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PREFACE 

The approach taken in this thesis is to review closely the 

evolutionary doctrine of Sri Aurobindo. The object of writing a thesis 

of this nature is to point out the attempt of Aurobindo to go beyond the 

East and the West with a new understanding of evolution and the meaning 

of man. This new understanding has been presented from the point of 

view of Aurobindo and his followers. I have concentrated on the 

development within his system of his eschaton, this eschaton being what 

Aurobindo calls the divine life. His system is an attempt at synthesis 

and as such it deserves attention by all who consider themselves students 

of religion. 

I am deeply indebted to the suggestions and critical comments of 

Dr. J. G. Arapura. Also I wish to thank my wife Jeanie without whose 

assistance this thesis would not have been possible. 
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CHAPTER I INTRODUCTION 

A Philosophy of Integralism 

Sri Aurobindo attempts to consolidate the philosophies of the 

West with Vedantic philosophy in the East to produce an integral 

philosophic system. This integralist view disposes the mind toward a 

synthesis of ideas drawn from various sources with constant emphasis upon 

integral understanding. Aurobindo's int1egral philosophy is one wThich 

attempts to go beyond East and West in the sense of returning to the 

resources of consciousness to draw upon the rich storehouse of knowledge 

existing in consciousness in order to form a higher truth than has 

heretofore been realized. This higher truth is grounded in emergent 

evolution which raises everything to Sachchidananda. The central 

concept of Aurobindo is the idea of emergent evolution. Within this 

subject-matter falls the ontological questions of man among which are: 

the question of the origin and end of man, the question of progressive 

process, and the question of being and its status as becoming or not 

becoming. Because of emergent evolution and the questions generated by 

it, this study is warranted. 

Aurobindo sees man of the present day experiencing an estrangement 

in his existence. This estrangement exists because man's highest 

aspiration (divinity) is in disharmony with his placement in the world. 

He declares: 

For all the problems of existence are essentially problems 
of harmony. They arise from the perception ?f an unsolved 

1 
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discord and the instinct of an undiscovered agreement 
or unity. To rest content ,nth an unsolved discord is possible 
for the practical and more animal part of man, but impossible 

.- fcir-h:fs - fully awakened mind, and usually even his practical 
parts only escape from the general necessity either by 
shutting out the problem or by accepting a rough, utilitar­
ian and unillumined compromise. l 

Man then is in disharmony ,,7ith his world and his nature. The existential 

interpretation of the estrangement is not the same in East and West. 

Aurobindo calls these two differing interpretations a "double negation"; 

neither the West nor the East interprets this disharmony correctly in 

his opinion. In the West this negation is centered in the refusal of a 

materialist philosophy to recognize the ascetic aspect of man whereas 

the negation in the East is centered in the ascetic philosophy refusing 

._to recognize the material aspect of man. Aurobindo states: 

In Europe and in India, respectively, the negation of the 
materialist and the refusal of the ascetic have sought 
to assert themselves as the sole truth and to dominate the 
conception of Life. 2 . 

The materialist conceives of F:verything, including epistemology, as 

being grounded in matter, that is: objective existence. This view is 

only one extreme. It ignores the subjective'aspect of man's existence 

But in fact for Aurobindo the subjective and objective are so close'that 

one cannot be understood without the other. Aurobindo holds that 

subjectivity and objectivity are not independent realities but are 

dependent on each other; they, are the Being, through consciousness, 

lSri Aurobindo, The Life Divine, (New York: India Library Society, 
1949), p. 4. 

2Ibid ., pp. 10-11. 
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looking at itself as subject on the one hand and the same Being offering 

itself to itself as object. 3 The materialist looks to the world of 

matter and finds his basis of existence in sensuous thought. The 

sensuous attitude of life is referred to by Aurobindo as the attitude 

of ego-centricity. This ego-centricity is an illusion, "In its extreme 

this claim of the individual to be the judge of everything is an egois-

tic i~lusion, a superstition of the physical mind, in the mass a gross 

and vulgar error.,,4 Man then cannot deny the reality of the subjective 

because if he denies reality to the evidence of a universal witness for 

subjective or for supraphysical objectivities, then there is no suffi-

cient reason for him to concede reality to its evid~nce for physical 

objectivities; if the inner or supraphysical objects of consciousness 

are unreal, the objective universe also has a chance of being unreal. 

In each case Aurobindo calls for understanding, discri~ination, and 

verification but the subjective must have another method of verification 

than that which is applied to the physical objective. S Materialism is, 

according to itself, objective and scientific and Aurobindo considers 

this good as far as it goes, but it does not go far enough; it is a 

partial truth, .it is one pole of a polarity. 

That is why the gospel of materialism, in spite of the 
dazzling triumphs of physical Science, proves itself 
always in the end a vain and helpless creed, and that too 
is why physical Science itself with all its achievements, 

3Ibid • , p. 578. 

4Ibid . , p. 579. 

