rests upon the basis of Reason, angﬁwhere Reason is no

e [ — ——

-

adequate or qualified to _enter, upon Intuitive Insight and

et A 2 .

experience, to which pride of place is given in the enquiry. For

it is the natural tendency of Intuition to see things integrally,
and to proceed to a comprehensive symthesis and unity of

knowledge. The spontaneous tendency of the Reason, on the other

- hand, is towards analysis and division and to it consequently

is assigned a subordinate place as the appropriate instrument
to nold sway over the objective world of finite things, Accord-
ing to the traditional Indian interpretation, Western political
thought, as illustrated by the schools of philosophy sketched
above, moves under the aegis or ghidance of the mind. Its
attempts to plumb the depths of Reality have all beeny, from the
standpoint of Indian Yogic methode, purely mental outpourings
"gicklied ofer with the pale cast of thought", On the other

hand, the typical Aurobindo approach is by direct realisation,
' using methods/
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using methods which would be strangely alien to orthodox Western
philosophy, némely, concentration, meditation, a Yogic widening
and deepening of consciousness, spiritual discipline, all of
which are intended to create a favourable background for direct
intuition or aw'afeness° The results of this intuitive awareness
are then translated to mental terms to make them familiar or

intelligible to the ordinary intelligence.

The consequence is that we are, in the philosophy
of Aurobindo, concerned with a dimension in philosophical

e e o AR e Sl T BN

enquiry, in which the ordinary instruments of intellectual search
A

with which philosophers of the Empirical and Rational schools
dealt, are supplanted and the enquiry is based ultimately on the

w—?

data furnished by Intuitive experience, This standpoint there-~

fore, cannot be conveniently categorised into either of the two
schools to which reference was made earlier, and may perhaps be
best described as a Supra-Rétional or Spiritual approach to
Reality.

_ The Political Philosophy which flows from such ; :
Supra-Rational general philosophical view, must of necessity bear
& supra-rational character. As a political philosopher, Sri
Aurobindo, unlike the Communist who rigidly adheres to an

economic and materialistic determinism, accepts spiritual deter-

b e

minism in history. He discerns the working of the divine Hend

behind the apparently meaningless and contradictory events of

history. One is tempted to say, with Shakespeare that Sri
Aurobindo would/
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Aurobindo would see "something divine even in the fall of a
sparrow", History is the materialisation, the continuous self-
revelation of the Absolute, the Cosmic Brahman. Behind every
event the eye of the seer could decipher the will of God, and as
a mystic he declares that God is the author and captain of all
historical process. In the "Ideal of the Karmayogin" (P.76)
this attitude is clearly expresseds "This is the greatness of
great men, not that by their own strength they can determine
great events, but that they are serviceable and specially fofged
instruments of the Power which determines them. Mirabeau helped
to create the French Revolution, no man more., When he set hime
self against it and strove, becoming a prop of monarchy, to hold
 back the wheel, did the French Revolution stop for the back-
sliding of France's mightiest? Kali put her foot on MErabeau,

and he disappeared; but the Revolution went on, for the
Revolution was the manifestation of the Zeitgeist, the Revolu-
tion was the will of God." According to the Gita, the hero or
the thle leader ;ﬁ;only an instrument of God, and in this respect
the political theory of Sri Aurobindo represents a fusion of the
ideas of the Gita and Hegelian Idealism, for to Hegel also
History was a process which represented the objectification of
the Absolute in Time, just as Nature was the objectification of
the Absolute in Space.

But the Political Philosophy of Sri Aurobindo

-could not be termed Moral or Idealistic alone, though there are
- elements in it/
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: elements in it of the characteristics of the moral or Idealist
Theory., It is, for instance, certainly ORGANIC, in its
Insistence that the State is not a mere aggregation of separate
individuals but a solidarity or an organism of which each
individual is a definite part. "A people, a great human
collectivity, 1s in fact an organic living being with a collect-
ive or rather - for the word collective is too mechanical to be
true to the inner reality - a common or communal soul, mind or

-body." ("The Spirit and Form of Indian Polity" s P,19)

Nor could it be described as a Naturalistic or
Utilitarian Theory, though it partakes of elements of these
theories, since it aims at establishing a harmonious relation
between the Society or whole of which the individual is a part
and the individual who goes to make the socthety. One of the
cardinal principles of Benthamite Utilitarianism, in fact a
principle which is either expressly or covertly to be found in
most of the writings of political theorists from Aristotle to
Laski, namely "the greatest good of the greatest number", is
rejecfed in the political philosophy of Sri Aurobindo in favour
of the broader concept of the §93d of a;l. Nor 1s there ahy

place in Aurobindo's scheme ﬂdfrghe doctrine that the sovereign
criteria for all morality dre pleasure and pain, Since the
ultimate Reality 1s the piritual being, a man should try in his

personal and political fareer to realise the good of all
living creatures/

/{/“v%ﬂw = WM&%
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~ 1living creatures,

| Being a product of thought which is not confined

e#clusively to the Intellect or Reason, but which derives its
sanction and authority from Intuitive awareness, the political
philosdphy of . Sri Aurobindo is integral in outlook, The
conciusion, then, to which one is inevitably 1led is that

the Pblitical Philosophy of Sri Aurobindo transcends the ordinary
divisions into‘which schools of_political theory are usually
classified and may bést be described as a Supra Rational,
Integral, or Spiritual approach to socio-political problems.
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CHAPTER 11,.
A
. HUMAN SOCIETY 3 ITS NATURE AND DEVELOPMENT.,

The question of the relation between the
Individual and Human Society is one of the stock questions of
sociology and there are generally two stock answers to it. One is
the utilitarian idea that the individual is a Reality which is
capable of existing and of being apprehended by itself and that
| a Society 1s nothing but an aggregate of atomic individuals. The
other view is that the reality is the Society which is a complete
entity by itself, of which the individual is only a part - a
part that cannot exist by itself or be conceived as existing in
any other capacity or setting, This latter view is critically
presented by G°b°H°Cole in "Social Theory! (P.13) "Again and
again, social theorists, instead of finding and steadily employ-
ing a method and a terminology proper to their subjecty, have
- attempted to express the facts and values of soclety in terms of
some other theory or science. On the analogy of the physical
sciences, they have striven to ana¥yse and explain society as
mechanism, on the analogy of biology they have insisted on
regarding it as an organism, on the analogy of mental science or
philosophy they have persisted in treating it as a person
sometimes on the religious analogy that they have come near

to confusing with a God."

Negtther of these/
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Neither of these two views accurately fits Sri
Aurobindo's concept of society. The utilitarian view is rejected
as having a basis top narrow, as a view that takes cognisance of
the superficial only while being blihd to the inner reglity° It
.is true that Aurobindo conceives of soclety as an organism., "The
nation or society, like the individual, has a body, an organic
1life, a moral and aesthetic temperament, a developing mind and
a soul behind all these signs and powers for the sake of which
- they exist." ("The Human Cycle"s P.37) But this organic attitude
does not obscure the fact that society is ultimately a system of
relations. Ultimately, the fact remains that human soclety is a
system of relationships between human beings who are not only
1ndiv1dua1s,.but are also soclal animals in the sense that they-
could not exist at all without being in this relétionship to one
- another, In the first volume of the "Study of History", Toynbee
gives a more acceptable definition of society. "A:soetepy, we
may say, is a product of the relations between individuals, and
these relations of theirs arise from the coincidence of their
- individual fields of action. This coincidence combines the
individual fields into a common ground and this common ground is
what we call society." The idea that society is basically the
organisation of certain relations is inherent in the following
definitiong "The social evolution of the human race 1s necessaril
a development of the relatiohs between three constant factors,
individuals, communities of various sorts, and mankind, Each

- seeks 1its own/
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seeks its own fulfilment and satisfaction, but each is compelled
to develop them not independently, but in relation to the
others." (Ideal of Human Unitys Polgi) It follows therefore that
an Ideal Society ﬁould be one in which respect for individual
liberty and free growth of the individual being to his perfect-

ion are harmoniously related to the growth and perfection of the

corporate being, the Society,

This great problem of the adjustment of relations
1s the cause underlying the origin of human society, whose task
it is to find a balance between two poles of life, the individual
whom the Society helps to develop and the Society which the
individual helps to constitute, During the sixty thousand or so
years of man's life in various forms of social organisation,
from the first crude beginnings of commmal life to the highly

developed modern State, this problem has undergone innumerable

vicissitudes and is still as formidable a task as it ever was,
The evolution of society from its beginning to modern times has
been reduced to definite patterns or formulae by different
writers. It is, however, important to bear in mind that these
patterns are mere conveniences to eiplain and categorise a
natural process, and a too rigid acceptance of a pattern is
likely 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 it tends to
bring into focus a vast panorama of history and to awaﬁen

awareness of/
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awareness of the hidden forces operating beneath the surface.

Aummoo's

The crux ofﬁsocial theory is the abandonment of
the doctrine that seeks to explain everything in history and

sociology by economic necessity or-mo@iyg = by forces external

to and often generated by society itself. This conception of

human society would go beyond the materialistic idea of history
and in 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 deseribed as a
psychological acéount of history was conceived by the German
philosopher-historian, Lamprecht, Human society, according to

this conception, passes through a pattern of clearly distinguish-

able psychological stages, which are described respectively as
symbolic, viypal and conventional, individualistiec and
subjective., All human societies in their early primitive
stumblings are examples of society in its symbolic stage, so
-called because a strongly symbolic mentality governs its thought
and 1nstitutions, such as they may be., The symbol in this stage
has a strongly religious motivation, and it is g representation
of that Something which man feels is present behind himself and
all 1life and human activity - the Gods, the mysterious order of
-Nature,. Social institutioﬂs and religious forms become, then,
symbols of that which man in this stage seeks to express

' ' concerning the/
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conCerning the Hidden Reality behind all 1life and manifestation.
The ancient Vedic Age, in which society was first and foremost
not political but religious, is an example of the stage of
symbols in social growth. Every aspect of human life was
dominated by the religious ideal and throughout all activit&,
there pervaded the religious spirit of the institution of

" sacrifice. The Vedic Socliety was divided into classes on the
principle of VARNA, each soul being reborn into its own caste,
low or high, according to its baseness or excellence in its
preceding life; and each caste performing its own work as a
religious duty, as worship of Him that is the Source of all
that lives. Everything in society at the symbolic stage became
a sacrament, and in all things the idea was to set the relation
between Man and God or the Appearance behind the Reality, from
which the relation between man and man would automatically
follow.

While this stage is mainly religious, the next
stage in social growth, the typal, is predominantly psychologic-
al and ethical. In this age, the idea of the domination of the
Cosmic Principle in Man and in human society gradually loses
1ts hold ‘and finally ceases to have any important bearing., This
is 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 1deal of the heroic man. The Confucian age is an

excellent example of/




53.

excellent example of this stage of human development., With the
spiritual 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 in the souls 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 convéntional age, in which "the
external supports, the outward expressions of the spirit or the
ideal become more important than the ideal, the body or even
the clothes become more important than the person," (The Human
‘Cycle s P,10) The characteristic feature of society in the
conventional age is the urge to formalise, to stereotype atl
- human activity ineluding the quest for religious truth into an
ofganised system and to formulate training and education in a”
traditional pattern. The pursuit of these conventionalised aims
- becomes an end in itself and each such society, being material-
istic in its inmost nature, not moral or spiritual, struggles
for wealth or power against the threats of similar socleties,
the poor struggling against the rich and the rich against the
poory, and nation states struggling against other nation states.
In the end, the result is inevitable that the means which these
societlies take to raise themselves are the means that bring them
down; and in endeavouring to secure their societies, men are in

fact destroying them. The classic example of this type of

degeneration in/




degeneration in society 'at the conventional age is furnished by
a conéi@eration of the history of the evolution of the fourfold
order of society in India. fhe organisation of caste began as a
quasi-religious division of society into groups based on
capacity for the purpose of providing harmony in the social
fabric. At its finest level, it was a fluid system without the
rigidity that developed in later times, but it degenerated in
following centuriés into a closely guarded system of privileges
which produced a fissﬁred soclal organisation that fell a victim
to the first onslaughts of outside invaders. "In the full
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; it has become a name, a shell, a Sham, and must either

be dissolved in the crucible of an individualist period of
soclety or else fatally affect with weakness and falsehooé the
system of life.that clings to it." (The Human Cycle ¢ P,11 - 12)
In short, the end of the conventiénal age begins when the out-
ward Form prevails and the spirit behind the Form diminishes and

vanishes altogether,

The age of Individualism is ushered in when 'the

gulf between the convention and the Truth becomes intolerable
and the men of/
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| and-the men of intellectual power arise ..... who rejecting
robustly or fiercely or with the calm light of reason, symbol
and type and convention sfrike 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 in its whited
sepulchres." (The Human Cycle s P.13) The individualistic age
of social evolution arises from the decay and formalistic
rigidity of the conventional ageo. The revolt of reason which
began as a heresy at the time of the Renaissance in Europe
ushered in the age of individualism and the history of Europe
provides the finest example of the age of individualism and
Reason., The dawn of the périod of individualism was inevitable
if a way out was to be found from the suffocating bonds of a
soulless conventionalism, In essence, the Renaissance in Burope
marked the vigorous return of the Graeco-Roman mentality - it
brought with it the free curiosity of the Greek mind together
with the practicality and urge towards organised order which
was the essence of the Roman attitude. No similar development
is tracéable in the history of Oriental societies - what there
has been of this spirit arose as. a result of the European
influence and not as an sriginal impulse. The classical Indian
Polity, for instance, was at its root communal, and not
individualistic and. competitive, Mills! famous delineation of a
sphere around each individual into which no State authority
could justifiably encroach was foreign to this ancient Indian

concept., There was/
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concept.. There was; in this attitude, no incompatibility of
interest between individual and Sociefy because both were firmly
held to be manifestations of the One Reality behind all

Appearance.

The period of Individualism in 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 all those values

"and standards which had hardened into mere forms bereft of the

original spirit which brought them into being. Rejecting the
rigid reign of tradition, the blind reliance on fixed authori-
ties, "the learned casuistry of schoolmen and Pundits", the
champions of thig era switched théir allegiance to science and

to the pursuit of all forms of rationalistic and materialistic

e

endeavour. The failure of the conventional institutions

e —

' provided the impetus for the rise of the individualistic age,

and it grew from that beginning into a quest of values, a

‘scrutiny of the ends of life, of the meaning of progressy 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
Sclences, are two potent ideas, the first of which is the
democratic right of all members of a éociety to as full a

development of their personalities and powers as they are

individually capable, and the second being the notion which is
inherent in the/
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inherent in the £irst - that the individual is not merely
a uhit of sdciety, a member of the pack, but also something in
himself, a being, a soul, an individuality which has its own

truth and law just as much as the law of the communal being.,

The individualistic age, with its strong
emphasis on the critical reason was therefore an expression of
an impulse to seék and lay bare the truth of the individual
being and of the-world bo which he belongs. The great achieve-
ments of the civilisation called Western culminated in the
organising ofﬁhumén life by the standards of empirical Science

and the unprecedented organisation of the powerful nation

states that constituted the wéstern group, the colonial empires
and_meticulously organised commercial enterprises that support-
ed these nations are witnesses to the success of this spirit in
its heydey. But if, all component things, as well as humen
societies and movements carry within themselves the seeds of
their own destruction, then the seed that seems likely to
disrupt this age of individualism is its unrestrained concentra-
tién on individual reason and judgment wifygut any outer,

.| generally recognisable standard of truth. While there 1s no
den§I;;-fhe grandeur of fhe achievements of this period of the
human’ cycle, it is nonetheless true that at some stage 1t took
a vitalistic turn by its exclusive preoccupation and identifica-

(tiOn with the individual ego. Thereby its basis became extremely

narrow, and the inveterate habit of externalising all the
individualts conceptions/




) individual's conceptions .and impressions made it impossible

for him to get below the surface of circumstances for meaning,

The individualistic age is still very much with
us, but the signs are not wanting that there are 1ndication§
of an incipient new age struggling to be born as the next
phase of the cyele, But 1pd1vidua11sm, symbolising as it does |
the reign of the critical reason,; was a necessary incident in
human progress. Following the terminolpgy of Lamprecht, Sri
Aurobindo describes the coming period in the evolution of
human society as the Subjective Age. The first stumbling steps
in the erection of human society were taken on the foundation
of symbols and types. In the course of time, these symbols and

types became hardened, bringing the era of - conventions in which
the external forms became entrenched in a soulless mechanism
of institutionalised ideas. Release from this age proceeded via
"the instrument of the critical reason which brought with it the
age of individualism and scientific progress, ""The suBJective
stage of human development is that critical juncture in which,
having gone forward from symbols, types, conventionsy, having =«
turned its gaze superficially on the individual being to
discover his truth and right law of action and its relation to
thé 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 live from within,®
(The Human Cycle : P.47)

During the last/
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During the last two or three decades, the world
has witnessed and is still witnessing the rise of nationalisms
on an unprecedented scale, Particularly on the African
continent, in the Middle East, and in the continent of Asia 1s
tﬁis development most discernible, On Aurobindo's theory, this
development is ;ogically to be expectéd, not only because the
primal law and purbose of a society, community or nation is to
seek its own éelf-fulfilment, but also because the demand of

the Time-Spirit upon the human race is "that it shall find
| subjectively, not only in the individual, but in the nation and
in the unity of the human race itself, its deeper being, its
inner law; its real self and live according to that and no
longer by artificial standards", (The Human Cycle : P.42) At
‘the time that Sri Aurobindo wrote, this tendency was most
prominent in nations like Germany, India, and Ireland, Examples
- of this type, of the urge "to be oneself" 6r "ourselves", could
now be multiplied with examples from new national states in
Africa and in-Asia° There is, however, a serious pitfall in..
" ¢the-hath of this progress to a subjective age before it emerges
into a' true period of subjectivism, The urge "to be oneself"
could lead and has so far led to an attitude of mind in which
the nation lives "solely for and to oneself", In other words,
it is 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 avay from the age of