5Ibid . , p. 579. 



though it may accomplish comfort, can never achieve 
happiness and fullness of being for the human race. 6 

Historically materialism has decrease.d in the West because of a new 

concept of matter. As Collingwood states in his The Idea of Nature: 

Materialism as the heir of Renaissance pantheism continued 
to live and thrive ~ot only in the seventeenth century 
but throughout the eighteenth and even the nineteenth 
centuries, until it was finally destroyed by a new theory 
of matter which grew up in the late nineteenth century.7 

This new theory of Newtonian matter has an important position 

within the history of philosophy because those philosophers who 

grounded their theories upon the old view of matter have been refuted 

by philosophers of the Newtonian theory of matter. The old theory of 

4 

matter viewed the world as made up of atomic particles, indivisible and 

indestructible. This view dates back to the Atomists of Greece and 

was held as true up until the rise of the new theory. Lucretius, an 

Atomist, stated, "Material objects are of two kinds, atoms and compounds 

of atoms. The atoms themselves cannot be swamped by any force, for they 

are preserved by their absolute solidity."S The atom then was impenetra-

ble alld cO'.lld never occupy the same space a~ another atom. The paths 

.of atoms in movement could collide which in turn would alter their 

movement. Each atom behaved as other atoms and were uniform in speed 

and size. On the other hand the new theory of matter is based upon 

Newton and modern physics and conceives of matter through the electron 

6Ibid ., p. 650. 

7R• G. Collingwood, The Idea of Nature, (New York: Oxford 
University Press, 1967), p. 104. 

SLucretius, The Nature of the Universe, (Baltimore: Penguin 
Books, 1951), p. 41. 
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theory which gives a pattern to each individual unit or electron. This 

... -dynamic pattern conceives of the electrons moving in a rhymical pattern. 

No particle of matter ever comes in contact with another because every 

particle is surrounded by a force field 'which is somewhat akin to an 

electromagnetic field. When t-.;vo particles come together they bounce off 

each other or are attached to each other because of the force field. In 

the end the Newtonian theory has, according to Collingwood, put an end to 

the problems that existed in the old theory. He states, "Thus the 

modern theory of matter has solved all three dualisms on which I have 

laid stress: the dualism of impact and attraction, the dualism of ether 

and gross matter, and the dualism of physical quantity and chemical 

quality. ,,9 

The second ne,gation, spiritualism or ascetic philosophy is the 

antithesis of materialism. This is the predominant mode of concern 

within the East. It is grounded in mind instead of matter. Mind is 

the only existing reality. Aurobindo can neither regard matter nor mind 

as the ground of being. He observes: 

It is clear that a mind of the nature o~ our surface intelli­
gence can be only a secondary power of existence. For it 
bears the stamp of incapacity and ignorance as a sign 
that it is derivative and not original creative; we see 
that it does not know or understand the objects it perceives, 
it has no automatic control of them; it has to acquire a 
laboriously built knowledge and controlling power. This 
initial incapacity could not be there if these objects . 
were the mind's own structures, creation of its self-power. 10 

9collingwood, Idea of Nature, p .. l5I. 

10Aurobindo~ Life Divine, p. 575. 
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The mind therefore cannot be the ground and is a pole of a polarity. 

Regarding the end product of materialism and asceticism, Aurobindo says 

that a reconciliation of the polarities must come. 

·A Compromise is a bargain, a transaction of interests 
between two conflicting powers; it is not a true reconcil­
iation. True reconciliation proc.eeds always by a mutual 
comprehension leading to some sort of intimate oneness. 
It is therefore through the utmost possible unification 
of Spirit and Matter that we shall best arrive at their 
reconciling truth and so at some strongest foundation 
for a reconciling practice in the inner life of the indi­
vidual and his outer existence. ll 

Either polarity by itself is incomplete; Aurobindo attempts a 

reconciliation through his integral system. This system relates to 

both the West and the East. 

Relation to Western Philosophy 

"j-

·-The -relation of Aurobindo to Western philosophy can best be 

understood by a brief analysis of a few Western philosophers with whom 

Aurobindo was familiar. The first of these philosophers I will analyz.e 

is Hegel. As S. K. Maitra states: 

Hegel perhaps comes nearer to him [Aurobindo] than any 
other philosopher either in the West or in the East. For 
it was he who laid before us the secret of the onward 
march of the Absolute Idea through the realms of Nature 
and History, treating these not as negations to be annulled 
or oppositions to be conquered,-but as prs:.~iessive stages 
in the evolution of the Absolute in Time. 

The whole of Hegel's philosophy conceives of a common identity 

between logic and metaphysics, which in turn sees a self-same identity 

llI bid., p. 26. 

12S. K. Maitra, Introduction to the Philosophy of Sri Aurobindo, 
(Pondicherry: Sri Aurobindo Ashram), pp" 103-104. 



between thought and being. This fact is evident in Hegel's statement 

that, '!Logic"-coincides with"-Hetaphysics." " Hegel explains: 

To speak of thought, of objective thought, as the heart 
""and soul of the world, may seem to be ascribing conscious­
ness to the things of nature. We feel a certain repug­
nance against making thought the imvard function of things, 
especially as we speak of thought as marking the diver­
gence of man from na"ture. It would be necessary, therefore, 
if we use the term thought at all, to speak of nature as a 
system of unconscious thought, or to use Schiller's expres­
sion, a petrified intelligence. And in order to prevent 
misconception, thought-form or thought-type should be 
-substituted for the ambiguous term thought •. •. If "thought 
is the constitutive substance of eternal things, it is also 
the universal substance of what is spiritual. When it 
(thought) is seen to be the true u.niversal of all that 
nature and mind contain, it extends its scope ffr beyond 
all these, and becomes the basis of everything. 3 

Thought is then the basis of nature, i.e. thought is an unconscious 

form. But to be the basis does not mean for Hegel that it is the 

only reality for nature itself is real and exists independent of any 

mind. It is real in the sense of realitas (is a thing) but not" in the 

7 

sense of veritas (embodying what it professes to embody). As CollingvJOod 

states: 

Now, according to Plato and Aristotle, all natu.::al things 
are essentially things engaged in a process of becoming 
and this is because they are trying to become adequate 
embodiments of their own for~s and never quite succeeding. 
In this sense everything in nature is to some extent unreal 
in the second sense of the word (Le. veritas) :not a mere 
appearance, still less an illusion, but something not 
altogether succeeding in being itself . Hegel accep"ts this 
Platonic-Aristot~lian view of nature. 14 

13Hegel, Encyclopedia of the Philosophical Sciences. Logic; trans. 
Wallace, p. 46. 

14collingwood, Idea of Nature, p. 124; 



Thought or the Idea is the substance of the Spirit. It is the 

basis of thingness and holds an identity with Being. Being is Thought 

or the Absolute idea. Through Reason one arrives at the Absolute; this 

·-is the relation of reason to the Absolute. Hegel states: 

The only thought which philosophy brings with it to the 
contemplation of History, is the simple conception of 
Reason; that reason is the Sovereign of the World; and 
the history of the world, therefore, presents us with a 
rational process. This conviction and intuition is a 
hypothesis in the domain of history as such. In that of 
philosophy it is no hypothesis. It is there proved by 
--speculative cognition, that Reason--and this term may here 
suffice us, without investigation the relation sustained 
by the Universe to the Divine Being--is Substance, as well 
as Infinite Pmver; its own Infinite Material underlying all 
the natural and spiritual life which it originates, as 
also the Infinite Form--that which sets this material 
in motion. On the other hand, Reason is the substance of 
the Universe; viz., that by which and in which all reality 
has its being and subsistance. 15 

Therefore, for Hegel, what is reasonable is actual-and what is actual 

is reasonable. This concept gives rise to the doctrine .of Continuity. 

This doctrine sees the Universe as a whole without discontinuity 

and without what in logic is called the law of contradiction. In a 

world governed by reason and the principle of continuity there exists 

no room for absolute contradictions. 

Contradiction, or the concrete form of it we are discussing, 
the opposition, does not displace the actual identity of 
a thing, but produces this identity in the form of a 
process in which the potentialities of things unfold. The 
law of identity by which traditional logic is guid.eddmplies 
the so-called law of contradiction. A equals A not only 
in so far as it is opposed to non-A, or, the identity of 

8 

15Hegel, The Philosophy of History, _(Neiol Yo_rk: Dover Publications, 
1956), p. 9. 
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A results from and contains the contradiction. A does 
not contradict an eternal non-A, Hegel holds, but a non-A 
that belongs to the verYl~dentity of A; in other words, 
A is self-contradictory. 

Therefore in the world of reality there is no such thing as contra-

9 

diction. Instead the within of things contains a contradiction and this 

contradiction reacting with the thing gi11es rise to the dialectical 

process. The starting point of such a plCocess can be given thus: Thesis: 

The Absolute if Pure Being without qualities. The contradiction within 

is that Pure Being without qualities is nothing; therefore the antithesis: 

The Absolute is Nothing. With the thesis and antithesis reacting we 

have the synthesis. Pure Being united with Not Being (No thing) is 

! Becoming; the Absolute is Becoming, etc. 

For Hegel, history is the process of Spirit becoming conscious 

of itself as freedom. Hegel states, "It must be observed at the outset, 

that the phenomenon we investigate--Universal History--belongs to the 

realm of Spir.it. ,,17 And further: 

The destiny of the spiritual world, and--since this 
is the substantial World, while the physical remains 
subordinate to it, or in the language of speculation, 
has no truth as against the spiritual--the final cause 
of the world at large, we allege to be the consciousness 
of its own freedom on the part of Spirit, and ipso facto, 
the reality of that freedom. IS 

History then is the process of the spirit becoming itself. But this 

16 Herbert Harcuse, Reason and Revolution, (Boston: Beacon Press, 
1941), p. 124. 

17 Hegel,. Philosophy of History, p. 16. 

18 
Ibid., p. 19. 
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becoming is not an evolution of; nature because for Regel Nature is a 

system of higher and lower organisms, the higher depending on the lower. 

Logically the higher organisms are posterior to the lower but this is 

not so temporally. Hegel denies the evolutionary theory which makes 

the higher develop in time out of the lower, holding that people who 

believe in this are mistaking a 10g~cal succession for a temporal one. 