" individualism so far/

I
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individualism so far - the fall from one(éééé?)ﬁnto an even
more momentous error. A true subjectivism has not yet had a
clear formlation in human evolution. This lapse into the error
of mistaking the vital ego for the real self, of believing that
"I am my life and body", provides the clue to the understanding
of the racial fantasies of Nazi Germany, and of the horrors to
which a zealous pursuit of this false subjectivism could lead,
The extremes of bestiality to which Nazi Germany so easily
succumbed are a pointer to the seriousness of the error
involved in the cult of the communal ego. The law 1s always the
same = whether one i1s dealing with the "Apartheid" hysteria of
South African politics, or the clamour for partition in
Pakistan - that when egoism, individual or communal, i1s the
root of action, 1t must bear its own due results, and however
much it may be tempered by external machinery,/H;;;'eventual
outburst is'ingX;Egblg One of the consequences of the fall into
this error is the“growing modern cult of the State and the
increasing subordination leading in the end to the complete
eclipse.of the individual citizen., In present day politics,
examples are legion of thesubjectivity into which sociei:y
has fallen., The historical evolution of the subjective age out
of the individualistic is beset by two dangers, neither of which
is clearly apprehended by man in his present state. First, he

has transformed his #ndividual ego into a great national

egolsm; second, he has failed to grasp the truth that man is in
' solidarity with/
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solidarity with all of his kind, and is not a being that must

" seek fulfilment apart from the fulfilment of his kind. The
fallure to grasp these two basic truths leads Man fo pursue
only the utmost development of his egoistic intellect, vital
force, physical well-being, and the utmost'possible satisfaction
of his mental, emotional, and physical urges. A society composed
of Individuals so constituted cannotsgtherwise than set itself
up as a separative force in opposition to other societies
similarly éndowedo A true subjectivity will not rest in that
which is apparent or on the surface, but in all things will

strive to reach that which is secret and real.

aq

]

"eooo A true subjectivism teaches us, first that
we are a higher self than our ego or our mehbers; secondly that
we are in our life and being not only ourselves, but all otherss
for there is a secret solidarity which our egoism may kick at
and strive againsf, but from which we cannot escape." (The
Human Cycle s P.51) It will never lose sight of the twin truths
that our real self is also the Divine, which 1t is our duty to
discover and consciously become, and secondly that this Real
Self 1s one in all, expressed in the individual and in the
communityo-Ultimately its goal will be the unfolding of the
Divine in Man "to its utmost capacity of wisdom, power, love,

.- .and universality and through this flovering his utmost realisa
tion of ‘all the possible beaupy and delight of existence',
(The Human Cycle 8 P.49)

A theory of a/
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A theory of a somewhat similar type in the
sense that it could be placed in the same category as opposed
to a.purely ﬁaterialistic conception of social evolution as
propounded by Marx and Engels, is put forward by H.N.Spalding
in "Civilisation in East and West - An introduction to the
study of Human Progress', According to Spalding, all human
soclefles are essentially of the same character as biological
orgaﬁisms, and like other organisms, must change in adaptation
to internal and external stresses, This process of adaptation
to internal and external stresses, which constitutes the fabric
of historical study, progress?%ﬁrough_what Spalding designates
as first the blological stage, which 1is eduivalent broadly to
the condition described by Hobbes as the "state of nature",
from which society proceeds to the materialist, moral, moral-
spiritual and finally culminates in the spiritual state. The
biological state is characterised by obedience to custom and
to a rigd system of tribal morality, in whieh the individual
only has meaning as part of the tribe. Such societies get less
coherent with the rise of egoistic individuality which produces
theories and attitudes to 1ife which develop materialistic views
of society and a materialistic way of life., The materialistic
state of human soclety refers to the organisation of politics
around the self-centred nation or Sovereign state, which
dedicates itself to the pursuit mainly of selfish economic and'
political advantage. Each such state stfuggles for wealth or =

power against the/
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power against the threats or attacks of similar organisms. There
is much in present day world politiecs with its strong material-
ist flavour to cause despair and a sense of frustration fo the
political philosopher, But Spalding sees a ray of hope because
"there is in man a totally different principle from that which
causes him, as a political animal, to maintain or extend his
own political organism at the expense of other organisms., This
principle is reason - the moral and spiritual principle = which,
in direct opposition to the materialist, constrains man to
throw down the walls separating class from class and State from
State and no longer to bear arms , but to link them., In other
words, there is in man a principie which enables him to surpass
the principle of the materialist state, with its end of power,
and to attain to the principle of the moral or spiritual state,
with its end of mutual service, springing from respect or love
for man or God", (Civilisation in East and West : P.72) Nowhere
have we had a full example of the working out of a beal or
Spiritual State in its plenitude of harmony and power, but
Spalding does not doubt that its development as one more step
in mants progréss is inevitable. The idea of a pattern in
"history, of a gradual albeit stumbling march to a distant goal
1s well illustrated in the following quotation from the same
works (P.334) "The men of the Kingdom of the Future will thus

be able to note the stages of man's advances: the insane raving,

then the stammering speech, the clear talk, then the great
' SONg..... They will/




SONg.os.. They will see the story of mankind, like the story
of the soul as a Divine Comedy in three Aetss the animgl
beginnings, the moral apd spiritual development, the return of
the creature to its Father and its Bliss",

While Sri Aurobindo presents the theory of
Lamprecht sympathetically, his own view of social evolution
would condense man's progress into three periods or stages,
corresponding to the three parts of man's being° Man is a
complex creature with three parts to his being, the bestial or
animal, human, and spiritual, or in more technical terms, the
infra-rational, rational, and supfa-rational, which are ever
present and active in him at one and the same time. Similarly
social evolution proceeds from the infra-rational stage, to the
rational and finally must culminate in a supra-rational society.
In the infra-rational level, man has not yet learnt to refer his
:life and activity to the judgment of his reason., Conduct here 1is
regulated by instinct and impulse, somewhat like the ant and the
bee, under the sway of nature. From this obscure beginning, man
goes forward by various stages to a rational state, where his
developing will and intelligence exercise some measure of
control over his thought, feeling, and action. In the rational
state, man has made innumerable experiments in social organisa-
tion, ranging from monarchy, autocracy, aréstocracy, military
dictatorship to what is called democracy of various kinds,
bourgeois or proletarian, individualistic or collectivist, Such

~ experiments in/
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experiments in social forms are destined to be multiplied so
long as the Reason alone operates as the determining power
behind human thought and its unfolding./ Nature) does not intend
the rational man to seize the whole truth.of his being at once,
He has to go on experimenting until the 1imit of Reason is
i'eached° Reason as the renovator and creator of society,
progresses through three successive stages in its onward march -
the first individualistic, with liberty for its principle; the
second, socialistic, with equality and the Staté for its
principle; the third, what Aurobindo calls the anarchistic
phase, in the higher sense of the word.

It 1s individualism which marks the .end of the
conventionalism, of the infra-rational cycle, and ushers in the
age of reason, of which the principle is liberty.. It 1s this
age which recognises the free right of the individual to control
not only his own life and action but also the life and action
of the group to which he belongs. Hence the rational democratic

stage 1s a very necessary Phase in social evolution, But because

man is not yet a fully rational being, but is still bound to the
. impulses and prejudices of his infra-rational heritage, the

result is all experiments in democracy have produced only a

_ pseudo-democracygiin which political power passes into the

- hands of a dominant group which in the name of democracy,

governs over the mass of the populace, There is no gainsaying

- the fact that democraqy with its i1deals of education and .
freedom of the/
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freedom of the individual has done a great deal for human
soclety, but it must also be admitted that in the majority of
democratic.countries, so-called, these ideals have been
7 distorted in order to serve the interests of the dominant
class exercising power, The sense of frustration, which looms
ever larger in the framework of the present day hap-hazard
é?,private capitalism, turns men's minds to democratic socialism, .
The bankruptcies of the highly organised bompetitive industrial-
ism of our cycle engender the urge to some form of socialism.
But just as individualism failed because man sacrificed equality
to gain liberty, so too will collectivised socialism fail

because no enduring society can be founded through sacrificing

liberty in order to attain equality.

And so will man, led by his reason, continue to
grasp one experiment after another in the dim belief that it
will offer a panacéa for social ills. According to Aurobindo,
social evolution will not reach .the right path until man
realiseé that the liberty and equality which he has so long been
seeking must be the liberty and equality of the soul, This
“realisation can come only when he has dominated his egoism by

~ transcending the limits of the Reason as the sole guide of life,

and raised himself to a supra-rational or spiritual level,
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(_B. ) THE PSYCHOLOGY OF SOCTAL ORGANISATIONo/»
_B. ) IHE PSYCHOLOGY OF SOCTAL ORGANISATION

In the first section of this chapter, an
attempt was made to describe the growth of social organisation
and to endeavour to discern a pattern in that growth, Before
we complete the discussion on the development of social forms,
the question still remains - why should there be any growth at
all? Are thefe any forces to which we could point as the
determihants of social change - forces that operate below the
surface of historical events? The answer to this question
involves a discussion of the philosophical attitude to the
historical process.

For the purpose of this exposition, it may be
sald on the authority of Toynbee (See "A Historiansiesgieey’®
Religion") that there are broadly three clear conceptions of the
historical ﬁrocess° Firstly therelis the theory which regards
the historical process as a rhythm of the Universe based on a
cyclic movement governed by an Impersonal Law. All history takes
thg form of a fundamental rhythm of the Universe as a whole,
somevhat analogous to the day and night cycle or the annual cycle
of - the seasons, Mafcus Aurelius in his"Mbditations" (Chap. 1.
BeoX1.) carries this view to an extremes "The rational soul
ranges over the whole cosmos and the surrounding void and
explorgs the scheme of things. It reaches into the abyss of
boundless Time and not only comprehends, but atudies the
significance of, the periodic new birth of the Universe. These
studies bring the rational soul to the realisation of the truth
that there will be nothing new to be seen by those who come after

' . us, and that/
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us, and that, by the same token, those that have gone before us

have not seen anything, either, that is beyond our ken',

The ancient Hindu conception of cyeles in history ‘
is a theory of a similar kind, though strictly it penetrates
beyond the ettitude of Aurelius and, rejecting the idea of a
blind impersonal dominance over human affairs, traces the origin

of all movement to the One Brahman or Divine,

The second fundamental theory regards the
historical process as a non-recurrent movement governed by
Intellect and Will, The interaction of Intellect and Will is the
only movement known to man that is non-recurrent, History
becomes a drema that is punctuated by crises and decisive events
- and in which full significance is given to human volition and
initiative° This 1s the view that 1s most prevalent in the West,
having been inherited from Israel and passed over to Christianity
and Islam. In the Idealist statement of th#s theory, the
Intellect and Will which are deemed to govern the course of
history are not those of'human beings (though they may seem on‘
the surface to be so) but those of an Omnipotent and One Spirit
or Absolute or God. According to the German Idealist Hegel, the
Spirit is "the leader of the peoples and of the world; and
Spirit, the rational and necessitated Will, ..... is and has
been the director of the events of the world's history." (Hegels

"Philosophy of History": Introduction)
: The Spirit or/
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_ The .Spirit or "Idea" or "Reason" is the true,
the Eternal, that reveals itself in the world and nothing else
is revealed in the world but Spirit, Nothing is abandoned to
chance, If one aské what 1is Spifit, Hegel's answer would be

- that "it is the one immatably homogeneous Infinite - pure

- ———————

Identity - which in its second phase separates itself from
itself and makes this second aébect its own polar oppositey
namely as existence for and in Self as contrasted with the
Universal." (Hegel . Introduction to "Philosophy of History.")
After a laboured attempt to establish that this unfolding of the
spirit in historical events that constitutes the Time-process is
intimately related to the purely logical process of hig
dialectic;, Hegel's ﬁheory degenerates into a sectarian
idolisation of the German race in which it is seriously stated
that "the German spirit is the spirit of the new world. Tts aim
is the realisation of the Absolute.Truth as the unlimited self-
determination of freedom = that freedom which has its own

Absolute form as its purport.”" (ibid)

i The third view is closely analogous to the
second, but differs in its accent on a rigid materialistic
determinism in History° The most famous.exponent of this theory
was Karl Marx, who like Hegel believed that historical events
developed according to a dialectical formﬁla, but totally

;,disagrees with Hegel as to the motive force_of this development.

' Hegel attributed humaq_histor& to spirit, whose gradual

unfoldment constitutes/
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unfoldment constitutes the events in the human drama. For Marx
ﬁatter and not spirit is the ultimate determinant - matter in
the special sense of what is really man's relation to matter,
of which the most important part is his mode of production,
Human Intellect, Reason and Will do play a part in determining
the course of events but only a subsidiary part for the
paramount driving force that provides the impetus for histori-
. céi‘process is the class struggle,, resulting from private
ownership of the means of production. There is no place in

. this materialistic conception of history for any concept of
spirit as underlying the course of human events and being the

! operative cause beneath the surface phenomena.

On Hegel's view the main difficulty is that there

is no clear statement why spirit has to go through the various
stages of the dialectic or why it is unfolding at all, not is
it glear-to what goal it is progressing. Though 1tlis indicated
that the Absolute Idea is the ultimate goal, the effect of this

on human institutions and events is not by any means clarified.

In the technical language of philosophical
discussion, Aurobindo's criticism of Marxism would be that it
is essentiéily_a philosophy of Becoming without any relation to
Being., Marx expressly rejects any acceptance of the idea of
' Being as a background agaidnst which the Becoming is to be regard
ed, In Aurobindo's language, Marxism would be treated as a

theory that concerns/
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theory that concerns itself exclusively with the workings of
the Inconscient. The half-truth in it is due to the superficial

observation that in worldly phenomena, the Inconscient stands

apparently supremeo

Blind mechanical necessity working with almost -
mathematical precision, just as much as a blind spiritual
hnecessity, is foreign to Sri Aurobindo's concept of the
psychology of human organisation and its progress. In all
phenomena, and therefore in social, politieal and economic
matters as well, the stress of the hidden spirit must be
regarded as being the primary force at work behind all change

and development.

"The immense and inserutable processes of the

world all perfect themselves within, in a deep and august

silence; covered by a noisy and misleading surface of sound -
the stir of innumerable waves above, the fathomless resistless
mass of the ocean waters belowee.... It is said that in history,
it is alvays the unexpected that happens. But it would not be
_unexpected if men could turn' their eyes from superficies and
1ook into substance, if they accustomed themselves to put aside
appearances and penetrate beyond them to the secret and
disguised reality, if they ceased listening to the noise of life
and listened rather to its silence." (Ideal of Karmayogin s P,40)
The.. basic attitude to: the force behind every event or mode or
organisation 4s further/
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organisatioﬁ is further illustrated in this extract: "In all
movements, in every great mass of human action, it is. the

Spirit of the Time s that which Burope calls the Zeitgéist and
India Kala, ﬁho expresses himself....." (Ideal of the Karmayogin
P.56) This Spirit 1s the power "that works in secret in the
heart of humanity, manifesting herself in the perpetual surge

of men, institutions, and movements and whose energy goes
abroad ..... and moulds the progress of the world and the
destiny of fhe nations, His is tﬁe impetus which-fulfils
litself in Time, and once there is movement, impetus from the ‘
spirit wiphin, Time and the Mother take charge of it, prepare,
ripen, and fulfil. When the Zeitgeist, Ga#d in Time, moves in a
septled direction, then the whole forces of the world are called

'in to swell the established current towards the purpose decreed.

'That which consciously helps swells it, but that which hinders
swells it still more, and like a wave in the windswept ocean,
now rising, now falling, now high on the crest of victory and
increase;, now down in the trough of discouragement and defeat,

- the impulse from the hidden Source sweeps onward to pre-=ordained
fulfilment. Man may help or man may resisty but the Zeitgeist
works, shapes, overbears; insists." (ibid.) Even human volition
and drive are only subsidiary agents to the principal which is
the Eternal Spirit, "This is the greatness of great men, not

- that by their own strength they can determine great events, but
that they are serviceable and speclally forged instruments of

| - the Power which/
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the Power which determines them." (ibid. P,60) The Becoming is
Real because the Being, which is the source of all creation in

its infinite multiplicity is Real.

Sri Aurobindo looks at evolution from two aspects
= the Cosmic and the Individual and it is the latter that has
been éiven comprehensive and striking treatment. Progress is not
only upward:, but primarily inward, and the extent of the inward
advance manifests itself in increasingly higher levels of
institutions and societlies, The increasing importance of the
individual is, in fact, the outstanding element about a universe
vwhich started without consciousness and individuality in an
undifferentiated Nescience. The individual is not a by=product,
He 1s a persistent Reality, the medium through which the Spirit
discloses its being. The ascent of the individual to higher and
higher levels will automatically mean a progressive advance in
social organisation until there is a complete transformation of
all aspects of life, material, vital, and mental. The evolutione
ary emergence from':the Inconscience works out by a secret cosmic
consciousness as a primary force and an individual consciousness
evident on the surface. The Cosmic Consciousness remains hidden

and subliminal to the surface individual. On the surface, it

—

manifests itself by the creation of separate objects and beings,
This includes also collective powers or organisations of human
polities, which in Aurobindo's language are "large subjective
formations of Cosmic Naturg. It follows that only as individuals

become more and/
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become more and more .conscious, in the sense that they
increasingly become open to the control of the Cosmie Conscious—
ness, can the group being become also more and more conscious.
The growth of the individual therefore 1s the means for the
expansion of the collective Being,

_ All this flows logically from the Involution-
Evolution theory vhich 1s the mode by which the pover of the
Absolute becoﬁes active or expresses itself., All creation there-

'fore is the self-éxpression of the Absolute, The Absolute, how-
evef; is not bound by its self-expression and it remains the
Absolute because it is both in and beyond the self expression.