History, in the other hand never repeats itself; its movements travel 

in spirals, and apparent repetitions are always differentiated by having 

acquired something new. 19 For Hegel then the view of history is a grand 

view of the Spirit becoming itself through reason and reality but 

without the benefit of an evolution of nature because nature is basically 

cyclical whereas history is spiral. All this is held together by the 

principle of continuity and the rationality of continuity under thought 

Aurobindo agrees "dth Hegel's. conception of history as proceeding 

.. ...in. spirals and Spirit becoming itself. He states, lilt is true that the 

world's movement is not a straight line; there are cyc1es~ there are 

spirals; but still it circles, not round the same point always, but 

round an ever advancing centre, and therefore it never returns exactly 

upon its old path and never goes really backward.,,20 And further: 

An involution of spirit in the Inconscience is the beginning;. 
an evolution in the Ignorance with its play of the possi­
bilities of a partial developing knowledge is the middle, 
and the cause of the anomalies of our present nature--our 
imperfections is the sign of a transitional state, a growth 

19R• G. Collingwood, The. Idea of History, (New York: Oxford 
University Press, 1956), pp. 114-115. 

20Aurobindo, Ideas and Progress, p. 25. 



not yet completed, an effort. that is finding its way; a 
consumation in a deployment of t"h.e spirit's self-knowledge 
and the self-power of its divin~ .. O.~;i.nE and consciousness 
is the culmination. 2l 

11 

But he disagrees 1;.;ith Hegel's reliance . upon the doctrine of "continuity". 

He states, "The human mind, which rel~es mainly on thought, conceives 

that to be the highest or the main process of knowledge, but in 

the spiritual order thought is a secondary and a not indispensable 

process. ,,22 Aurobindo would take issue 1ivith Hegel at this point and posit 

instead the doctrine of "emergence". Aurobindo objects to continuity 

because for him Being is superior to thought and thought as it exists in. 

the world is in a process of transformation. This transformation is 

based in emergent evolution which maintains a discontinuous view of 

reality. S. K. Maitra mentions the source of the discontinuous view in 

the East as being in the Purusa Sukta of the ~gveda: 

Hymn XC Purusha 
·A· thousand heads hath Purusha,· a thousand eyes, a 

thousand feet. 
On every side pervading earth he fills a space ten fingers 

wide. 
2.-This Purusha is all that yet hath. been and all that is 

to be; The Lord of Immortality which waxes greater still 
by food. . 

3.-So mighty is his greatness; yea, greater than this is 
Purusha. All creatures are one-fourth of him, three­
fourths eternal life in heaven" 

4.-With three-fourthsPurusha went up: one-fourth of him again 
was here. 

Thence he strode out to every side over what eats not and 
what eats. 23 

2lAurobindo, Life Divine, p. 607. 

22Aurobindo, Life Divine, p. 839 .. 

23 The Hymn.s of the R~, trans., by Ralph T. H.. Griffith, 
(India: The Chowkhambe Sanskrit Series Office, 1963), VoL II, pp. 517-518. 



This verse is explained by HaitJ:"a accordingly: 

--- ---{The first verse] clearly shows that the world cannot 
be equated with the Purusha, for there is a discontinuity 
between the two. The whole of the Purusha is not melted 
into the world. This is rendered more explicit in the 
third and fourth verses) where it is said that only one­
fourth of the Purusha is in our 'world, the rest of him 
being in the region of the skies. 24 

This emergent view holds that the world continues to exist 

because of the successive emergence of higher and higher consciousness 

-into it. -The divine descends into the world to become an Avatara who 

12 

brings all creation to a higher stage on the ascent to perfection. This 

doctrine does not completely negate the view of continuity but places 

alongside it the principle of emergence. In this way thought forms an 

intricate part in the whole p~an of evolution because thought itself 

-~volves into higher consciousness. 

In Aurobindo' s view the ",-Orld evolution is not continuous but 

requires divine descent to move it upward toward perfection. This 

divine descent is commented on by Aurobindo: 

The Avatar may descend as a great spiritual teacher and 
saviour, the Christ, the Buddha, but always his work leads, 
after he has finished his eartb_ly manifestation, to a 
profound and powerful change not only in the ethical, but 
in the social and outward life and ideals of the race. 
He may, on the other hand, descend'as an incarnation of 
the divine life, the divine personality and power in 
its characteristic action, for a mission ostensibly social, 
ethical and political, as is represented in the story 
of Rama or Krishna; but always then this descent becomes 

24 s. K. Maitra, The Meeting of the East and the West in Sri 
Aurobindo's Philosophy, (Pondicherry: Sri Aurobindo Ashram, 1968), p. 255. 
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in the soul of the race a permanent power for the inner 
_____ -!:!-ving and the spiritual reb;Lrth .. 25 

This movement upward has. brought us to the present moment of evolution 

which is mind represented by man. Aurobindo holds that man must also 

evolve and move beyond himself. 

Man himself may well be a thinking and living laboratory 
in whom and with whose conscious cooperation she wills to 
work out the superman, the god. Or shall we not say, 
rather, to manifest God? For if evolution is the progressive 
manifestation by Nature of that which slept or worked in 
her, involved, it is also the overt realisation of that 
which she secretly is ..• If it be true that Spirit is 
involved in Matter and apparent Nature is Secret God, then 
the manifestation of the divine in himself and the reali­
sation of God within and without are the highest and most 
legitimate aim possible to man upon earth. 25 

In the movement beyond man, man will not pe left by the wayside but 

will be perfected in his being. ·Emergent evolu~ion is based upon 

the principle that lower forms of evolution will be transformed into. 

more perfect forms. Thus with the ultimate descent of the divine and 

the raising of man to supramental consciousness all of nature is 

radically transformed: 

To know, possess· and be the divine being is an animal and 
egoistic consciousness, to convert our t1;vilit [sic] or sbscure 
physical mentality into the plenary supramental illumination, 
to build p_eace _ ang. a self-existent bliss where there is 
only a stress of transitory satisfactions besieged by 
physical pain and emotional suffering, to establish an 
infinite freedom in a world which presents itself as a 
group of mechanical necessities, to discover and realize 
the immortal life in a body subjected to death and constant 

25 
Sri Aurobindo, Essays on Gita, (New York: Sri Aurobindo Library, 

1950), p. 154. 

26 
Aurobindo, Life Divine, pp. 5-6. 



mutation,--this is. offered to llS as the manifestation of 
God in Matter and the goal of Nature in her terrestrial 

--evohtion. 27 

The second philosopher of the West I will discuss is B.ergson. 

Bergson begins. his philosophy with the thesis of life and matter under 

the elan vital, an atomist view of matter, as Collingwood states: 

Bergson's thought about life begins by firmly grasping 
the difference which marks it off from matter as understood 
by the physicist. There, everything that happens if the 
mere result of a cause already existing; matter and energy 

·-are constants, and all movements are predetermined and 
theoretically calculable: that is to say, there can 
never be anything really ne"T; all future events a::e implted 
in any past event, or in Bergson's own phrase, tout est donne, 
the gates of the future are open; the prQcess of change 
is a creative process, leading to the appearance of genuine 
novelties. There is a prima facie dualism wit2~n nature 
between a realm of matter and a.realm of life. 

This dualism is approached by Bergson by an epistemology which is also 

14 

a dualism between Intellect and Intuition. The intellect, for Bergson, 

is a .kind of .instr.ument employed in th~ service of life and contains 

within itself certain limitations. The first limitation is that the 

intellect understands the world externally as a collection of entities 

in space and, because of this, language describes the world using 

spatial terminology. The second limitation is that the intellect deals 

with the world by the use of units or measurements. The third limitation 

is that it treats the world as if it were at bottom static. 29 Intuition, 

however, is a kind of intellectual sympathy. as Bergson states, "By 

intuition is meant the kind of intellectual sympathy by which one places 

27Ibid .,p.4. 

28Colling-.;vood ~ . Idea of Nature., pp. 136-137. 

29Henri Bergson, An Introduction to Metaphysics, (New York: Liberal 
Arts Press, 195.5), pp. 10-11. 
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oneself w.ithin an ohject in order to coincide with what is unique in it 

--and consequently· inexp-ressible. H.30 --Intuit-ion· then is s.omething which 

gives us direct access to the within of an object. In fact, "There is 

no durable system [of philosophy] that is not, at least in some of its 

parts, vivified by intuition. 1l3l The faculty of intuition is for 

Bergson "a priori"; it is contained within all durable systems of philo-

sophy. But Bergson does not go on to explain the nature of intuition. 

Intuition gives us direct insight into the within of an object; it puts 

us at one with the object and the subject-object difference is overcome. 

Bergson begins with a view of intuition in AI'. Introduction to Metaphysics 

which expands to a cosmic intuition. He states, "In this sense meta-

physics (metaphysical intuition) has nothing in common with a generaliza-

..... --tion -of facts ,and never-the-less it might be defined as integral 

experience. ,,32 Intuition, then, becomes a cosmic intuition which can 

integrate the whole of experience, in fact it becomes in the end the 

mystic's experience. 

The driving force behind his philosophy is the elan vital. The 

elan vital is that force which rushes on, as a river in full flood, 

carrying all with it. It is the full realization of Heraclitus' phrase, 

"You cannot step twice into the same river; for fresh waters are ever­

flowing in upon you. ,,33 The elan ~:!-t2.l_ is motion; it is motion "tvhich can 

30Ibid ., pp. 23-24. 

31Henri Bergson, Creative E',rolution, (London: MacMillan and Co. Ltd., 
1964), p. 251. 

32Bergson, Introduction to Metaphysics, p. 62. 

·33 
From J. Burnet, Earlv Greek Philosophy, (New York: World Pub. 

Co., 1930), p. 136. 



be called becoming. As s.. K. Mai.tra states: 
.... 