- The contradictions between the Absolute and 1ts self-manifesta-
tion, which is most pronounced in the material plane, are all’
incldents to the modes of the activity. Involution brings the
contradiction to the fore, evolution is the process through which

the contradiction would be resolved. Evolution is the steady
manifestation, in ever enhanced degree and quality, of involved -
\

/,_ene?gig§o

"An Involution of_the Divine Existence, the
| z////;piritual Reality, in the apparent inconscience of Matter is the
starting point of evolution..... The evolution must then be an
emergence of this Existence, Consciousness, Delight of Existence,
not at first in its essence or totality, but in evolutionary

forms that express or disguise 1t. 6ut of the Inconscient,

Existence appears/
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Existence appears in a first evolutionary form as substance of
matter created by an Inconscient Energy. Consciousness,

— T TR
involved and non-apparent in matter, first emerges in the
disguise of vital vibrations, animate but subconscients then
~ in imperfect formulations of a conscient life, it strives
towards self-finding through successive forms of that material
substance, forms more and more adapted to its own completer

expression." (The Life Divine : P.609)

-The organisation of human polities is therefore
a further and advanced manifestation of the creative activity
of the Absolute. But for the collectivity, i1t is the individual
who 1s of main significance° For it is only through the
individual that the cosmic spirit organises its collective

qgigsaand makes them self-expressive, and it is only through
him that it raises Nature from the Inconscience to the Super-
conscience and exalts it to meet the Transcendent. The mass
consclousness is obscure and works by a vague, incoherent and
often subliminal impulse and it needs the individual to express
itself, to organise it and make it effective, It is true that
in present day political organisation, the trend is towards the
subordination of the individual to the mass consclousness and
it is also true that a well .organised attembt at such sub-
ordination can éive great power and efficieﬁ& to such a state,
But such power and efficiency are only short-term goals.. At
'best, it 1s only an efficiency ef the outer life, which 1is not
- the highest or/




76.

the highest or last term of our being. The highest status of
the activity of the power_of the Absolute is termed by Sri
Aurobindo as the Super-Mind. This is a consciousness in which
all contradiction is resolved, inwwhich there is the fr;e play
of the Wisdom and Power and Bliss of God, a condition which is
the great link between the boundless Being above and the
divided Being below, Man's goal is to attain to this condition
- of Super-Mind, arrive at integral knowledge and bring down the
power of Super-Mind for the transmutation of his entire being -
not only the trahsformation of human consciousness bﬁt also
.the'transformétion of its material and vital basis, The attain-
ment to Super-Mind and its descent will achieve "The Life
Divinel! for man and humanity, This is the greatest fulfilment

that awaits man and the aim of Nature's endeavour in him,




_jcoined by Rousseau - "This means nothing less than that he will

 be forced to be free" - embodies the most controversial of all

77.
CHAPTER 111.

. THE_FOUNDATION OF POLITICAL OELIGATION.

- The famous and apparently contradlctory phrase

the problems of political philosophy. How is political obliga-
tion to be founded° Does a Man's freedom consist in obedience

or does i1t consist solely of the absence of restraint?

Sri Aurobindo defines the basis of political

obligation and freedom in terms of obedience, and there is in

this a hint of the teaching of Plato, and also Rousseau and the
other Western Philosophers of the Idealistic School, but the
difference in Aurobindo is that this definithon of freedom
undergoes a characteristic re-orientation in the light of
ancient Upanishadic philosophy. Freedom and political obliga-

tion really mean obedience, but the obedience is to the law of

one's own being, to the SVADHARMA as this’ concppt 1s understood -

Y e

in the teaching, for instance, of the Ehagawad Gita. A man

should limit himself to the duties and obligations of his social

“ e ————

and psycbo}gglggl being = the law of his nature, his Dharma,

and since the real subliminal self in man is the supreme'divinity

-itself, obedience to the lawc6f one's ovn being and obedience

to God's law amount to the same thing,

The concept of/
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The. concept of dharma has to be more fully
worked out since it is central to the political philosophy of
Sri Aurobindo. The Sanskrit word "dharma! is often translated

~into English as religion, but it really means the innermost
'nature, the essence; the implicit truth of all things, Dharma

is the ultimate purpose which is working in our self. When any
wrong 1is perpetrated, it is said on the basis of this concept,
that dharma is violated, by which is meant that the lie has been

given to our true nature.

But this dharma, the essential truth in us and
of our being, is not apparent or on the surface, but inherent.
In order to illustrate this point, we may use by way of analogy,=
the exaﬁple of a seed. On the surface, a seed contains no hint
of its essentlal nature, of the idea in 1t, which is to become
a plant or a tree. If it is subjected to detailed physico-
chemical analysis, its various constituents could be discdvered,
but not the idea of a branching tree., It is only when the plant
begins to sprout and grov do we become aware of its "dharma'", so
that we could say that if the seed were only preserved in a
laboratéry or allowed to rot, its real dharma would have been
violated and it would have been incapable of fulfilling its
true nature, The freedom of the seed is in the fulfilment of its
dharma, which is 1ts destiny of becoming a tree and the loss of
this end would be the violation of its real nature. In the same

way, to know the highest ideal of freedom which a man has,
would be to/




would be to know his dharma, the real essence of his Self. At
first sight, it seems that man regards it as a condition of
fresdom_when he gets unbounded opportunities of self-satisfac-
tion and self-gratification. The reason for this is because

- of the complexity of the Self in us. Aurobindo distinguishes
.several layers of being in man, but for the purpose of this
discussion, it is sufficient to confine ourselves to the two
main aspects of this Self in us.. There is the overt, external
Self, which strives towards extension, to make itself great by
all sorts gf material accumulations, by the process which the
American writer Thorstein Veblen picturesquely described as fhe
"copspicuous consumptigg—;f valuable goods as a means of |

reputability." (Quoted by Holbrook in "“The Age of the Moguls"
1953 3 at P.323) :

Our real self, on the other.hand, transcends
these surface separative urges, and reveals itself only by
glving up all the satisfactions which the surface self seeks,
Tagope's classic analogy of the oil lamp bears out the essential
point of this differencé:s "The lamp contains its oil, which it
holds securely in its close grasp and guards from the least
loss. Thus it is separate from all other objects around it and
1s miserly..But when lighted, it finds its meaning at once; its
Telation with all things far and near is established, and it
freely sacrifices its fund of oil to6 feed the flame..... Such

a lamp is our self. So long as it hoards its possessions it
keeps itself/
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keepa itself dark, its conduct contradicts its true purpose.
When it finds illumination it forgets dtself in a moment, holds
the light high and serves it with everything it has; for there-
In is its revelation." (Sadhana s P.76)

. It is in this sense that the separateness of the
surfade self has been described as MAYA, i1llusion, because it
has no intrinsic reality of its own. For the urges of the
external self tend always to seﬁafativeness, since it 1s by
nature individualistic, domineering and ever .-ready"to pluck
with.a reckless and cruel hand all the plumes from the divine
bird of beauty to deck its ugliness for a day." (Sadhana 3P,80)
- Our self is MAYA when it considers its geparateness as final,
when 1t is merely individual and finite - it is SATYAM when it
recognises 1ts essence in the universal, in the supreme §elf
. or Paramatman. Our external self is not that self of which(EEi
Upanishad speaks in its famous phrase "Thou art That"; the real
self in man is what is referred to, the self which Christ meant
wheh he uttered the apparently contradictory sentence, "Before
Abraham was, I am", The "I am" here is the real Belf, the
attainment of which means the freedom ;n the sense that thereby
man attains to deliverance from the sway of maya, of the appear-

ance which springs from avidya or ignorance.

The problem of political obligation arises when
the individual is set against the'background of the social body
} of which he is/
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of which he is a component part. On this theory, Society is an
organism, -of which the parts are the individuals who live within
its framework and jurisdiction. On the surface each individual .
seeks his own pleasures and gratificationsy; so that we have the
appearance of a strained accommodation of conflicting interests
within the society., But there is also another impulse which
works covertly in the depths of the social being and this is

the impulse towards social and universal well-being, an impulse
that transcends the 1limits of the present and the personal. The
raison dletre of éocial organisation is to create conditions
which would conduce to the discovery and flowering of the real
self in man, so that its each individual member would be able

tb live according to the true nature of his being, and make his
qontribution to the well-being of the wholé, éﬁe impulse beiﬁg
idehtity and not separateness. "Mentally, vitally and physically
I do not grow by a pure self-deveiopment from within in a virgin
isolétion; I am not a separate seif-existent being proceeding
from a past to a new becoming in a world of its own vhere no

one is but itself, nothing works but its own inner poweré and.
musings. There is in every-individuaiised existence a double
action, a self-development from within which is its greatest
intimate power of being and by which it is itself, and a
receptién of impacts from outside which it has to accommodate

to its own individuality and hake~into material of self-growth

and self-power..... The man who most finds and lives from the
inner self, can/
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" inner self, can most embrace the universal and become one with
it; the §H£Ef?, independent, self-possessed anq self ruler, can
most be the SAMRAT, possessor. and shaper of the world in which
he 1ives°....6§fzﬁrobindo $ "The Foundations of Indian Culture"s
P.438)

Maﬁ is an politicél animal; he .does not exist in
a vacuum. The ideal relation. between the Individual and the ©
State can only be found in é polity which seeks by its laws
and institutions to enable each individual to find and follow

.the law of his being, his dharma, the essential prerequisite
of which is to create conditions in vhich man would be liberated

from the bondage of his separative consciousness and come to
the realisation that he is in his inmost being a spirit which
he ﬁust foster and allow to unfold. Obedience to such laws
would mean freedom for the inaividualo A political organisation
must be judged and prized, not by the amount of wealth or power
it has accumulated, but by the extent to which it has evolved
)//’and given expression to the love of humanity, to the spirit of
identity énd not. separativeness., In short, the test should be
whether and how far it recognises man more as a spirit than a

machine, more as an end than as a means.,

There are two poles of our existence, the finite

ﬁole which is bound by necessity and the physical part of our

make-up. In this aspect of his being, man is bound to provide
the food and clothing/
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the food and. clothing and similar requirements for his
physical well-being and he is committed in consequence to

acquiring things, enlarging possessions., But there is another

pole of our being which seeks not wealth, but freedom and joy
ahd love. Here the reign of hecessity ceases, and our function
1s not to get but to be = to be one with the Infihite, the
Eternal Spirit whicﬁ is at the core of ﬁé& Being, symbolising
Unity and Harmony and Truth. Man's real happiness is not merely
in getting things but essentially in giving himself to that
which is greater than himself, to ldeas which are larger than
his individual life, the idea of his country, of humanity, of
the Eternal Timeless Spirit. The goal of political organisation
should therefore be so to frame its laws that there would be
the minimum of insecurity‘in.the pursult and satisfaction of

" the demands of the finite pole of 6ur being, while at the same

time, actively and consciously to foster the cultivation and
unfoldment of the Spirit in each of its members, manifesting
itself in art, literature, architecture, and philosophy..

While Sri’ Aurobindo cannot be accused of glorify-
ing the past and advocating a return to it, yet he is of the

,opinion that the germ of true political organisation was found

to some extent in ancient Indian Society., "The one principle
permanent at'the base of construction throughout all the
building and extension and rebullding of the Indian polity was

the principle of an orgaqically self;determining comminal life =
self-determining/




self-determining, not only in the mass and by means of the
machinery of the vote and a representative body erected on the
surface, representative only of the political mind of a part of
the nation, which 1s all that the modern system has been able

to manage, but in every pulse of its 1life and in each separate
member-of its existence..... The State sseoo confined itself to
the maintenance of social order, and the provision of a needed |
superviston, support, co~-ordination, and facilities for the
rich and powerful functioning of all the national activities,

It understood always and magnificently fulfilled its opportuni=-
ties as a source of splendid and munificent stimulation to the
architecture, art, culture, scholarship, literature already
created by the communal mind of India., In the pberson of the
monarch it was.the dignified and powerful head and in the
system of his administration the supreme instrument - neither
an arbitrary autocracy or bureaucracy, nor a machine oppressing
or replacing life - of 3 great-and stable civilisation and a
free and 1living people." (Foundations of Indian Culture s P, 391
and 408)

However, in spite of all that has been written on
the subject, it is nonetheless by no means easy to elicit or
present in concise form a formilation of the concept of Dharma
as the basis of individual and social endeavour., Aurobindo takes
his stand on the rather extreme dictum of Krishna in the Gita,

.which declares categorically, "Better -the law of onel!s own
being though/
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being though it be badly done than an alien dharma well
performed; death in one's own dharms is better, it is a

dangerous thing to follow the law of another's nature," It is

‘said that Dharma is the right law of functioning of our life in

-

all its parts, EVerything in 1ife has its Dharma, its law of
life imposed on it by its nature; but for man the dharma 1is the
acceptance by an act of will of a rule of ideal living on al

—_ Il -
hif_gggberso Could it then be sald that this Dharma is the same

for all humanity? The theory of Dharma seems to preclude the
possibility of one inflexible rule for all. All men cannot
follow in all things one common rule. Life and nature are too

complex and varied to admit of such simplicity, Accbrding to

~ the ancient conception of the theory of Dharma, man by his

nature falls into four types, The first and highest type was
the man of knowledge, thought and learning; the second, the
man of action, the warrior, the soldier or administrator; the
third, the-commercial man, the merchant, the artisan, the
agriculturalist, dedlicated to the bursuit of production of .
economic goods and wealth; according to.ihe ancient conception
ofIVhrna, these weie the itrué: born, who received initiation
into their respective castes, Brahmin, Kshatriya, -and Vaishya;
the fourth and last in the hierarchy was the undeveloped human
typey the toiler, fit only for the level of unskilled labour

='amd menial service. A somewhat analogous idea occurs in Plato!s

classification of human beings into three types, the gold,
| silver and/




86,

silver and bronze types. In its original theory, this classifi-
cation of the Varnashrama Dharma fixed the status of a man not
by his birth, but by his capacities and his inner nature, In
the course of time, the inevitable occurred and it degenerated
into the ugly excesses of the caste system} in vhich birth
became the sole test of membership of one or other of the
types. The theory cohtinues that because human beings differ
essentially,; all cannot be subjected to the sway of one Dharma,
Each has his type of nature and there must be a rule for the
pemfection of that" type; each has his own proper function and
there must be an ideal for each function..

There is, thus, a plurality of dharmas depend-
ing on the type of the man and the nature of his function and
it is the function of Societi fo provide a suitable framework
for the harmonious pursuit of these dharmas. But Aurobindo
takes the matter further and declares that all these special
dharmas must be co-ordinated and directed towards a great Law
or Dharma that contains the others and is universally applica-
ble. The special Dharmas applicable to different persons in
their different stages of development mist be merged into the
universal Dharma enshrined in the laws of the State, which in
1ts true function is the upholder and champion of this Dharma,
The Dharma of the State should be to provide conditions for the
develoﬁing mind ané soul of man to ascend to its pinnacle of

perfection, fo assist him to grow in the power and force of
certain lofty/
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certain lofty, universal qualities which in their harmony
conduce to the growth of the.highest type of manhood. This
ideél in its sweep covers not only morai and ethical values,
but transcending these as well as intellectual, religious,
aesthetic'social values, it culminates in the aspiration for

~—total perfection of human nature, in the quest of transforming

human life into something spiritual and divine, The State
should aim at converting the ordinary life of desire, self-

interest and vitalistic satisfaction by infusing into it the

spiritual ideal to strive for a noble self-exceeding.,

" voes. the social law muét make room for this
varlety and would lose by being rigidly one for all. The man of
knowledge, the man of Pover, the produttive and acquisitive
man, the priest, scholar, poet, artist, ruler, fighter, trader,
tiller of the soil, craftsman, labourer, servant cannot usefully
have the same training, cannot be shaped in the same pattern,
cannot all follow the same way of living. ALl oiight not to be
put under the same tables of the law; for that would be a sense-
less” geometric rigidity that would spoil phe plastic truth of
life, Each has his type of nature and there must be a rule for
the perfection of that type; each has his own proper function
and there must be a canon and ideal for the function. There -

must be in all things some wise and understanding standard of

- practice and idea of perfection and living rule - that is the

one thing needful for the Dharma." (Aurobindo : "The Foundations
of Indian Culture/




88,

of Indian Culture" s P,119)

In order fo be able properly to discharge its
Dharma, in order to be worthy of the true end of political
association, é State should be able to say to the individuals
"This is only the external framework and though': it is of
importance, it is not the~1as£ or greatest thing, By the
external arrangement which is provided for you, you could
puréue your.legitimate and desired satisfactions, but when
;these have been met, there still remains the most important
task of all, There is still your own 8elf, the Atman, the soul
which is a spiritual portion of the Eterrnal, and which it is
jyour duty to find for that is the reason why you are here. From
_the external conditions which I have provided for you, you
- could direct your life and grow towards contact with the
Divinity within you .and move towards self-transcendence., From
- the 1life basis I give you, you can rise to the liberating knov-
ledge which brings spiritual release"

It is absolutely necessary in all this to bear in
mind constantly that Sri Aurobindo is not a political philoso-
pher but first and foremost a Yogi dedicated to the struggle
against everything within and without that stands opposed to the
human advance. He takes his stand ‘squarely on the spiritual
evolution of humanity and never departs from it. A1l Standards

of conduct, rules of law, therefore, become temporary

constructions founded/
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constructions founded upon the needs of the ego in its trans-
ition from Matter to Spirit. Every action, all movements, all
politicai associations are ultimately movements and formations
of a Power, a Force infinite and Divine in its origin, which

is ceaéelessly working to briﬁg out progressively something

of the Divine in the obscurity of the individual and collective
nature. The individual is of primary concern in this philosophy.
In the actual state of humanity, it is the individual who must
climb to the heights of spiritual liberation as a pioneer and

precursor,

Thé progressive manifestation of the Spirit
from its apparent bondage in the Inconscient can only be
evidenced in the individual, for man is the instrument which it
is fashioning and shaping in its process of ascent., It leads
man first through his needs and desires; it guides him next
thrpugh enlarged needs and desires modified and enlightened
by mental and moral concepts; it is finally Preparing to lead
him to a fulfilment in Spirit that exceeds everything else, but
yet reconciles them in all that is divinely true in their

spirit and_purposeo

The objeét of all society should therefore be
first.to provide the conditions of life and growth by which
individual MAN -~ not any privileged class or group but all
individual men according to their capacity = and the race

itself through its individuals, may travel towards a divine
' perfection., Secondly/
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perfection. Secondly, as mankind gradually becomes more and -
. 2 winld e
more conscious of some form of Divine Life, to express progress-

ively in its institutions the light, the ;ﬁQer, the beauty,
and harmony of the One that pours itself out in a freer and
more liberated humanity. This theory never loses sight of its
spiritual orientation and foundation and Sri Aurobindo
constantly keeps in the forefront of his vision the fact that
" a One there is in vhich all the entangled discords of this
multiplicity of separated, conflicting, intertwining, colliding
ideaé, foréés, tendencies, instincts, impulses,; aspects,

~ appearances which we call life, can find the unity of their
diversity, the harmony of their divergences, the justification
of their claims, the correction of their perversions and
aberrations, the solution of their problems and disputes",