Motion which we may also call Becoming, gives, in Bergson's, 
view, the true picture of reality. This is pure Reracli­
.:tamsm, or perhaps it is an even more radi.cal form of the 
philosophy of Becoming than Heraclitanism, for Hereclitus 
admitted the existence o~ a universal law, which. he called 
the Divine Law of Zeus. 3 

As I have stated previously, Bergson regards the intellect as 

containing certain limitations. A look at the first limitation gives 

us his view of matter. He holds that the intellect understands the 

world externally as collections of entities, this is to say that the 

intellect regards the external as material compositions. But this 

understanding of the intellect is a limitation rather than the truth, 

for- intuition gives us the truth. Therefo::e: in Ber:?;son' s cosmology, 

matter is a_ ~igment of the intellect, useful perhaps but not true. 

16 

The only existing reality then is the elan yit~l and its manifestations. 

'The manifestation of the ~lan vitai iscreati\7e evolution. Creative 

evolution is evolution in which there exists nei,ther efficient cause 

for evolution nor a teleology. If there were an efficient cause, that 

cause would be the pushing for'ce behind life, but life moves of itself 

because of life's elan vital. ' Against teleology Collingwood states: 

Bergson puts this by saying that teleology is only mechanism 
turned upside do-.m, un mec'anisme au rebours. The process 
of the world is a vast extemporization; the vital force 
has no aim, no goal, no guiding lights outside it or guiding 
principle ];,7ithin; it is sheer force whose only inherent pro­
perty is to flow) to push indefinitely oIDtlards in any and 
every direction. 5 

----_._---------
34 

Maitra, Meeting East.. and \~est, p. 82. 

35Collingo;.TOod, Idea of Nature, p. 138. 
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Creative evolution then is. a blind, ignorant becoming of the 

elan vital inherent in life. It has no future in the sense of teleology 

and man's future is to become one with the life force which means that 

'man's becoming must be under the etlan vital and regulated by it. 

Aurobindo's first argument with B.ergson is with regard to the 

concept that anything really new can emerge in evol~tion. This argument 

is centered in the difference betwe~n Rergson's creative evolution and 

Aurobindo's emergent evolution. The concept of creative evolution is a 

concept of blind drive conforming to the elan vital that life has within 

itself whereas Aurobind~emergent evolution is spirit returning to 

itself under an ascent fostered by the' Absolute. Emergent evolution has 

no blind drive but rather a telos to which it is moving. Aurobindo states: 

Each grade of cosmic manifestation, each type of form that 
.. - ..... can house the indwelling .spirit, is .turned by rebirth into 

a means for the individual soul, the psychic entity, to 
manifest more and more of its concealed consciousness; each 

..... J,f~e_ .. ,.JJ.ec.omes. a step in a victory over Matter by a greater 
progression of consciousness in it which shall make even­
tually Matt35 itself a means for the full manifestation of 
the Spirit. 

In creative evolution, anything ne'i7 could be predicted in contrast with 

emergent evolution in which the descent of the Absolute into the process 

always brings new transformations in order that evolution can continue 

towards Spirit. 

Differences exist also between the interpretation of the concept 

of intuition. Be.rgson posits a vague type of intuition in which man 

is given a type of metaphysical intuition. This is a vague type of 

36Auro'D~~"'do, LOf D' , 736 .... ~, l. e J .. Vlne, p. . 
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intuition because he grounds intuition on the dualities in his system • 

. >For .AurobindoB.ergso.n? s..definition of .intuition -is .lacking becaus.e of 

its. dualistic basis. Auro5indo maintains no dualism within his philo-

sophy and holds' to a -variety of different intensities of intuition, i. e. 

Higher mind, Illumined mind, Intuition, Overmind and Supermind. Each 

of these types of intuition progress in value as they ascend the evolu-

tionary ladder. 

- -Thus Aur:obindo finds in Bergson a system which man must go 

beyond. Bergson has just scratched the surface of an analysis of 

evolution and does not go deeply enough into it. 

The third philosopher in the West whose philosophy is similar 
,I 

I to Aurobindo' s IS Samuel Alexander.. Alexander begins his philosophic 

_ .. __ .sys.tem with what he considers is the only reality. This reality is. 

Space-Time. Space-Time is conceived of as a system of motion which is 

the substance from which things or events are made and in which they 

are precipitated and crystallized. In face all finite beings are 

complexes of Space-Time. "The hypothesis is that the simplest being is 

Space-Time itself, and that material things are but modes of this one 

simple, finite complexis of Space-Time or motion, lowered with the 

qualities whic!l are fa.'Uilar to us in sensible experience. ,,37 This 

system of Space--Time is based on modern physics: "The present day 

mathematical physics, in the work of Mindowaski, Einstein, and others 

37S• Alexander, Space. Time, and Deity, Vol. I, (New York: Dover 
Publications, 1966), p. 172. 
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has familarized the conception of S:pace-Time as being independent and 

__ ..f.!,l,lJ.4.~§nt.al in the_.constitut.ion _of the llniyers.e. ,,38 The relationship of 

Space-Time to each other is s:uch that time is not another dimension 

added to space but that it is equal to it in the sense that the dimen-

sions. of space depend upon corresponding aspects of time. Knowledge of 

Space-Time is intuitive in the sense that comprehension of sensation and 

thought are intuitive. 39 

Alexander's philosophy of emergent evolution is a philosophy of 

complexification. The first emergent out of Space-Time is simple motion. 