(The Human Cycle : P.162) Ultimately, therefore, the function
of the State is to raise all "relativities to their absolutes
and to re%lncile their differences o.... by elevation and
sublimation to some highest term in which all these are
unified", (ibid.) The true basis of political obligation can
only be established when the State machinery is geared and organ
1sed with this object in view, Taking the longview, Aurobindo
would say that all 1life is only a lavish opportunity intended
to provide us with the means to realise and express the
Divine, Political organisation, therefore, can be no exception

to this all-pervading concept, and political obligation can
] only be justified/
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only ﬁe justified when é State consciously sets itself this
goal. It is true that hardly any modern state can qualify in
terms of this doctrine, but Aurobindd, without condemning any
existing States, regards them as faltering attempts to seek out
and establish such an administrative set-up as would conduce

to greater living in the spirit. Even the most flagrant devia-
tions from this ideal amongst member states of the human
family would not cause Sri Aurobindo the slightest doubt or
fear that the ultimate spiritual aim in social evolution would
be thwarted, If one could speak of certitudes in this world of
_ flux, the one ultimate certitude from which it is impossible to
dislodge Aurobindo is the urge of the hidden spirit, operating
beneath the surface of events and often hidden in the modes of
its own workings, which inexorably though slovly moves on to

' 1ts pre-ordained fulfilment - namely the attainment of such a

consummation in sogial organisation,

When a political society has consciously
resolved to pursue this idea;, it would differ from existing
states in one major respect, from which -all its other differ-
ences would follow, "A spiritualised society would 1ive....., not
in the ego, but in the spirit, not as a collective ego, but as
a collective soul, The freedom from the egoistic standpoint
‘would be its first and most prominent characteristic. But the
elimination of egoilsm would not be brought about..... by

_ persuading or foreing the individual to immolate his personal
- will and aspirations/
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will and éspirations and hils precious and hard won individuality
to'thé collective will..... For that would be only the sacrificé
of the'smaller to the larger egoism...... What the spiritual
man seeké is to find by the loss of the go the Self which is

TN T

one in all and perfect and complete in each and by living in

that to grow into the image of its perfectioNceccocoeeesss.
......;...;... Therefore a society which was even initially

: spiritualised, would make the revealing and finding of the
Divine Self in man the vhole first aim of all its activities,
.1ts education, 1ts knowledge, its science, its ethics, its art,
its eéonomical and politfical structure." (The Human Cycle : P,
284 & 285) A spiritualised sotiety would, in effect, begin by
‘regarding the individual not as a mere unit of a social problem,
but a soul ensnared and to be rescued, made aware of its
mission, and encouraged to grow more and more into the plenitude
of power, harmony, and knowledge that are the accompaniments

of Spiritual unfoldment,

In spite of the lofty mission entrusted to
political.entities; nowhere in this theory is there any
glorification of the State qua State, such as one encounters in
Hegelian political philosophy, On the contrary, the State itself
is regarded only as a necessary convenience or configuration in
the march of Spirit towards its consummation in world union or
the unity of humanity, This does not mean the extinction of
nationatstates, but it only means that they would occupy in the

world community/
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world community a somewhat similar position to that occupied

by the individual in the Stateo Aurobindo emphasises that the
drive of Nature and the future need of mankind make it inevit-
able that-there must 5e some sort of progress towards world
union. "The ultimate result must be the formation of a World
State and the most desirable form of it would be a federation
of free nationalities in which all subjection or forced inequal-
ity and subordination of one to another would have disappeared

and though some might preserve a greater natural influence, all

would have an equal status." (Ideal of Human Unity g P,17)

Even the ultimate world union or federation of
peoples will give full recognition fo the divine destiny of the
individual soul as the only means by which the constant con-
flict and division in human thought and action can eventually be

-resolved and harmonised,

The State's primary pre-occupation would be to
'grapple'with the urgent necessity for exceeding man's present
mental'horizon beyond mere intellectual acquisitiveness, Human

consciousness is only a manifestation of Nature's vast sea of

~ Coqggigggnes5° the Eternal Source out of which tnqdndividual has

arisen. The State must consciously align itself on the side of
EvolUtion, which ex hypothesi, is essentially the emergence of
greater and higher forms of consciousness, wider levels béyond

the mental, It is only when man's normal outlook is organised

P I Ry
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around the psychic centre of his being, which within him, is

the seed potential of the Divine Consciousness that he can

‘——-——-—-’"‘—_\ —————
begin to obtain anf integral and comprehensive awareness of

calm amidst activity, of Oneness amidst diversity, and of freedom
amidst restraint, The central pivot of the State's work and the
motive force of its endeavour must be to create conditions

wvhich would make man aware of his Divine destiny, -

This spiritual conception of Political obligation

contains overtones, which prima facie at least, are reminiscent

of the Idealistic Theory of the State which found its most

| dogmatic presentation in the writings of Hegel and has been
sympathetically présented in recent times by Dr Bosanquet and
other thipkers. Bosanquet states at the outset that the end of
the State M"is assuredly good life or the excellence of souls, "
| (The Philosophical Theory of the State s Bosanquet : Introduction
The search fogggsduring basis for political obligation is also
revealed in the following extract from the same sources "It is,
then, only spifitual good that 1is real and stable; earthly and
material aims are delusive and dangerous; and the root of

strife. This is the obvious and simple explanation of what has
‘been happening, By spiritual goods we mean such as cany by
material gpods such as cannot, be shared by others without our
portion being diminished, An immense fabric of civilisation,

with its pride and policy mainly directed upon material prosper-

ity, invited ..... disaster proportional to its magnitude." (ibid)
- In particular,)
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In particular, it would be relevant here to
inquire into the relation, if any, between the ‘concept of
Dharma as propounded by Sri_Aurobindo and the doctrine of The
Real Will which is encountered in the Idealist Theory as the
basls of political obligation. The concept of a real will was
vaguely contained in Rousseau's political philosaphy, but has
received considerable ampliflcation by the later Idealists,
especially Hegel and others of the same school.

The essence of human society is said to consist

in a common self, a life and a will which belong to and are
exéréised by the society as such. The reality of this common
Self, in the action of the political wvhole, receives the name

of the "General wWill"., In explaining the significance of this
idea of a General Will, a clear distinction is drawn between

the General Will and the Will of All. "The General Will seems

to be in the last resort, the ineradicable impulse of an
inﬁelligent being to a good_extending beyond itselfy in as far as
ﬁhat good takes the form of a common good." (Phil, Theory of

the State 3 P,102)

The General Will aims at a common interest and
it is this community of interest which generalises the will, The
W1l of All, on the other hand, aims at the private interest
of each and is only a sum of particular wills, The will of all

1s a sum of particulars as opposed to something common or
' general in its/
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general in its nature. "Indeed, each individual may, as a man,

. have a particular will contrary to or unlike the general will

which he has as a citizen; his particular interest may speak to
him quite differently from the common interests;: his absolute

and naturelly independent existence may make him regard what he

owes to the common cause as a gratuitous contribution, the loss
of which would be less injurious to others than its payment is
burdensome to himse1f° and considering the moral person which
constitutes the State as an abstraction, because it is not a

man, he would enjoy the rights of a citizen without consenting

.to fulfil the duties - aP 1naustice the progress of which would

cause the ruin of the body politic. In order, then, that the
soclial pact may not be a vain formula, it tacitly includes the
covenanty which alone-can confer binding force on the others,
that whoever shall refuse to obey the general will shall be
constrained to do so by the whole body, which means nothing else
than that he will be forced to be free." (Rousseau g "The

Social Contract!)

The general will therefore would appear to be

- that bong between the particular will and the will of the

society which makes it possible to say that in all social

.effort, even in the submission to forcible restraint, when im-

posed in the true common interest, the individual is only obeying
himself, and 1is actually realising his freedom. It 1s essential

to postulate a will which is our real will, as opposed to our
o trivial and/
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trivial and rebellious moods. The ordinary individual as he
regards himself in his ordinéry trivial moods, when he sees
nothing in life but his own private interest and amusement, is

. no longer accepted as the real self or individuality. The
centre of gravity of existence is thrown outside him, This
theory regards as a caricature of true 1ndividuality, when it
i1s said that the real self of a person is his ordinary sensitive
. self wrapped up in its own immgdiate likes and dislikes,
thoughts, and feelings. Only tbothe extent that we identify
ourselves with the self that transcends our average private
existencey; can we feel ourselves as possessing a real will, A
scrutiny of our acts of will over a period of time, if carried
out with detachment, would be sufficient to show that no one
object of action, as we conceive it when aéting, exhausts all
that our will demands, Even the life which we wish to livey, and
which on the avarage we do live, is never before us as a whole
in the motive of any particular volitdon, Bosanquet deals with

' this.difficult concept at length and he argues that '"in order to
obt?in a+fulljstayepent of what we will, what we want at any mo-
;;;é ;u;t a% léa;t ﬁg corrected and amended by what we want at
all other moments, and this cannot be done without also correct-
ing and amending 1t so as to harmonise it with what othefs want,
which involves anll application of the same process to them. But

- when any considerable degree of such correction and amendment

had been gone through, our own will would return to us in a
' shape in which/
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shape in which we should nét.know 1t again, although every
detail would be a necessary reference from the whole of wishes
and resolutions which we actually cherish. And if it were to be
-_éupplemented and re-adjusted so as to stand not merely for the
life which op the whole we manage to live,-but for a life
ideally without contradiction, it would appear to us quite
remote from anything.which we know," (1bid.) (P.111) But it is
just as difficult to extract a clear statement of what the Real
Will implies as it is to present the essence of Dharma. It seems
that in some sense, the real will must be free from the domina-
tion of our sensory, separative, urges, it must be "coeval.with

soclal life, and in short, with humani ty, " (ibid.)

A real will seems to be that which aims at
common or universal well-being, and involves some qr m of self-
sacrifice, whi;e the purely private or apparent interest, the
interest of each of us in his routine frame of mind, looks only
~ for immediate personal gratification. And this real will in
each of us is identical with the general will, in spite of
sprface conflicts or appearances to the contrary. Bosanquet
uses the extreme example of slavery to illustrate the point. A
" man may contract to become a slave; but no civilised agreement
will enforce such a contract in law, the real/iggggnfor this
refusal being that ultimately man's nature 1s to exercise will,

to have liberty, and any agreemeht to deny himself this capacity

‘must be taken as void, since it contradicts the very essence of
humanity, It is/
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humanity. It is such a reasoning that led Hegel to assert in
*#The Philosophy of Law" g "The State is the reality of the
moral idea - the méral spirit as the visible substantial will,
evident to itself, which thinks and knows itself, and fulfils
what it knows in so far as it knows it", Since the State is
objective Spirit, the individual only has objectivity, truth
'and'morality in so far as he is a member of the State, whose
true éontent and purpose is union as such, It is freely admitted
that there are States which fall far short of this ideal, that
there are; in short, bad States, but Hegel would say that these
mereiy exist, and have no true reality, wheréas a rational State
is infinite in itself, It is 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
1s défined as any form of habitual grouping, ranging from a
group of thieves to a welfare institution,. Bosanquet states that
when two individﬁa;s are so connected that where you find the
one, you expect to find the other, they may be called associatess
An Association lacks any thorough=-going kind of connection, and
"associates were together, ..... simply because they féund them-
selves together., That is to say, they were, after their
association, what they were before it, and would not be seriously
affected if they were to be separated..... They fall short of
the nature of a plan vhich determines a great range of elements,
variously but with reference to an identical operation." A

- typical example of/
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~typical example of an association is a crowd, which is charac-
Z///teriséd:by a mere superficial connection between unit and unit

on an extended and intensified scale. An example of an organ-
isafion, on the other hand, is an army, and "“the difference
between the two modes of determination is plainly visible én a
review day, if we first watch the compact regiments marching
off the ground, and then the crowd streaming away irregularly
in search of rest or refreshment," (ibid. P.151) An organisa-
tion, like the State, is a determination of particulars by the
scheme or general nature of a systematic group to which they
belong. Every State, like every organisation is bound together
by a general scheme, a common rule or purpose, and in this
.sense,-the Stafe is referred to as "an appercipient mass"

because_"it is a set of ideas bound together by a common rule

or scheme, which dictates the point of view from which percept-
ion will take place, so far as the system in question is active."
(ibid. P.155) The ultimate end or plan or scheme which binds the
State together 1s the realisation of the best life. And the

best life is the life that is determined by the fundamental
logic of the will., Freedom, therefore, in this context means not
‘the mere self-determination which renders us responsible, but
determination by reason, autonomy of the will, The core of this
whole Idealist view of the State may be summarised in the
proposition that the claim of the individual to have certain

powers secured to him by society, and the counter-claim of

soclety to exercise/
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Nséciety to exercise certain powers over the individual, alike
rést on the fact that these powers are necessary to the
fulfilment of man's vocation as a moral being, to an effectual
self dedication to the work of developing the perfect character
in himself and others by the exercise of his real or rational
wiil. This theory in its classical form equated obedience with
freedom, and the obedience is to the laws and injumctions of
the State that 1s organised to express the general will, to
propagate the best life, which is the life that each of us
would lead if we were always dominated by -our real will,

4;7¢%/ : While recognising the "prima facie" similarity

between the concept of "dharma" and "the real will" as the

‘basis of freedom and political obligation, Sri Aurobindo would

no doubt reply that the similarity is more apparent than real.
From Sri Aurobindo?ls standpoint, the main point of difference
would be that though the idealistic view starts from a deeper
source and aims at something more enduring than a purely
utilitarian view, it nevertheless féils to present a cogent
theory of political obligation because it does not go far
enough. It is all very well bo say that the State exists to
propagate the moral life or the best life, But Sri Aurobindo
would immedtately reply that to leave it at that would be to

ignore the real and qulntessential part of our human nature,

what 1s the spiritual centre which though hidden in most of us,

/

is the operative force behind all events and movenents in this
terrestrial /




102,

terrestrial manifestation. Nor is there anywhere in the
idealistic theory a clear presentation of what the best life
is. Bosanquet attempts to present a picture of the good life,
but it is by.no means clear what exactly such a life would
mean. "The difficulty of defining the best life does not
trouble us, because we rely throughout on the fundamental logic
of human nature qua rational. We think ourselves no more called
upon to specify in advance what will be the details of the
life which satisfies an intelligent being as suchy than we are
called upon to specify in advance what will be the details of

. the knoidedge which satisfies an: intelligent being as suchese..

e

What we mean by "goo@" and "truth!" is practical and theoretical
.experience in so far as the logic which underlies man's whole
nature permits him to repose in it.. And the best life is the
life which has most of this general character - the character
which, so far aé realised, satisfies the fundamental logic of
man's capacities."'(Bosanquet § "Phil, Theory of State" P.lé9)

The concept of the "best" or M"moral" life is
alright in so far as it goes, but it rests on a partial truth
which it regards as the whole truth., For the great and
inescapable truth, to which all insight must eventually lead,
is that the pattern of human conduct ds taught by ethics ;s a
transitionai stage in man's devélopment, and the knowledge or
sclence of mpbrality is but a preparatory step to the spiritual

| 1ife. Nor does the 1dea1;st theory envisage any transformation

of human nature/
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‘of human nature in conformity with obedience to a higher or
Diviné Law, In fact, it does not indicate t® vhat the conse-
quences would lgaé of a strict obedience to the real will or
the moral self, nor in what measure such actioh would conduce
to human welfare. On the other hand, on Aurobindo's view, the
consequences of a progressive enfoldment of the spirit in
human life are emphatically givem., First and foremost, the
outstanding characteeistic of the liberated man, will be that
all action proceeding froﬁ him would have become completely
severed from all personal motive and interest. The crux will be
egoless action, freed from all personal hopes, fears, and
motives. It is not high-minded effort or ethical action that
Auroblndo is after, but egoless action, by whlch is meant all
that and only that vhich has a pure and unalloyed guidance from
the inner motive force of the-soul or Spiritual centre; Only by
a centralisation of our being around our spiritual centre can
we bring a higher will to operate through all our acts and
works. The consequence of, the attainment of this end, even in
partial measure, would be that we would begin to live in that
experience which sees beyond the dualities of pleasure and pain,
suffering and Joys to the Divine Nature and Ananda or Delight
of Exietence inherent in all thingso

The spiritual theory as expounded by Sri
Aurobindo carries with it an acceptance of the belief in the

inherent value of every human being, for all and everything is
' indeed the/
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indeed the Supreme One. Every person has an intrinsic worth
which ought never to be traduced or pressed into some alien
mould to serve any selfish interest = in short, no person can
‘Justifiably be treated as a means to any end wvhatever. It
wquld be interesting to note how this attitude compares with
the 1ibera1 or utilitarian theory vhich regards the separate-

ness of each individual, his uniqueness and isolation as

indefeasible. Here also, the apparent similarity-begins and

ends only this common ground, for the utilitarian theory does
~not take the matter any further, whereas Aurobindo's philosophy

correlates the uniqueness of each individual with a higher

Divine Law or Purpose, which is operating to transmute terrest-
- rial life to a higher and nobler manifestation of itself. John
Stuart Mill, in his presentation of the utilitarian, allocates

e
certain spheres of action for the State and for the individual,

."What, then, is the rightful 1limit to the sovereignty of the
individual over himself? How much of human life should be
assigned to individuality and how much to society? ..... Each
will receive_its ppoper share, if each has that which more
particularly concerns it. To individuality should belong the.
-parﬁ of life in which it is chiefly the individual that is
interested; to society, the part which chiefly interests
sociéty." (Mill on "Liberty". Chap. 10) The ultimate isolation
of the individual personality is the basis on which Mill builds

his political philosophy and the only limits'to this isolation
are that he is/




105.

.are that he ié bound not to .interfere with similar rights and
interests of others and secondly is bound to take his fair share
of the sacrifices incurred for the defence of soclety and its
members., And these restrictions upon the liberty of the
individual are accepted for the reason that that is the only
means by which the aim of soclety, which is the greatest good

of thg greatest number, may be attained, Apart from the_ggggg;
istic aspect of this theory, which Aurobindo would.;gggéct,
there are two grounds upon which he would criticise it. Firstly,
it would be said that Mill takes the ordinary mental, vital

and physical being as the whole of human personality, There is
not even a recognition of what to Sri Aurobindo is the essential

truth, that over and above our mental, vital and physical

aspects, we are spiritual beings of vhom the mental, vital and
physical components are only parts. It would be a grave error .
to regard the purely individualistic, vitalistic and separative
urges as constituting the whole of our mission in life, The
second ground of disagreement would be. that the doctrine of the
greatest good of the greatest number is rejected in favour of a
wider goal contained in the urge to secure the greatest goad of
all the members of the State. Aurobindo would doubtless regard
Mill's statement on Liberty as what Bosanquet called a theory
‘"of the first look" or a "prima facie" view, which deals with

external phenomena and concerns itself only with them, completely

excluding any deeper or hiddenm source behind the phenomena. Nor
is it possible/




Tpolitical theory, The origin and development of societies was
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1s it possible to extract a theory of social contract from
anything that Aurobindo has written, Accordingjg%’the social
contract theorists, the creation of civil society is effected
through the medium of a contract in which each individual
agreee with every other to give up to the eommunity the
natural right of enforcing the law of reason, in ofder that
life, liberty and property may be preserved, Hobbes held that-
this contract conferred all bower upon a determinate Sovereign;
Locke regardedlthe community as the sole repository of political
ﬁower while Rousseau regafded the_General Will as embodied in
the State as the Supreme holder of all bower. It is unnecessary

to postulate any such hypothesis for an exposition of Aurobindots

a necessary cnsequence of the evolutionary progression of the
Divine involved in the material world towards the Light and
Effulgence of Itself. Once manifestation began, infinite
possibility also began, and among the infinite possibilities

. which it is the function of the universal manifestation to work

outy, the growth of institutions and social organisations was

very evidently one,

It remains finally to enquire whether a State
conceived and organiéed along. the lines suggested by Aurobindo
woudd not be characterised by a dull uniformity, in which the
inescapable faet of human diversity and variety of particular

temperaments and will will be submerged in a featureless
: cont@§ngum, In/
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continuum. In spite of anything that may be said by advocates
of Sri Aurobindo's conception bf the State, it does not seem
likely that a thinker of the style of the late Professor Harold
Jo Laski would be induced to change his mind, It is highly
unlikely that he would revoke the general criticism vhich he
directed agsinst the Idealist Theory of the State° "It seems to -
me to imply not only a paralysis of the will, but a denial of

that uniqueness of individuality, that sense that each of us is
ultimately different from his fellows, that is the ultlmate
fact of human experience." (Laski s "Liberty in the Modern
State! ¢ P, 58)

_ But -Aurobindo's reply to this criticism would
be clear and uncompromlslngo So far from there being a paralysis
of the w111, he would say that the human will can only function
in all its purity, freedom and diversity when the vhole being -
is directed to the aim of elevating the mind from its present
bonded condition to a conschousness that is free from any
separ&tivey,egoistic impulséo The ideals of liberty and equality
which Laski is so concerned to protect can never be satisfactor-
ily reconciled so lomg as man in the individual and in the
communal aggregate lives by egoism, so long as he does not under-
g0 a spifitual and psychological change and rise beyond mere
communal association into that true ideal of brotherhood, or
fraternity, which must take root in the xmx soul and rise from
the divine depths within, Aurobindo would accept Bosanquét's

distinction between/
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distinction between -association and organisation, and he
would proceed to say that all we have at the moment is
association maintaihed by an external and difficult accommoda-
tion of different wills, but trué organisation will depend on
the growth of a sense of identity that an awareness of the
Oneness of all life as manifestation of the Eternal Cosmic
Brahmanjould bring in its train. The final reply to any hesitant
criticism of this sort is given in the "Superman" (P,4) where
it is said that growth in accordance with one's dharma, or
“evolution in the sense of God M™s to grow in intuition, in

~ 1ight, in love, in happy mastery; to serve by rule and rule
by S§WVice° to be able to be bold and swift and even violent
without hurt or wickedness and mild and kindly and even self-

indulgent without laxity or vice or weaknesss to make é bright
and hapﬁy vhole in oneself and by sympathy, with mankind and all
'creatureso And in the end it is to evolve a large impersonal
personality and to heighten sympathy with constant experience

of world oneness.™

Freedom and liberty, therefore, assume in
Aurobindo s statement, a characteristic spir1tu?1 meaning. Freed-
om is not only the absence of restraint, but it is positively
defined. in terms of obedlence to the Self-imposed law of one's
owvn being, which, in short, is to rise from the surface mental
being into a deeper spiritual entity in which alone can the

individual expect to attain an awareness of the Divine Reality
underlying Life./
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underlying Life. A man is not free in the real sense even when
the State removes all obstacles to the free play of his sensual
or.his egoistic pursuits, for anything that is born of the ego
must necessarily, no matter how it is modified or chastened

by external machinery, breed division and conflict. True
freedom is the'pursuit of one's own "Dharma", the spiritual
law that makes it an inevitability that man must grow into the
awéreness of his spiritual oriehtation, and, by the operation
of the same law, must ascend to higher states of conséiousness
above the divided surface field of mind to which we now blindly
cling as the ultimate., In any Sfate, consequently, if liberty
and freedom are.to funétion effectively, it is important that
there should be equality. Everyone is equal in the sense that
the "Svadhérma" is operative.in all even though it is veiled
and not even.recognised by most of uso_The equaliﬁy which
Aurobindo's State wontld foster as ong of the corner-stones of
its policy would not mean identity of treatment. That there is
varlety in human nature, that there are differences in both
hereditary capacity and social nature are inescapable facts.
Equality in this sense means a firm insistence of the principle
that there is no difference inherent in nature between the
claims of all human beings to follow their "Svadharma". The
protective rampart of the social organisation must provide the
free ground for the fmowefing of the "Svadharma" of each of its

members. If it is objected that this is a doctrine of

contingent anarchy/




contihgent anarchy, that since it admits the right of men to
follow their mm own "Svadharma", it must also admit the right
to rebellion, the answer is that the objection is true. Order in
the mere external is not the supreme good, nor is rebellion
always the final wrong. Power is not exercised by the State for
the sake of power, but only in order to enable men to achieve
ends which will win happiness for each of us., If the State in
its actions frustrates this purpose, if it displays a lack of
goodwlll, the only alternative must be a challenge to its power, .
But Aurobindo would add the proviso that so long as rebellion
q?ises from an urge to. provide a more suitable framework for
achieving human happiness, and not from any egoistic or power
blind motivation, there would be no need to fear its consequences.
And in all things the stress of the hidden spirit would lead
men to identity, to unity which is its preordained objective,
and not to division and separativeness., For the final fact of
life's manifestation is its spiritual beginning from the one

. Eternal Spirit vwhich is the force behind-the evolutionary
progress ffom matter to spirit., And an awareness of this
spiritual origin and the dynamics of this spirit must lead to a
recognition that all meh are ultimately One, in the sense that
the innérmost core of their Beings belong to the same category
of spirit as the One'Immutable-Eternal Existence which is behind
the surface play. Prince Peter Kropotkin had a vague sense of

this idea of unity when he propounded his theory of mutual aid
(Mutual Aid) /
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("Mutual Aid" g Kropotkih) by which he meant, in the last
analysis, a perception of the oneness of all ereation and
which he intended as a counterblast to the excessive pre-
occupation with the Darwinian concept of the "Struggle for
existence", The idea of mutual.aid is given a deeper
significance in Aurobindé's theory, and is related positively
to his'conception of the Spiritual broqess by which Spirit
seeks its own unfoldment through aecons of time - the process

that we call history,
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CHAPIER 1V.

THE TWENTIETH CENTURY CRISIS IN HUMAN AFFAIRS.
e e e A AFAIRS

. A student of the human political scene since
the turn of this Century would find increasing justification 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 evil
- which still lurks in man in spité of his civilised appearance.
There was a time when people smugly believed that they had
' risen above savagery for ever, but the developments of recent

fimes are evidence to the contrary. When a war to end all wars

has been fought and won, we are delivered into the simulacrum
of a peace, which is one long-drawn suspense and anxious

expectation,

The crisis of tﬁe Twentieth Century which we are
witnessing and of which we are a part is externally, the crisis
to found some stable form of human government which would
contain a built-in mathod of peaceful succession and which at
the same time_could maintain peaceful relations with other
States. There was a time when Democracy was lobked upon as the

final answer to the problem. It was a welcome rescue from

autocratic rule and was a necessary phase of the rise of the

age of individualism/
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age of individualism in human evolution., But it is today
passing throﬁgh a teéting timé and as a political arrangement
it is not very popular., Some European States have rejected 1it,
in some where the semblance of popular government is kept up,
strong misgivings are felt and two of the largest Nations on
~earth, Russia and China, have abandoned it altogether in
favour of an entirely different scheme., The truth that has to
be faced 1s that government is an expert's task and only those
skilled in it can be ruleréo In its actuai working, democracy
rarely permits a country to be governed by its ablest men. Very
often, in the name of democracy, some mysterious caucus
operatiﬁg in the background rules the State. The elected
representatives have little or no independence and initiative
and they are mere tools of a vast party maéhine..Rarely are
the votes of the electors influenced by their innermost con-
.viétions, but depend to a large extent on the high-pressure
electioneering campaigns that the competing parties inflict
upoh them. And then there is also the hard, inescapable fact
that there can be no political equality where there is so much
economic inequality. For too long has society been regarded as
- an organism that would adjust itself automatically through the ¥

twin forces of freedom of contract and competition,

There are also forces aﬁ work within the

democratic state that are basically anti-democratic. Perhaps as

a reaction to the rigid organisation in totalitarian states,
| | there is an/
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. there is an increasing tendency in all democracies to standard-
1se thought and belief, in spite of the fact that the original
-impulse to democratic organisatipn was the dictum, "Man, be
- Thyself!" The mind of the average citizen is serappily furnish-
ed as a result of desultory reading of the avalanche of surface
sensation that is featured in tﬁe Press, by the hold of the
Film and Radio-television upon the public mind., Conformity at
éll éosts is the bitter pill that the average man has so readily
swallowed. Those who know better are loth to take an independent
line, but prefer to fall in line with the average mind. We have

not the time nor the competemce to work out and evaluate the

problems that beset us, Th;s mechanising of the mind, this
investing of the mental horizon, which is so deadly to all
creative thought and work, is an outstanding feature of all the
so-called democracies. In the demand that the democracies make
that'we conform to a more or less conventional pattern, they
are losing sight of the fact that the highest creations are
evelved not as a result of thinking to a pattern, but as a
result of insight, solitary endeavour and the hard reflection
of men who choose deliberately to rise above the common groove,
In totalitarian states, of course, this standardisation is a
deliberate policy, demanding conformity tokworshipping what
wheve

Toyhbee calls "the parochial community". wisedbe® the State is
organised on nationalistic lines, or along lines of class in

cases in which the State is geared to Marxist doctrines. Neither
' the ballot box/ '
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the ballot box of the democracies nor the coup dfetat of the
would-be Fuhrer nor the violent revolution of the Marxist
provides an answer to the problem of human government in the

Twentieth Century.'

When the studeht turns his gaze from the
national to the international sceney the prospect is even less
heartening, Every nation poses loudly as a guafdian and champion
of peace, but does not neglect the precaution of preparing for
war. A cynic might almost say that war has become the method by
wvhich man is forced to be peacefﬁl. All nations are guilty of
cultivating the conceit of nationalism by innumerable means of

suggestion and propaganda, The waving of flags, the blowing of
bugles, the singing of patriotic songs, all reach their pre-
ordained climax in the hymns of hate that are poured out during
an era of wfaL It does not take much to turn seemingly civil-
ised men to ravening beasts who turn to the killing and slaughter
of their fellow-men with the same ferocity that the hound
displays in the pursuit of the fox during a hunt..The call of
war turns érstwhile reasonable men to will-less slaves, whose
preﬁences of civilisation vanish and are lost in the excesses

of the beast within. For the honour of the nation ( and seldom
do we omit to add for the glory of God also) we devastate
cities, kill millions of our felloy men, and wound and maim
even more millions, and no war has as yet failed to leave behind

in its wake a waste-land of shattered hopes and dreams, of

defiled women/
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defiled women and starved children.

" In our helplessness in eradicating the evil of
war, we strive desperately to maintain a semblance of outward
civillsatlon, by trying to regulate war, by prescribing a code
by which this dangerous game is to be played. But in the last
analysis there is no real difference between the sword and the
machine-gun, between an ordinary bomb and a guided missile. So
long as we. accept war as a means of settling international
differences, so long as we hold to the narroy belief that the
highest virtue is to winy so long will .every nation endeavour
to steal a march on its neighbours in the efficiency and
destructive power of its weapons. It has been aptly said that
to approve of war, but differ as to the mothods of waging it,
is equivalent to permitting the wolf eating the lamb, but
criticising the table manners. Hobbes described the state of
nature, that is, the state of things before the establishment
of social organisation or sovereignty, as one of "bellum omnium
inter omnes." There are times when this description would not
be inappropriate of our international scene, in vhich, since
there is no basic recoghition of a common good, there can be no
right ultimately iﬁ any other sense than power. In 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 political shape of things to come. "More and more will the

world be for the tough,_for the secretiﬁe, for the treacherous

and the ruthless/
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and the ruthless..... Ever and again some group or some
individual by luck or cunning may achieve a certain width of
conquest and establish a reign of terror..... The coming
barbarism will differ from the"forﬁer barbarism by its greater
powers of terror; urgency and destruction, and by its greater
rapidity of wastage. What other difference can there be without
a mental renascence?..... Mankind which began i3 a cave and

behind a windbreak will end in the diseese soaked ruins of a

Sl'um...o.

There is no reason whatever to believe that the
order of nature has any greater bias in favour of man than it
had in favour of the icthyosaur or the pterodactyl, In spite of
all my disp031t10n to a brave-looking optimismy I perceive that
nov the universe is bored with him, is turning a hard face to
him, and I see him being_carried less and‘less intelligently
 and more and more rapidly s suffering as every ill-adapted
creature must .suffer in gross and detail, along the stream of
fate to degradation, suffering and deathe..v..... Either the
humen imagination, and the human will to live rises to the
plain necessity of the case, and a renascent Homo Sapiens
struggles to a new, a harder and a happier world dominion, or
he blunders dovn the slopes of failure through a series of
'unhappy phases, in the wake of all the monster reptiles and
- beasts that have flourished and lorded it on earth before him,

to his ultimate extinetion." ("The Outlook for Homo Sapieng®
| P. 174 - 176/
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P, 174-176)

The evidences are plent1ful for pessimists and
prophets of doom to declare that we are living in a mad age,
The shocks of successive crises have wrenched primordial
impulses awéy_from their tenuous moorings. There is startling in-
crease in superstition, violence, race hatreds and blind
fanéticism° While millions are poverty stricken, most nations
are engaged in a wild orgy of military expenditure, Apart from
Christian believers and Fundamentalists who see in these events
the signs of the imminence of the Divine Descent, of the coming
of Christ "in Power and Glory", it would néb be altogether
irrelevant here to consider some of the reactions of prominent
Wéstern thinkers to this encirecling gloom., Foremost among the
prophets of doom is Oswald Spengler, whose ponderous "Decline
of the West", is, when shorn of its mass of verbiage, fa a
statement of the fheory that Meultures and organisms, and world
history-i§ their collective biography,." Mbrphologically, the
history of every culture "is the exact equivalent of the petty
history of the individual man, or of the animal, or the tree, or
the flower..... If we want to learn to recognise inward forms
that constantly and everywhere repeat themselves, the comparative
morphology of plants and animals has long ago given us the
'méthodso" (The Degline of the West" s P.104) Every culture,
according to Spengler, is a bound and mortal thlng, blooming on

the "soil of an exactly definable landscape, to which plant-wise

it remains/
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it remains_boﬁhd" and. sinking gradually into decay and death
when ié "has actualised the full sum of its possibilities in the
shape of peoples, languages, dogmas, arts, states, sctences."
(ibid. P. 106) We who live in the midst of Western civilisation
are witnessing the glow and bearing the heat of a great
conflagration that will seal fhé doom of what is regarded as
the West. Spengler's arrogant dogmatism, and the pontifical
.manner in which he lays down this morphological conception of
history as an ultimate and etefnal'truth, repel the dispassion-
ate student of huméh affairs, and this reaction is even more
firmly confirmed, when in defending the view that the decline

' of the West is 1nexoréb1e, he states dogmatically s "Only
dreamers believe that there is a way out. Optimism is cowardice."

(Spengler s ."Man and Technics" ¢ P.104)

It is no doubt true that Spengler's analysis
affords us a tremendous broadening of horizons, for his monu-
mental work covers a vast panorama of human evolution,-and that
it demolishes the conventional interpretation 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 historical process as
culminating in Modern Progress., But iﬁ spite of that, the
conviction remains that Spengler presses the surface similarity

between a culture and an organism too far. The literal applica-

tion of a métaphor borrowed from the science of biology is not

Justified by the /
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justified by the facts. Interpretations of this sort would be
regarded by Aurobindo as one more example of the errors of men
who confine their gaze only to the surface of life and ignore
the subatance. Such a prophecy of doom would not ex hypothesi
be possible, if Spengler had turned his eyes from superficies
and looked iqto the substance, if he had "accustomed himself to
put aside appearances and penetrated beyond them to the secret

and disguised reality", if he had "ceased listening to the

noise of life and listened rather'to its silence." (Ideal of

the Karmayogin ¢ P, 40)

A far more satisfying accgunt of the meaning

. behind the crisis of our century is to be found in Toynbee's
"Study of History". He agrees with Spengler that the civilisation

called Western is "rushing down a steep place into the sea".
(Vol. 111. P, 103) But he rejécts-the "hyper-dogmatism!" of
Spengler when he declares that cultures are literally organisms
aﬂd that consequently must live and die like animals. There is
.also a far more satisfying basic approach which makes Toynbee!s
"Study of History" so appealing. Not only is Toynbee's work free
from any pretensions to arrogant dogmatism, but his depth of
vision and his search for the underlying meaning of events give
. greater cogency to his main thetis. "The variety that is mani-
fested in human nature and in human life and institutions is a

superficial phenomenoh which masks, without impairing, an under-

lying unity."(Vol, 111. P, 390) The.sense of the unity of
mankind is the/
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mankind is the main element in the state of mind produced by
the emerging world-order. "In the new age the dominant note

in the cofporate consciousness of communities is a sense of

~ being parts of some larger universe, whereas, in the age which
is now over, the dominant note in their consciousness was an

aspiration to be universes in themselves," (Vol, 1. P. 15)

Toynbee is not pessimistic about the "Time of
Troubles" through which we are passing. Such crises have
repeatedly Jeopardised civilisations in the past, and while
some were crushed, others summoned the energy to meet the
challenge, and in the sery act of struggle have achieved a
renaissance. The present crisis need not prove fatal to modern
Western culture. The creative process exhibits a rhythmical
pattern to which Toynbee gives the name "Challenge and
Response", which stated briefly describes the process by which,
when equilib#ium of a given culture is shattered or disturbed
by a clash of divergent forces, there is struggle and conflict
but these finally merge into a fresh equilibrium that gives to
‘1ife a new essence. The concepts of schism and palingenesia
which Toynbee applies to the disintegration of civilisaéI;;s
are full of hope for the future, By palingenesia, Toynbee means
a recurrence of birth or rather a transformation of a given
-culture as a result of passing through critical events, to a
'higher and more fruitful phase, in which the elements of

discord generated by the previous phase are harmonised. While

Spengler was/
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Spengler was led by the historical crises of his time to
prophesy disintegration and decline, Toynbee regards these
very qpnd{tibhs as constituting a superlative challenge to the
creativé eneggies of our age. The critical problem that faces
Western civilisation is analysed and ends on a note of optimism

in the following extract taken from Vol,:1 Page: 336 of "The

Study of History",

"The ailing civilisation pays the penalty for
its failure of vitality by becoming disintegrated into a
dominant minority which attempts to find a substitute for its
vanishing leadership in a regime of force, and a proletariat ...

which responds to this challemge by becoming conscious that it

_ has a soul of its own and by making up its mind to save its

souls alive. The dominant minority's whll to repress evokes in
the proletariat a will to secede; and the conflict between these
two wills continues while the declining civilisation verges

to its fall..... In this conflict between a proletariat and a
dominant minority we can discern one of those dramatic spiritual
encounters which renew the work of creation by carrying the

life of the Uhiverse out of its stagnation of .autumn through

the pains of winter into the ferment of spring."