Simple motion divides itself into different velocities which fall into 

different spaces or aspects of space. Thus finite motions manifest 

I themselves and these give rise to different interpretations including 

___ s:j,ze.).. shape~numper.s ... etc. _ Qut of this complexificatior.. arises gross 

matter which is only a grouping of the qualities of matter along with 

secondary qualities of color, taste, temperature, etc. As complexifi-

cation proceeds the beginnings of life appear and eventually life emerges, 

having within its makeup the ability of self-direction. Further evolution 

brings about the completely unique creation of mind. Alexander comments, 

"Mental process is therefore something new, a h.'esh creation, which 

despite the possibilities of resolving it into physiological terms means 

the presence of so specific a physiological constitution as to separate 

it from simpler vital processes.,,40 

38K• C.Pati, "Sri Aurobindo and the Theory of Emergent Evolution", 
S. A. Circle, #13, 1957, p. 69. 

39S. Alexander, Space, Time, and Deity, Vol. II,p. 147. 

40Ibid ., p. 7. 
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Evolution takes place from lower s.tages upward and upon the 

bas.is. of· the··lower·-stage.---Alexander explains; 

Each new type of existence when it emerges is express.ihle 
completely or without residue in terms of the lower stage, 
and therefore indirectly in terms of the lower stage, and 
therefore indirectly in terms of all lower stages; mind in 
terms of living process, life in terms of physico-chemica) 
process, sense-quality like color in terms of matter with 
its movement, matter itself in tlerms of motion. 41 

Thus all is ultimately reduced to Space-Time and evolution is the 

comp'lexification of the less complex. Evolution leaves the lower and 

pushes toward its goal which is Deity. He states, "Deity is thus the 

next higher empirical quality to mind, which the universe is engaged 

in bringing to birth.,,42 Deity, then, will evolve from mind by 

complexification. This complexity is discussed by Alexander in three 

--·senses: Deity as being God or a god; Deity as the quality of divinity; 

and Deity as the next higher being or quality which emerges out of any 

level of existence. 43 Deity will be unique, as mind was unique, but it 

will not be spirit because spirit is not adequate terminology for Deity. 

,.- Deity is therefore, according to the pattern of the growth 
of things in time, not a mere enlargement of mind or spirit, 
but something which mere spirit subserves, and to which 
accordingly the conception of spirit as such is totally 
inadequate. Spirit, personality, mind, all these human or 
mental characters belong to God but not to his deity.44 

He goes on to say: 

As actual, God does not possess the quality of deity but 
in the universe as tending to that quality. This nisus 
in the ~.iverse, though not present in sense,'is yet 

41 SEace l Time: and Deity, Vol. I, 67. Alexander, p. 

42 SEace 2 Time 2 and Deity, Vol. II, 347. Alexander, p. 

43pati . , "Emergent Evolution", Pl?· 70-71. 
4,!J. ·Alexander ~ SEace 1 Time: and Deity, Vol. II, p. 349. 
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present to re~lection upon experience. Only in this. sense 
of s.training towards deity can there be an infinite actual 
God.45 . 

21 

God, then, for Alexander is not deity but something striying and evolving 

to'il.Tards deity. The world is now in a process of becoming, a becoming 

towards deity. "God is the i-rhole universe engaged in pro·ces.s towards. 

the emergence of this new quality, and n~ligion is the sentiment in 

us that we are drawn toward him, and caught in the movement of the 

world to a higher level of existence.,,46 So then God is becoming deity 

as man is becoming deity and as emergent evolution proceeds upon lmver 

forms, man is but a stepping stone to the next complexific.ation which 

will be for man a deity. 

Alexander's evolutionary theory is greatly similar to that of 

Aurobindo. Both are emergent theories, both speak of higher developing 

forms of consciousness, and both are open to the emergence of a higher 

consciousness than has yet been. However, there are differences between 

their respective theories. A difference arises between Aurobindo and 

Alexander in the idea of God. For Alexander God is the striving for 

deity but for Aurobindo, God will be the theandric personality of the 

superman who partakes and communes with the Absolute and all the 

manifestations of the Absolute. Aurobindo states: 

That he sees himself everywhere and worships that as God 
is also true; but here too he has laid confusedly the 
groping hand of Ignorance on a truth--that his being and 

45Aurobindo, Life Divine, p. 361. 

46Ibid ., p. 429. 



I 

I 

the Being are one, that this. is. a partial reflection of that, 
and that to find his greater.Self.eyerywhere is to find 
God and to come near to the Reality in things., the Reality 
of all existence. 47 

lie comments further that~ 

A triune knowledge, the complete knowledge of God, the 
complete knowledge of himself, the complete knowledge of 
Nature, gives him his high goal; it as.signs a vast and full 
sense to the labour and effort of humanity. The conscious 
unity of the three, God, soul' and Nature, in his own cons­
ciousness is the sure foundation of his ,perfection and 
his realisation of all harmonies! this will be his highes.t 
and widest state, his status of a divine consciousness and 
a divine life and its initiation the starting-point for 
his entire evolution of h~§ self-knowledge, world­
knowledge, God-knowledge. 