And while one does not find in the "Study of
History" the abiding presence of the stress of the hidden

spirit that one encounters in Aurobindo, nonetheless, the

student can/
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student can discern a hint of similarity when Toynbee urges that
the'ideal'of growth is to shift the action from "the field of
the external environment - whether physical or human - 8o the
"for interieur" of the growing personality or the growing
civilisation",. (Vol. 111. P, 216)

To the s?udent of 8ri Aurobindo, a most illumin-
ating exposition of historical crises is propounded by EEEEEE?
'é:§2£gkim in "Social and Cultural Dynamies", which surveys the
;ocio-cultural tpends in the Graeco-Roman -and Western societies
from 600 B.C. to the present., The point of interest is vhat he
calls "Ideational", "Sensate", and "Mixed" forms of mentality
and conduct and he regards the crisis of the Twentieth Century
as symptomatic of a change from a sensate type of culbure to
an Ideational type. The Ideational phase in civilisation is
characterised by mysticism; idealism, an éthic of absolute
principles, eternalism and by symbolic and abstract trends in
art, literature etc. The Sensate type is characterised by
materialism,empiricism, determinism, an ethic of happiness and
utility, dynamic character of social life, naturalism and
sansualism in the arts, The mixed type represents a balance
between these two opposites, a combination of "other-worldliness"
and "this-worldliness", On the basis of these concepts, Sorokim
' argues:that the present crisis represents a transition from the
Sensate to the Ideational phase, jusf as the late Middle Ages

represented a critical transition from the Ideational to the

Sensate phase/
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Sensate phase.

"Such a period is always disquieting, grim,
cruel, bloody and painful. In its turbulence it is always marked
by a revival of the regressive tendencies of the unintegrated
and disintegrated mentality. Many great values are usually
thrown to the winds-and trodden upon at such a time., Hence its-:
qualification now as the great crisis. Crisis, however, is not
eqﬁiValent to either decay or death, as the Spenglerites and
eyclicists are prone td infer., It merely means a sharp and
- painful turn in the life process of the society. It does not
signify the end of the travelled_road or of the travelling
itself. Western culture did nof end after the end of its
. Ideational phase. Likewise, now, when its Sensate phase seems
to be ending, its road stretches far beyond the turn into the
infin;ty of the future." (Sorokim g "Social and Cultural
Dynamics." Vol, ill. P.537-8)

Sorokim does not fall into the tempting trap of
looking upon the events of our century as drég%tically
apocalyptic, and he comes very close to Sri Aurobin@o in regard-
ing them as symptoms of deeper and inner movement which is
seeking to gain expression = the stress of what he calls the
Ideational phase ~ the phase of the inner 1life of mysticism, Sri
‘Aurobindo would go fubther and add that the reason for these

transitions from one phase to another, for these crises in

human evolution, is the urge of the Spirit behind all existence,
which is slowly/
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which is slowly through .devious ways driving man towards unity
by creating the growing realisation that there is this Basic
Spirit, this ultimate Reality, in which we are all one.

The true attitude is not to yield to pessimism
or revolt, nor to look upon ourselves as martyrs facing
apocalyptic events, but to attempt to. unravel the basic causes
underlying the surface turmoil., After all, man has been on
earth for some 600,000 to 1,000,000 years, according to
historians, and of this period, only the last 6,000 years may

| be said to include the rise of some form or other of human

civilisation. If the original premises on which the Spiritual
Theory bf Cosmos 1s based are granted, then the éonclusion must
also be accepted that the cause of all the strife that'biights
our planet is our exclusive preoccupation with egoistic and
limited interests, a preoccupation that is blind to the under-
lying unity and regards itself as the centre of the Universe
and which seeks to make the rest of the Universe or (non-self)
minister in varying degrees to its needs and satisfactions. ‘This
is the simple key to the apparent mystery of conflict, "for the
law is always the same, that wherever egoism is the root of
action, it must bear its won proper results and reactions and,
however minimised and kept down they may be by an external mach-
inery, their eventual outburst is sure and can be delayed but not

prevented forever." (The Ideal of Human Unity ¢ P.136)

In the ordinary everyday world in which we live,
the life of/
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the life of man 1s considered to reach its climax in the
individual ego, which is the basis of all human activity in

the commonplace world of politics, commerce and domestic

relationships. Political organisation, education, philosophy,

art and even religions are ego-held at their centre., In all
organised human collectivitieg, governmental control has as one
of its pfimary motives, the endeavour to protect and balance

the rights of egos against each other, and to make it possible
for.them to live in congregations within regulated social
structures, Socio-political organisation benevdlently recognises
that "enlightened self-interest" is g laudable and basically
sound motivation for human action. The individual who sees

within himself only a hard core of his own individuality or

-egoism, gets into the habit of looking upon himself as apart

from all other men and things. His thought is conditioned to
seeing the universe in two cardinal categories - (1) himself
and (2) all else, This is the initial flaw on which we try to
erect the edifice of our civilisation and because of 1ts narrow
basis, the structure must inevitably rock and show signs of
cracking since the foundation is not sufficiently deep or strong
to contain it. All spiritual experience points to .this conclu-
sion that attachment to the ego is servitude, that it is this

which bars us from the perfect happiness which is our natural

| condition and adds the corollary that the egoless state is the

only perfect freedom. Krishnamurti declares that modern societ&
- . is built on/
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1s built on an utterly unstable basis, on a gigantic illusion,
the human "I" consciousness. It is an 1llusion because it
ignores the one single immortal Life, the one fundamental
Reality, which manifests itself in myriads of varying forms,
including human individualities, and as a result, believes it-
self to be an utterly isolated existence, which for that reason
wants to secure itself, to acquire things, to protect itself in
every way at the cost of all other existing beings., In "Krishe
namurti and the World Crisis", Dr Liliy Héber explains what

- this gigantic i1llusion of "I consciousness" entailss "In its
blind ... Self-as;ertion, individually, within the various
-classes, nationally and racially, the "I" ig ignoring basic

- facts of existence already recognised by modern sciences The

organic unity of Life, the intimate connections between all
forms of existence - in human life, individually, economically,
socially, internationally - with exactly-the result which modern
social life. today is presentings it stands actually_igithe
brink of ruin." (P.24) And could ‘it not be inferred that Jesus
Christ was referring to this illﬁSion of nIn consciousness when
he declared, "For whosoever will save his life shall lose it;
but whosoever shall lose his life foqﬁ'my sake .., the same
shall find it", and again, "Except a man be born again, he
cannot see the kingdom of God"? (St Matthew 16. 25 and St John
3. 3)

It is not only in spiritual experience that this
- idea is to/
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idea is to be found. One of the most outstanding thinkers of
oq# time, and one who could hardly be said to be a spiritual
ascetic in the traditional mould, Dr Arnold Toynbee, refers to
self-centredness or egoism as the Original sin from which all
_oﬁr other evils take their source. "A living creature might,
indeed, be defined as a minor and subordinate piece of the
Universe which, by a "tour de force", has partially disengaged
itself from the rest and has set itself up as an autonomous

~ bower that strives, up to the limits of its capacity, to make
the rést of the Universe minister to its selfish purposes., In
other words, every living creature is striving to make itself
a centre of the Universe, and, in the act, 1s entering into
rivalry with every other living creature,.with the Universe
itself, and with the Power that creates and sustains the Uni-
verse and that is the Reality underlying the fleeting phenomena.
‘For every living creature, this self-centredness is one of the
necessities of life, because it is indispensable for the
creature's existence..... Self-centredness is an intellectual
error, because no living creature ié in truth the centre of
the_Uhiverse; and it i1s also a moral error, because no living
creature has a right to act as if it were the centre of the
Univérse.... To hold this mistaken belief and to act on it is
the sin of "hybris"; and this "hybris" is: the inordinate R
criminal and suicidal pride which brings Lucifer to his fall."
(Toynbee s "An Historian's Approach to Religion" : P, 2-3). How

then does Toynbee/
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then doés Toynbée suggest. that man éhould live and act? What is
the way of deliverance from this Original sin of self-centred-
ness? The answer is given in a magnificent passagé that puts

- in c@necise form both the difficulty of the problem and the
difficulty of the solution. "Since self-centrednéss.'is thus

- both a necessity of life and at the same time & sin that -
entails a nemesis, every living creature finds itself in a
life-long quandary. A living creature can keep alive only in
so far, and for so long, as it can contrive tadsteer clear both
of suicide through self-assertion and of euthgnasia through
self-renunciation. The middle path ig as narrow as a razor's
edge, and thé‘traveller has to keep his balance under the

perpetual high tension of two pulls towards two abysses between

- which he has to pick his way." (ibid.)

And yet this self-centredness was not the result
of any degeneration of life's purpose, but a necessary incident
in the evolution of the world Spirit to higher stages of its
owvn ﬁanifestation. The selfish and possessive instinets are the
result of the expanding of consciousness from more primitive
~stages through a quest for individualised 1ife° The finite
centre of consciousness in man which crystallisegn%%é individual
€go, provided itself through desire with valuable motives for

activity, The égo proceeded to increase its field of experience

and widen its scope for acquisition in the course of its

progress. The struggles of ego~centricity and the reSultant
" intensification of/
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1ntensification of personality are necessary phases in the
evolution of man to higher states of consciousness. But we are
now reaching a stage which marks a crucial turning point in
the spiritual growth of the ego. Up to the present time, it
was the proper and profitable business of man to increase his
capacities and possessions, to differentiate himself through
self-centredness. But the long established habit of travelling

~» along this road has hardened the ego and made it strongly

individualistic, materialistic, and wedded to the use of cunning
for its own gain, It_refuses to take its stand on the side of
ﬁhe next trend, vhich is towards harmony, bPeacey, and co-opera=
tion, towards.a more spiritual-and less sensuous world view,

And so we are led to the conclusion expressed in the aphorism

. "Ego was the helper; ego is now the bar®, (Aurobindo 3 "Thoughts
and Glimpses"),

The polarisation of our urges and activities
around “the centre which we regard as our self or our ego
was a necessary step forward in the advance of matter in
which. spirit was involved from ariimal forms to the human

condition,

In order to develop man, the Hidden Reality
had ‘to develop egotism. In order to SUrpass man, for man is

something that has to be surpassed, it will have to submerge

egotism., Where/
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" its present unstable position.

‘tion of a kind higher than any which now exist, a system which
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egotism, Where we~éee horror and -violence, envy and hate, fear

and . greed being openly glofified, we must not fall into the

trap of throwing up our hands in despair but to understand that

this 1s the night before another sloy dawn, the night of the
grim struggle of the trabped beast in man. We must recognise
that we have reached a point in our evolutionary graph where a
vital changeover to another direction has become imperative. The

ego is like a child that yearns to remain fixated in the care-

mature spiritual responsibility will foree the ego to abandon

The need for today is a socio-politiéal organisa-

will rest on conscious submission to higher laws, which will

give due recognition to the fact that man is a spiritual being
as well as a physical one. This statement must not be confused
with-the Plea that is so often made for an earthiy millennium
or a terrestrial utopia. With Fhe human material at our disposal,
political perfectionism is a far cry, but it is certainly within
our 1limits to create a more co-operative world than the one we
ﬁow have. Competition as a basis of socio-political organisation

is too narrow a principle and inevitably degenerates into combat-

“1veness, The ppli%ician of today'represents "all the average

pettinessg_sélfishness, egolsm, self-deception that is about him,

and these he represents well enough as well as a great deal of

mental incompetence/
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mental incompetence .and moral conventionality, timidity and
pfetence. Great i1ssues often come to him for decision but he
does not.deal with them greatly; high words and noble ideas
are on his lips, but they become rapidly the clap-trap of a
party." (The Ideal of Human Unity : P,35)

It is almost an obsession with us that if we can
i1l our lives with possessions and persons and sensations, we
will_have fulfilled the object of life and consequently attained
happiness. This is disease and falsehood of modern political
life "and only the hypnotised aéquiescence of all, even of the
intellectual classes, in the great organised sham, cloaks and
prolongs the malédy, the acquiescemce that men yield to every-
thing that is habitual and makes the present atmosphere of their
lives. Yet 1t is by such minds that the good of all has to be
decided, to.such hands that it has to be entrusted, to such an
agency calling itself the State that the individual is being
more and more.galled upon to give up the government of his
éctivitieS". (Ideal of Human Unity ¢ P.36) The true business of
the State is to provide all possible facilities for co-operative

action amongst the individuals who constitute it, and of

removing wherever possible all disabilities which would other-

wise interfere with its working. By so doing it must secure for
every individual a just and equal chance of self-development and
satisfaction to the extent of his powers and in the line of his

nature. Here the real utility of the State ceases. It must on

no account/
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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
perfectly developed humanity. All ‘collectivist ideals seek undulyi
-to subordinaté the individual, but a true State would begin with
the recognitién that it is always the individual who progresses

and compels the rest to progress.

In a further chapter the tasks of a State and the
type of State that is dedicated to the elimination of the
conditions that conduce to conflict will be considered, It will
be sufficient here to reiterate what the underlying causes of
all division are in the philosophy of Sri Aurobindo ~ in fact,
on the question of the effective cause of division, there is
substantial agreement in all spiritual experience. Bound to its
isélation from the Permanant and the One, the ego works for its
own separative desire and self-affirmation in this world,
neglecting its unity with the Divine.and its oneness with all,
Bnce the principle is accepted that each individual has an
inalienable right to work itself out as faf as possible by its
sepafate will, the end must inevit;bly bg in conflict with other
similar individual powers«_ﬂDiviéion, ego, the imperfect
consciousness and-groping and-struggle of a separate self-
affirmation are the efficient cause of the suffering and ignor-
ance of this world." (The Riddlebf the World ¢ P.81) The
conception of "égo" as the cause of division needs amplification.

The idea has a deeper reference than the connotation of the word

in its ordinary/
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in its ordinary-colloquial ﬁsage. When we refer to a person as
being egoistic, we usually mean that he is objectionable in his
self-expansiveness., But in Aurobindo's sense, a person can be
free of such obJectlonable conduct and still be egoistic, The
term egoistic refers to that condition, prevalent universally,
-in which one limits oneself to the surface mental individuality,
which is.strongly separative and ego—centric. Even its altruism
is merely an enlargement of its €go. A formation of physical,
vital and mental experience distingulshes itself from the rest

. of being and proceeds to look upon itself as something which

has indiv1dualised itself and only exists so long as it is thus
individualised. It is this that constitutes our ego-sense., The
ego 1s the lyn¢h-pin devised to centralise the activities of
nature in us, It gives the fifst basis of coherence to what
otherwise might be a mass of floating impressions., The necessity
for this centralisation around the ego continues until there is
no longer any need for such a device and it must yield to the
emergence of the true being or spiritual self in man, Without in
any way seeking to be apocalyptic, the fact must be faced that

- we have reached a stage in our evolutlon when the task of yield-
ing to the hlghgr self must be" taken up, The stress of the Hidden
Spirit is placing its ‘evolutionary compulsion upon the ego to
abandon its ancient sway in favour of a loftief and more divine.
principle. The conflicts that we see around us are therefore the

results of the aggréssive forces in the ego making a desperate

stand to keep/
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stand fo keep their ancient rule. It is ohly such an explanation
- that gives a true insight into the hidden causes of world
shaking events. Our ordinary wéy of looking at war and strife

" 1s too limited, too exclusively physical. For the visible war

is only an effect, an expression of that which already exists

on the mental level, the true cause being.the invisible war of
thbughfs, feelings, and hidden impulses., It is equally futile

to blame one man or one group of men for any catastrophe that
threatens life today or at any other time., Not one man's but

the accumulated results of millions of men's selfish thinking

and negative feeling, animal passion and wrong-doing have gone

to produce the conflicts of the past and those that threaten
today. That is why ultimately we have to §take our standpoint
on thé view that neither politics nor economics will ever alone
adequately solve humanity's problems, since they are at bottom,
spiritual problems. In almost all spheres of human activity the
personal ego may be found stﬁbbornly defending itself and
aggressively clashing with other egos., Its possessions and desir-
esy, its ambitions and prejudices are the peal goals which it

aims to secure, behind all the shadow of tall talk which it
often puts up; This is as true of the political and econamic
spheres as of the‘social and religious spheres, Hence, while it
is necessary to bring about external reforms, it is even more
important to recognise the urgency of éxposing and eliminating

the ego's tyranny. Thus we get at real causes, while the

reformers merely/
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reformers merely trim away the effects, Those who defend a
civilisation based on an outmoded materialistic egoism are
trying to hold a doomed fort, The incoming spiritual awareness,
the Zeitgeist, will ensure the end of their era, for the

evolutionary forces are inexorable,

Before leaving this inquiry into the causés of
-socio-political discords, it would be relevant here to note
ﬂ/,that a psychological explanation of the conflict is also put
forward by one of the leading psychologists of our time, C.G.

Jung, who, in his most recent work, "The'Uhdiscovered Self",
argues that in order to discover the causes leading to, for
instance, the:"Iron Curtain" on the European political scene,
we must first seek for and expose the "iron curtains" in the
individual psyche. (P.35) The crisis with which man is faced

. cannot be overcome by moral and rational arguments, because it
is the result of an unleashing of emotional forces and ideas
engendered by the spirit of the times. All external schisms are
.merely reflections of the schisms in the soul, Jung emphasises
the feality of the "Shadow!, which appears at the beginning of
the.process which he describes as Individuation, of which the
end is the discovery of the Self and the reconciliation of a
person with himself and the world., Our philosophy and politics,
he argues, dose not take account of or trouble'gg;;égbwith the

other person in-us, the Shadow, whose existence is grounded in

our instinctual nature., But "the dynamism and imagery of the
instincts together/
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instincts together form an "a priori" which no man can overlook
without the grmvest risk to himself." (Jung :-"The Undiscovered
Self" 2 P.83) The danger arises when this shadow personality
is eithér denied or projected on to some force or group which
then becomes the object of our revulsion, "And just as the
‘typical neurotic individual is unconscious of his "shadow!
side, so the normal individual, like the neurotic, sees his

. shadow in his neighbour-or in the man beyond the great divide.
It haS'evenwbebdme a political and soclal duty to apostrophise
the capitalism of the one and the communism of the other as the
very dévil, so as to fascinate the outward eye and prevent it
from looking at the individual 1life within." (ibid, P.66) The
solution which Jung suggests is the re-integration or indivi-
duation of the self, which results not in the relegation of

' the shadow to deeper depths within the unconscious or in its
forcible destruction, but really in a transfiguration of the
shadow by assimilation into a wholly integrated personality.,
This solution differs from that generally held_by Christianity,
because, in Jung's perspective, the Devil is no longer a Reality
to shun or to destroy, but a reality to transform. Contact with
the Devil thus becomes a necessity from which we ean no longer
escape, and no victory over dualism and_no spiritual growth is
possible without the acceptance of this risk of contact with

the "Evil Persona" and wbthout the descent into "hell! which it

presupposes, Although Sri Aurobindo's main concern is to

propound the/
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propound the conditions of the Divine Life and the requirements
of the nga or Discipline which would be the pre-condition for
such a life, he does recognise the element of another and
opposed force or personality which the aspirant has to face. In
a letter on the subject of the ﬁEVil Pe;sona" published in the
"Bulletin of Physical Education" (August 1953) Aurobindo
declares, "..... a.person greatly endowed for the work, has
always or almost always ..... a being attached to him, some-
times appearing like a part of him, which is just the contra-

diction of the ﬁhing he centrally represents in the work to be

. done, Or if it is not there at first, not bound to his person-

ality, a force of this kind enters into his environment as soon:
as he begins his movement to realise° Its business seems to be
to oppose, to create stumblings and wrong conditions, in a whrd,
to set before him the whole problem of the work he has started
to do. It would seem as if the problem could not, in the occult
economy of "things, e solved othefwise than by the-predestined
instrument making the difficulty his own. That would explain
many things that woulavseem very disconcerting ﬁn the surface,"
Ultimktely-ie are led to acknowledge the fact that everything
depends on tne quality of the individual and the purpose of the
state organisation must be consciously linked with ideal of
assisting every member to complete this process of individuation,
of making an integral whole in himself and by sympathy with the

rest of humanity.

Behind the/
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. the outer life above all, the things that are grasped, visible,
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Behind the extessive preoccupation which Man
has for limited or egoistic interests, is an attitude of mind
which Aurobindo has outlined with great clarity.. In making

this analysis, Aurobindo was thinking of the Western outlook,
over the globe; "The emphasis of the Western mind jA on life,
tanglble, and on the inner life only as an intelligent reflect-

ion of the outer world, with the reason a putter of

things into shape, an intelligent critic, builder, refiner of

the external materials offered by Nature; the present use of
living, in this life and for this life, is its whole preoccupa=-
tion, the present existence of the individual, the continuous

physical existence and developing mind and knowledge of humanity.

'Even of religion the West is apt to demand that it shall

subordinate itself to this utility. The Greek and the Roman
1ooked on religious cult as a sanction for the life of the
"polis" or a force for the Just firmness and stability of the
State. The Middle Ages, when the Christian idea was at its
height, were an inter-regnum, a period during vhich the Western
mind was trying to assimilate in its emotion and intelligence

an oriental idea, though it never succeeded in firmly 1iviﬁg it,
Just as for Asia the present moment is an interregnum dominated
by an attempt to assimilate in its intellect and l1life in spite of
a rebellious soul and temperament, the Western ideal and outlook;

- ' eseooAnd finally/




140,

veosoAnd finally the genuine temperament of the West triumphed
in an increasing rationalising and secularisation of religion.,
Religion‘became more and more a pale and ever thinning -shadow
pushed aside into a corner of the being and lucky if not - -
entirely exiled, while outside the doors of the vanquished -Church

marchéd on their vigtorious way the triumphant secular. pomps

~of ‘the life and reason.

The tendency to secularism is a necessary
consequence of the cult of life and reason. Modern Europe, the

more effectually to shake off the obsession of the Christian

idea, which like all oriental religious thought claims to make

religion commensurate with life and to spiritualise..... the

‘whoge being, separated religion from the life, from philosophy,

art and science; from politics, from the greater part of the
action of society; it secularised and rationalised too the
ethical being so that it might stand in itself and have no need
of any aid from any religious sanction., It lefit religion an
impoverished system of beliéf and ceremony to which one might
or-might not subséribe with very little difference to the makch
of the hﬁmah'mind and life; for its penetrating and colouring
power had been reduced to a fine minimum, a superficial pigment-

ation of dogma, sentiment and emotion..... The Divinity had

left the earth and lived far aloof..... in other worlds, in a

celestial heaven of satnts and immortal spirits. But why another

world? We will admit? said the progressing intellect, only this
‘ material world/
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Imaterial world to which our reason-and senses bear witness,

and for the rest, a vague idea of spiritual being without a
habitation to satisfy the chilled remnants of the old spiritual
sense or illusion - Theisﬁ or else a rationalised-Christianity.
Or'why that eﬁen? A Reason or Power, called God for want of a
better name represented by the moral and physical law in the
material universe is surely sufficient for a rational mind; so
we get fo Deism, Or why then a God at all? The reason and the
senses give no witness to God, can make of H1m at most a

plausible hypothesis, but there is no need of an unsubstantial

hypothesis, Nature_is enough and the sole thing of which we
have knowledge., Thus by a quite inevitable process we have got
to the atheistic or agnostic cult of secularism, and there
reason and life may henceforward take their foundation and work
well satisfied - if only that inconvenient veiled ambiguous
infinite something behind will leave them alone for the
future." (Arya : Vol, V. P, 608-611)

Looking back over to the centuries to the humble
beginnings of human societiesy we can rightly feel some satisfact
ion at the great developments we have made in all branches of
knowledge., We readily concede that a community which attributes
greater importance to mind than to life and body is higher in
the scale of progress. But the "mind" is interpreted as one

Musk yeepgnist [Rad” bt
with the spirit. weAare still far from the ideal of civilisation,

Our technological efficiency may be wonderful, our knowledge

vastly inecreased/
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vastly inéreased,.but they are used not for the sake of the
higher spiritual ends but for vitalistic satisfactions, The
sort of mental life to which we commit ourselves is at a low
level, dedicated-to the satisfaction of wants and the accumula-
tion of possessions. The fact hasy therefore, .to be faced that
a saciety which is preoccupied with 1ife and quy, physical
and economic pursuits;'scientific and technological efficiency
to the exclusion of the higher humanistic ideals of mind and

spirit, is not truly civilised. Human nature is a complex of

body, mind, and spirit, and the harmonisation of all three into
an inseparable unity should be the true aim of civilisation.

Any conflict of the parts is not to be Hdeplored but taken as a
challenge for conquest and ad Justment. Excellence of the body, a
strong social and economiec fabric are necessary for the good
life, but they are not ultimate ends in themselves, A narrow
self-bound individualism impelled by the motives of self-assert-
lon and self-preservation which we shore with the animal king-
dom must yield to a self-sacrificing universalism devdted to

the good of the whole, It is the transformation of the individual
into the universal outlook, the linking up of our daily life
with the eternal burpose that makes us truly human, Our life

on earth, and the purpose of that life, is assuredly not to
reproduce a human edition of the animal round of existence, A
new orientation is needed, arising from the quest for a higher

order of consciousness wvhich would be as different from that we

nov have/
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now have as human life and consciousness are different from

those of the animal.

. If there is one thing which should be clear to
us by now, it is that technical advance and efficiency have
Aﬁlittle to do with moral development, Our civilisation is an
anxious striving to perfect the exterior forms of existence,
to exploit the economic potentialities of the earth, to spread
far and wide material well-being and master the forces of
nature for the ends of man., In the process we have now produced

and succumbed to, a new form of economic barbarism. Our progress

so far bears eloquent testimony to the assertion of mind over
life and matter, We have reached the stage now of taking an
even greater step - that of submitting mind, 1ife and matter

to the guidance of spirit,

There is therefore, no need to despair., The
world is not in the hands of a mechanieal inconsequence. No
crisis however great can.defeat-the logic of history, for "if
the plunge into Night was inevitable, the emérgence into a new
unprecedented Day is also a certitude." (Aurobindo "Riddle of
the Universe" ¢ P,85) Our life on this planet is of comparative-
ly recent origin, ahd if we go on progressing not only physi-
cally and mechanically buu also mentally and spiritually, the
prospect ahead is bright. A frank discussion and criticism of

our civilisation and its weaknesses are necessary for any

- improvement, Our/
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improvement. Our future socio=-political reorganisation must
proceed .-from more basic thinking, from a deeper insight,
guided by the Spiritual Reality in which we are rooted, if we
are to give the lie to Hegel's devastating epigram, "We learn

from history only that mankind does not learn from history."

There remains the final question of why all
this tﬁat isy should be. Why should Spirit in its self-mani-
festation have chosen the path of division and ego, the road
of this painful evolution? "It is hard to answer to the human
intelligence on its own lével, for the consciousness to which
the origin of this phenomenon belongs and to vhich it stands
as it were automatically Justlfled in a supra-intellectual
knowledge, is a eosmic and not an individualised human
intelligence; it sees in larger spaces, it has another vision
and cognition, othef terms of consciousness than human reason
and feeling, .....If it is asked why even if possible, it
_should have been accepted, the answer nearest to the Gosmic
Truth which the human intelligence can make is that in relations
or in the transition of the Divine in the Oneness ﬁo the Divine
in the Many, this ominous possibility became at a certain

point an inevitable." (The Riddle of the Universe : P.84)
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CHAPTER V.

TOWARDS THE "NOELER PRAGMATOSIS".

When Sri Aurobindo declared many years ago

that the "most vital issue of the age is whether future pro-

- gress in humanity is to be governed by the modern economic and

— et

matq{igliffigjginq of Epg_yggp, or by a nobler pré;;étosis,

gulded, uplifted, and~en;ightened by spiritual culture and

‘knowledge" (Ideal and Progress), he no doubt had in mind that
///ﬁhat was needed was a deeper political.philosophy wvhich would

be able more adequately to cushion and give direction to the

stresses to which human life is being subjected.

Our political organisation rests upon a
philoséphy which aims to secuie an ideal material organisation
of ciﬁiiisation and comfort using as its tools science and
education in order to produce a society of well-ad justed
individuals., The ideal is entirely humanitarian, and excludes,
or at any rate takes insufficient notice of the spiritual
source of power, and the consequence of this exclusion has
been to lead humanity into a subjective chaos, The price we
pay for this inadequate philosophy 1is our periodic crises, in
which accepted values are cast éside and our social organisation
and culture bereft of sure support. The inevitable end of
such a political foundation is the exclusive concentration

" on the material/



on the material and economic life accompanied by the even

(//greater evil that man's mental capacity has beéxn 1 the slave of
——— —— —— ey m——

his blundering egoo It may be argued that Western democratic
\__

thought is characterised by a deep sense of the value of
personal independence and freedom, and that the defects of our
-soclal organisation are only temporary aberrations which would
‘be swept away as the ideal of personal freedom becomes more
truly established, The weaknesses to which it 1s so easy for a
eritic to point do not vitiate the theory itself, but are only
imperfect adjustments to'the ideal, But Sri Aurobindo, while
agreeing with the importance of recognising the intrinsic

worth of the 1ndividuai, would reply that the distinctness
énd worth of individuals as individuals, and their essential
union with the Divine are not incompatible conceptions, On the
contrary, it is only in so far as they enter into enjoyment of
their union with thelnivine, that individuals can grow and

' develop their potential worth, Individual worth and freedom
cannot have any enduring ‘meaning upon any other foundation, We
have arrived at a period in world history when it is essential
‘that peoples and nati¥éd shall find the vay of uniting in
genuine and effective co-operation., We are striving to find
'such a way, but fail again and again, or arrive only at

solutions that collapse before every crisis. The task before

the political philosophers is to provide a more enduring
philosophy which/
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philosophy which gives the.place of first importance to the
spiritual element in man, It is to take the whole humen being
with a1l the planes and parts of his being into its scope, and
not merely to attempt an external order and arrangement, It is,
in short, to strive for a thorough-going order in politics,

in that field of human activity which Ralph MacGill, Editor of

a Southern United States newspaper "The Atlanta Constitution®
'once called "that inexact science ... fascinating in its

ballet~like leaps, adagios, and arabesques." (Quoted in "The
Saturday Evening Post" : Dec, 27, 1958, P.51)

As 1s the case with most political philoso-
phies, there does not oceur anywhere in the writings of Sri
Aurobindo a detailed exposition of the type of government or

~ the political machinery that would conduce to the carrying out

of the political ideals to which he adheréso We are led to the
conclusion that the best form of government is that which
helps us most to govern.ourseives, but whét form that govern-

ment would take ‘is not discusséd or speculated upon. The ideal

-that any government worthy of its name should set itself is

clear enoughs it is firstly "to restate the ancient and eternal

spiritual truth of the Self so that 1t shall re-embrace,

permeate, dominate; transfigure the mental and physical 1life;

to develop the most profound and vital methods of psychological
self-discipline/




self-discipline and self-development so that the mental and
psychical 1life of man may express the spiritual life through
the utmost possible expansion of its own richness, power, and
complexity; and secondly, to seek for the means and motives by
which his external life, his society and his institutions may
remouid themselves progressively in the truth of the spirit
and develop towards the utmost possible harmony of individual
and social unity." (Ideal and Progresss P, 85-86.) -

Any government that sets itself such an
ideal-must whatever its form, be necessarily a very strong
government, For it could not'otherwise do Justice to the
organisation that would be required progressively to realise
such a lofty goal. If we could use the extent of the discipline
which the aspirant to the Life Divine must impose upon himself,
as a guide, then some light would be thrown upon the extent to
which the state should direct life, if it is dedicated to the
spiritual ideal. In "The Mother", Sri Aurobindo, in discussing
the problem of self-discipline, states emphatically that the
aspirant or Sadhak must strive to bring every facet of his
being under the control of his disciplined will." There must
be in 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 to a government exercising such power
would be to liken i1t to the frightful world of 1984 of which
George Orwell painted such an awesome picture, But the likeness
E would only be superficial., For a government conceived along the
1lines of Aurobindo's philosophy would by definition be dedicated
to the eradication of those very causes - the exclusive pursuit
of vitalistic interests, the glorifiéation of the national ego =
which would produce the world adumbrated by Orwell, In the
first'place, Aurobindo would deliberately demolish the concepts
of national liberty and national will as an absolute ideal, for
his whole social and political philosophy is based upon the

ﬁ conception that because there is a secret Spirit, a divine
Reality, in which we are all one, and of which humanity is its
-highest present vehicle on earth, and the means by which it
.will progressively reveal itself here, all local and national
aggregates must submit to the authority 6f some form of an
.international organisation, The recognition of an international
control over the nations of the earth remains a constant under-
tone in Aurobindq's political writings. Even when he was fresh £x
from the strife and bitterness of active politics, he could say,
as he did as far back as the 24th July 1909, in the weekly
review "The Kgrmayogin", that there are two stages in the
development of a nation = first when it is forming itself, and

secondly, when it is formed, organised, and settled. "The first
is the stage/




{ o’/

is the stage when Nationalism makes rightly its greétest
demands on the individual, in the second 1t should abate its
demands and, having satisfied, should preserve itself in
Cosmopolitanism, somewhat as the individual preserves itself
in the family, the family in fhe class, the class in the
nation, not destroying itself needlessly, but recognising a
larger interest." (ibid.) There is nowhere in Aurobindo's
political theory any hint of the belief that the nation, which
is the largest ‘unit which hqmanity has been able to creahe .and

maintain for its collective living, is the last or ultimate

unit, That the world 1s surely, albeit slowly,moving towards

the ideal of some form of world-union is the first principle
which any government must enshrine and by so doing, contribute
its share to the universal acceptance of the ideal of human _
unity. Indeed Aurobindo's political philosophy may be described
as a spiritual and philosophical argument in favour of the
ideal of human unity. Nothing could more cogently elucidate his
standpoint on the subject of 1hternationa1 control than:the

following passage from the "Ideal of Human UnityV (P.16=17)

'We conclude then, that in the conditions:of
the world at present, even taking into consideration its most
"disparaging features and dangerous possibilities, there is
nothing that need alter the view we have taken.of the necessity

and inevitability/
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and inevitability of some kind of world-uniong the drive of
Nature and the compulsion of circumstances and the present

and future need of mankind make it inevitable..... The
World-State and the

PP

ultimate result must be the fprmg?;on of a

-~ e e

most desirable form of it would be a federation of free nation-
alities in which all subjection or forced inequality and
subordination of one fo another would have disappeared and,
though some might preserve a greater natural influence, all
would have an equal status..... A world union of this kind
would have the greatest chances of long survival or permanent
existence, This 1s a mutable world and uncertainties and dangers
might assail or trouble for a fime; the formed structure might
be subjected to revolutionary tendencies as new ideas and
forces emerged and produced their 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 in which 1t is threatened and dlsturbed hy wnsolved
needs and difficulties, precarious conditiﬁns, immense
upheavals, huge and sanguinary world-wide conflicts and the

| threat of others to come, The ideal of human unity would be no
longef an unfulfilled ideal, but an accomplished fact and its

preservation given into the charge of the united human peoples,™

Aurobindo would require the organisation of the
State to accept/
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n State to accept and be faithful to certain fundamental

prineiples if there is to be any hope of creating a society
which is free, not from all division and conflict, but at any

|rate; from the grosser forms of division and clash of

separative interests to which our present political condition

' is so easily prone.

0 A soclety orientated to what Aurobindo would
consider its true aim would firstly regard man not only as a
mind, a life and body, but also as a soul incarnated for a
divine fulfilment here upon earth, and not in some heavenly
regions beyond, vhich it need not after all have left if it
had no business in the world of physical, vital and mental:

_'nature. Mind, life and body would therefore cease to be ends

in tﬁémselves, but would become instruments of the soul,

imperfect perhaps, but nevertheless instruments capable of

being perfegted° It will assist them to believe in themselves
and in their destiny, which will be to spiritualise themselves
so as to grow into visible members of-the spirit, becoming
more.and more consclous and illumined means of the spiritual
manifestation, One of the articles of ité faith being the
acceptance of the truth of man's soul as a thing entirely

l7;divine in i1ts essence, it will accept also the possibility of )

his whole being becoming spiritualised and divine in spite of

Nature's surface contradictions of this possibliity, Secondly,
| as it will/
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‘as 1t will regard man the individual, it will regard too the
group or collectivity as a soul-form of the Eternal, a
collective soul embodied ubon earth for a divine fulfilment
in its -manifold relations and activities, Every human society
or nation will also be regarded from this standpoint, as
means of a complex manifestation and self-fulfilment of the
Spirit. Much of the difficulties of our living arise from the
fact that we have as it were a double nature, an animal part
of the vital and physical being which lives according to its
instinets, impulses and desires, and a highér part of the self=-
conscious intellectual, ethical, aesthetic, and intelligently
emotional being which is capahle of finding and understanding
the law of his own action, a reflecting mind that strives to
understand Nature, a will that uses, elevates, and strives to
control Nature and intelligently enjoy it. The aim of the
animai part of us is to increase vital possession and enjoy-
ment; the aim of the semi-divine part of our make=up is also
to grow, possessy énd enjoy, but first to possess and enjoy
intelligently, aesthétically, ethically, by the powers of the
mind much more than by the powers of the life and body = in
{ short, loamst bh  Sansirit terminology, to enjoy from a
‘_ ""-"satt,ivic" and not a "tamasic® "raj_asic" motivation. These
| twp elements of our being live together in a condition of
mutual'perplexity and mgch of the uneasiness, the fret and
fever of life/




fever of life arise from man's practibal failure to find a
harmonious balance for his double nature. The State should
therefore harness all the forces of education, training, and

growth to creating personalities in which these two parts of

‘the being are properly related and harmonised. The aim will be

to produce individuals in whom the centre of living will be

- transferred to a higher consclousness., The central will in life

would no longer be the vital will of the 1life and body., The
main power of action would no longer be the inferior vital

urge of Nature that whirls around the ego-centre; but a chasten-
ed or spiritual will which would never lose sight of its goal,
the preparation of man ﬁof a divine, deeper and more sattivic
life,

It is an implicit corollary to this theory that

| the rulers in such a State would themselves have to be highly
/,disciplined men to whom the first article of faith would be the
/4

possible Godhead of Man because he is inwardly of one being
with the Divine., Aurobindo himself has said that the Yogin must
stand behind the political leader or manifest within him_° -
"Ramdas must be born in one body with Shivaji, Mazzini mingle
with Cavour." ("Ideal of Karmayogin" s P,18)

In spite of its being a disciplined government,
dedicated to such a lony idealy it will not attempt to enforce
its will, even/
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1t will, even though it be convinced of its rectitude, by an |
external compulsion upon the lqwer members of man's natural
beings rather will it seek to achieve its purpose on a long-
térm plan by holding up the ideal as a light and inspiration
to all his members to grow into the saté}%ic nature from within
themselves, "Neither in the individual nor in the soclety

will it seek to imprison, wall in, repress, impoverish, but to
1et-in the widest air and the highest light, A large liberty
will be the law of a spiritual soclety and the increase of
freedoﬁ.a sign of the growth of human society towards the
possibility of true spiritualism..... The spiritual aim will
recognise that man as he grows in his being must have as much
free space as possible for all its members to grow in their
.own strength, to find out themselves and their potentialities.,
'In that freedom they will err, because experience comes through
many errors, but each has in itself a divine: principle and
they will find it out, disengage 1ts_presence, significance
and law as their experience of themselves deepens and increases,
Thus true spirituality will not lay a yoke upon science and
philosophy or compel them to square their conclusions with any
statement of dogmatic religious or even of assured spiritual

il truth, as some of the old religions attempted, vainly, ignor-
antly, with unspiritual obstinacy and arrogance., Each part of

man's being has its own dharma .which it must follow and will
follow in the/
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follow in the end, put on what fetters you pleas€c.... They
must be Ieft free even to deny God and good and beauty if they
willy, if their sincere observation of things so points them,

| For all these rejections must come round in the end of their
circling and return to a larger truth of the things they refuse."
( "The Human Cycle" s P, 255=é)

Thus a spiritual State while respecting the

freedom of the lower members, will not leave them to'themselves,
it will present to them the truth of the spirit in themselves,
translated into their own fields of action, presented in a

| light which illumines all their activities and shows them the

///highest baw of their own freedom. It is problematical whether
any politician who eontested an election upon principles such
as these would ever be successfully returned by any modern
electorate. If the deep-seated tendency - almost an inveterate
habit - of humanity in general to follow patterns of habitual
thought and conduct is any basis for coming to a conclusion,
then it is highly likely that such a candidate would be hope-
1ess1y defeated. A politician who aspires to turn the human
soul from the egoistic state of consciousness absorbed in the

outward appearances and attractions of things to a higher state

1n which the Universal can pour itself into the individual

mould and transform it, is in effect, aiming at bringing about
) a most radical/




a most radical change in our ways and habits and .institutions.
Aurobindo is emphatic about the drastic nature of the conse-
quences of his teaching., "What we propose .... is nothing less .
than to break up the whole formation of our péét and present

| which makes up the ordinary mental and material man and to
create a new centre of vision and a new universe of activities
in ourselves which shall constitute a divine humanity ﬁr a
superhuman nature", ("Synthesis of Yoga" 3 P,24)

How, then, would a politician -cun~-Yogin work
out the course which would bring him political power? What
-means would he have to use to attain the end which he believes
is intrinsically good? Pérhaps this may not be an altogether
fair question, because politicél philosophers have, in general,
tended to expound their doctrines or views concerning the
State and political obligation and have- not expressly worked
. out a tactie for the éttainment of political power, The most
famous exception, is of course, to be found in the communist
doctrine, which declares simply that the immediate aim of the
Gommunists is the formation of the proletariat into a class,
overthrow{the bourgeois supremacy, and conquest of political
power by the proletariat. The classic defiance of the final
paragraph of the "Communist Manifesto" leaves no doubt about

the place of revolution in the Communist dialectics "The

Communists disdain to conceal their ends and aims. They openly
declare that their/
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declare that. their ends can be attained only by the forcible
overthrow of all existing social conditions. Let the ruling
classes tremble at a Communist revolution, The proletarians
have nothing to lose but their chains., They have a world to
win, ¥

Aurobindo does not consider this question
directly and we are left to deduce the task of the Yogi
politician from various "obiter dicta" which touch on this
problem but which were uttered in the course of the exposition

of the Integral Yoga. Because of the almost sgggrgyman nature

of the task, the first essential must be an abiding patience
that is never upset and never yields to temporary despair in the
face of repeated failure to acquire political power. It is

quite clear that the gulf between a Cavour and a Mazzini,
between the prophet of an ideal and 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" 3
P.14)

But we are told that "the ideal attitude of the
"sadhaka" towards Time is to have an endless patience as if he
had all eternity for his fulfilment and yet to develop the
energy that shall realise now and with an ever-increasing

mastery and pressure of rapidity till it reaches the miraculous

instantaneousness of/




instantaneousness of the supreme divine Trahsformation."

("Synthesis of Yoga" s P.19)

But this requirement of an "endless patience"

| does not mean a counsel of conservatism or moderation at all
times or even the pursuit of non-violence, Aurobindo himself
reJects a hesitating moderation that halts before each step
forward. ",..O0ur human moderation is a wiseacre and a botcher§
it sews a patch of new velvet on old fustian or of ney fustian
on old velvet and admires its deplorable handiwork. And its
cautious advance means an accumulation of shams, fictions and
dead conventions till the burden of falsehood becomes too
great for life to bear and a violent revolution is necessary

- to deliver the soul of humanity out of the immobilising
cerements of the past." ("Ideal & Progress" s P.32)

_ It will be an error to imagine that the Yogi-
Politician would be too saintly, too loving or too. passionless
for the rough work of the worlt | Spirituality of the kind
that Aurobindo propounds is not a thing divorced from life,
and the uncompﬁgg}e;ng utterance in the Gita is the foundation
on which all actien; political or otherwise, must be based,
"Whosoever has his 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 is not bound,"

But this drastic/




But this drastic doctrine would only be legitimately available
to a Yogin, and would be a fraud if invoked by a would-be
Hitler or Stalin or Nasser, for by no stretch of the imagina-
tion could they be described as free of egoism. The root of the
matter is that the Yogin, if he enters the political field,
would perform whatever action his inner guidance directs him to
perform in a spirit that is purged of all egoistic attachment,
a spirit that transcends the limitations of the urges of his
individual self. By definition the Yogin would always be
gulded, even if he were to be involved in a violent'revolution,
by the spirit of identity which would always hold in check the
sense of differentiation or separativeness that is the cause of
lgnorance and strife and discord. He will not commit the error
of confining his consciousness to an exclusive identification
with a particular temporal and spatial action which is only a
part of its own play of being, He will neﬁer ignore the truth
that all souls or selves are also identical with his own soul,
"all other action its own action, and all other states of being
and consciousness equally its own as well as the action of the
one particular moment in Time and one particular standpoint in
Space and the one particular form it presently occupies." ("The

Life Divine" s P,155)

The Yogin will certainly recognise this as a
‘world of life ‘and action and developing organism but he will

also recognise that/
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also recognise that the life which seeks to guide itself only
by vital and material forces ™s a slow, dark and blundering
gfowth." ("Ideal & Progress" s P.55) The world has not yet
witnessed the full flowering of the ngic spirit in political
organisation, nor has history any examples of the phenomenon of
the spirit of Ramdas, conjoined to the mind and body of Shivaji.
Would 1t then be logical from Aurcbindo's standpoint to regard
47¢/a11 existing political systems as the work of politicians or

men bound to the Ignorance, and to condemn them as wrong move-
ments,y as exgmples of the play of Avidya, which the Yogin will
have to reject and destroy and build anew? Such g conclusion
would not only be hasty, but it would also be'unwarranted,
having regard to the totality of .this philosophy. For it must
not be overlooked that in all things, tﬁere is the stress of
the hidden spirit, and the politician, by his very nature,
serves the working of g Thought within him even when he is
ignorant of it in his surface self. "The practical man who
ignores or despiées the deeper life of the Ideay is ypt serving
that which he ignores or despises, Charlemagne hewing a chaotic
Europe into shape with his sword was preparing the reign of the
feudal and Catholie interpretation of human life with all that
that great though obscure period of humanity has meant for the
thought and spiritual development of mankind," ("Ideal &
Progress" s P, 55-56) Therefore, fhe fact that the day vhen
Cavour will mingle with Mazzini is still in the altogether

distant_future, and may even be regarded by many as an
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unrealisable ideal, that is no reason for despair or for a

cynical attitude towards the political movements and situations

of our time,

The great necessity of our time is to work for
a greater awareness of the spirit behind things, to work for a
situation in which man will at least collaborate as a conscious
mind and spirit with that which controls and directs it., While

the creation of a supramental society composed of gnostic
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beings who would act in a universal awareness and a harmony of
N

their individual selves with the total Self, of their indivi-
dual wills with the total Will, is not an 1mmediateszztguf
present human condition, the immediate task is certainly not
an ascetic withdrawal from the world-drama or a Pilate-like
washing off of our hands from the political, social and

economic forces., Aurobindo certainly fixes his gaze upon a

distant scene where society would be constituted of Gnostic

|

beings, supermen in the yogic or spiritual sense, leading the

1ife divine. That is the ultimate of his philosophy, "for our
humanity is not the whole of the Reality or its best possible
self-fdrmation or self-expression = the Reality has assumed
before man existed an infra-human formation and self creation
and can assume after him or in him a suprahuman formation and
self-creation. The individual as spirit or being 1is not
confined within his humanity; he has been less than human, he

can become more/
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can become more than human." ("The Life Divine" s P,929) But
this far-off Ideal would remain only a pious aspiration, a
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sort of escapist refuge from the realities of the present day
" o :

politics, if 1t were not in some way correlated with action now.
ihegimmediate task 1s to work for the creation of a socio-
political and economic scheme which would militate against the
growth of division amongst members of the State and would by
its nature, work for the elimination of conflict of class
againstwclass, rich against poor, capital against labour, or
race against race. The Ideal of Human Unity is the most worthy
cause that anyone can espouse., But this principle cannot
flourish in the void or apart from the economic and political
framework in which we live, Unless it is rooted in a more
equalitarian politico-economic status quo, it will register a
complete bankruptcy under the strong test of life, Aurobindo!s
political philosophy presupposes some form of socialised control

of the means of production, which would eliminate disproportion-

ate inequality in economic bower, and the tendencies to despot=
ism and unbridled competition. It would be completely off the
mark to read a comminist dictatorship of the proletariat into

——— e a4 e e
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Aurobindo's writings, but he himself concedes that "some

harmonisation of this geeat ideal" (Socialism) Ms undoubtedly
the immediate future of the human race." ("Ideal of Karmayogin'"s

P.39)

The principle of/




///// The principle of human unity, the idea of

humanity as belonging to the Family of Man with a common life
and a common general interest is among the most significant
products of modern thought; The State must, in Aurobindo's
philosophy, enshrine the concept of human unity as one of its
cardinal tenets. It would follow, therefore, that there can
be no apotheosis of the State ag such, and that above all, the
concept of the inviolable sovereignty claimed by modern states
must be abandoned in favour of some form of internationalism.
In the attempt to glve practical expression to some form of
international control, the contribution of the modern Western
mind has indeed been the greatest. The first attempt in the
form of the League of Nations collapsed under thé stress of
power-politics and the insistence of member states to maintain
their sovereignty and follow their own separative courses. The
urge to unity appeared again in the form of the United Nations

(6rganisation,]and while 1t hitherto has been far more active
and effective, the indications are that it is likely to suffer
a similar fate, But the idea of human ‘unity would appear angd
reappear, until acquiring the power of a central motive and
fixed part of our nature, 1t becomes a realised ideal. The
fir%f@"fw?#;self, apart from the family, is when the identifi-
catioﬁ with the self im the body-and the self in the family
gave way to the ident;fication with the self in the community.

To recoénise that/




'To recognise that the community has a larger claim on a man

than his family is the first condition of the advance to the
soclal condition. The next enlargement is to the self in the
nation when national intereste over-ride family and communal
interests. It is from this stage that man is straining to rise
to the higher level of international control, when separate or
national interests would yield to matters of common interna-
tional concern. The idea of a world -union of states is a necessa
conclusien given the original tenets of Aurobindo's general
philosophic outlook. But though he speculates on various forms

which such an international organisation would take, he does

, not work the ideal framework. "What precise form the framework

mighfzteke, it is impossible to forecast and useless to

'speculate; only certain now current ideas would have to be

modified or abendened..... Some kind of confederation of the
peoples for common human ends, for the removal of all causes of
strife and difference, for inter-relation and the regulation
of mutual ald and interchange, yet leaving to each unit a full
internal freedom and power of self-determination, would be the

right principle of this unity." ("Ideal of Human Unity" s P,289)

But there is one condition upon which

“Aurobindo is insistent if a world union is o be erected on an

enduring basis. It may be possible to achieve a precarious and
mechanical unity/ "
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mechanical unity by political and administrative means, but
it can be made re;Tlif what he calls the religion of humanity
spiritualises itself and becomes the inner law of 1life. Each
member state must subscribe to and actively propagate this
religion of humanity and it would appear that its basic truths
must be enshrined in its educational and cultural systems, Of
course, world éovernment would mean, if such a religion is
accepted bﬁ it, that each member of the government must as a
condition of its membership subscribe to and uphold its
principles. By a religion of humanity is meant not a formalised
universal reiigion, a system of creed, dogma and outward rite.
A religion of humanity means the growing realisation that
there is a secret Spirit, a divine Reality, in which we are
all one; that humanity is its highest present vehicle on
earth, that the human race and the human being are the means
by which it will progressively reveal itself here. It implies
a growing attempt to live out this knowledge and bring about
a kingdom of this Divine Spirit upon earth." ("Ideal of Human
Unity's P,323) |

This broad conception by itself would be too
vague and featureless to provide the cohesive force necessary

to hold together so complex a group as a world union of states,

Mankind in the mass must be given something more concrete and
| selizable and the/




seizable and the .religion must consequently differentiate
itself into certain clearly recognised and universally
recognised tenets. Among the greatest of these tenets must
certainly be the belief that "man must be sacred to man
regardless of all distinctions of race, creed, colour,
nationality, status, political or social advancement., The body
of man 1s to be respected, made immune from violence and

: outrage, fortified by science against disease and preventable
death. The life of man is to be held sacred, preserved,
strengthened, ennobled, uplifted. The heart of man is to be
held sacred also, given scope, protected from violation, from
suppression, from mechanisation, freed from belittling in-
fluences, The mind of man is to be released from all bonds,
allowed freedom and range and opportunity, given all its means
of self-training and self-development and organised in the
play of its powers for the service of humanity." ("Ideal of
Human Unity" s P.311).