Another difference between their theories is the variance in 

22 

,/ their conceptions of emergent evolution. Aurobindo's . emergent evolution 

brings all lower forms along with upper evolutionary movement: 

An evolutionary process must be by the very terms of the 
problem to be solved a development, in some first esta­
blished basic principle of being or substance, of something 
that that basic principle holds involved in itself or else 
admits from outside itself and modifies by the admission; 
for it must necessarily mod~fy by its own law of nature all 
that enters into it and is not already part of its own 
nature. 49 

Alexander's new being is built upon the lower forms and the lower beings 

are only stepping stones that remain static as the higher forms develop. 

The absolute of each theory is basically different. Aurohindo 

begins with Brahman as Sachchidananda whereas Alexander begins with 

Space-Time. This means that in the former the aspect of spirit is 

lacking. In fact this is the basic divergence between these two 

theories. As S. K. Maitra observes, "The real weakness of Alexander's 

47Ibid., p. 623. 

49Ibid ., p. 627. 

48Ibid ., p. 625. 
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theory of evolution. . • is. the abs.ence of any true spiritual principle 

underlying it."SO In fact Alexander's. view 0:1; evolution ;eor Aurobindo 

is a materialis.tic view wh-'i..ch. must be corrected oy s.piri.t. 

Rel~tion't6 Eastern'~hilosophy 
__ ... < ."; '.i <, < 

Aurobindo's placement in the philosophic tradition of th.e Eas.t 

is obvious. He feels that the philosophies of the East are polar as are 

the philosophies of the West. He states:: 

The real Monism, the true Adwaita, is that which admits 
all things as the one Brahman and does not seek to 
bisect Its existence into two incompatible entities, 
and eternal Truth and an eter::J.al Falsehood, Brahman 
and not Brahman, Self and non-Self, a real Seal and an 
unreal, yet perpetual Maya. If it be true that the Self

S
' 

alone exists, it must be also true fhat all is the'Self. 1. 

So then Aurobindo places himself within the Advaita context of philoso-

phic thought. This thought is represented ·classically in the East by 

.I' 
the Vedanta system of ':·;Sankara. Therefore I will first briefly review 

.I' 
Sankara's Advaita Vedant~. 

" The Advaita philosophy of Sankara is the classic example of 

Eastern philosophy. This is a system of strict monism in which the 

ultimate reality is Brahman. This system seeks to find the foundation 

of knowledge by empirical means. This inv-estigation leads to the 

conclusion that the knower of a tiling is the only foundation on which 

one has a sure footing. The Self or Atman which has knowled3e ~s a 

SOM '. M . -F E t d T.T . au:ra, eet~ng 0,- . as an. w.es!:, p. 47. 

5lAurobindo, Life Divine., p. 31. 



I 
/ 

24 

subj ect rather than an obj ect, thus knowledge is. based on a subj ecti ve 

epistemology. The Self or Atman is in tills sys,tem equivalent to 

existence, consciousness., and bliss. This. Atman .is not tile ego-self of 

gross. existe~ce but is the _univers.al Sel~ itzhich. is. als.o Brahman. An 

obj ect is that which is: opposed to the subj ect and is not abilava 

(nonexistent) nor sunya (void) but that w:hich. is non..,-ultimate. The 

object is given substance by Rrahmc:l.n through creation which is Maya or 

Advidya. 

This power cannot be called "being" (sat) for "beingil is 
only Brahman; nor can it be called non-Being Casat) in 
the strict sense, for it at any rate produces the 
appearance of this world. Tt is in fact a principle of 
illusion; the undefinable cause owing to Which there seems 
to exist a material world comprehending distinct individual 
existences. Being associated with ·this principle of illusion; 
"Brahman·is enabled to project the appearance of the world, 
in the same way as a magician is enabled by his incompre­

_. hens.ible magical power to prod~ce illusory appearances of 
animate and inanimate beings. S 

Thus ~he world is not a participant or part of Brahman but is a by-

product of Brahman's power. Brahman is the creator of the world, but 

" this creation was one of sport and not purpose. As Sankara comments: 

Analogously, the activity of the Lord also may be· supposed 
to be mere sport, proceeding from his own nature, without 
reference to any purpose. For on the ground neither of 
reason nor of Scripture can we construe any other purpose 
of the Lord. Nor can his nature be questioned.. Although 
the creation of this world appealrs to us a weighty and diffi­
cult undertaking, ·it is mere play to the Lord, whose power 
is unlimited. 53 

52Sankara, The Vedanta Sutras. of Badarayana, trans. G. Thibaut, 
(New York: Dover Pub., 1962), Part 1, p. xxvi. 

531bid., p. 357. 
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, 
Aurobindo regards Sankara as maintaingin a t¥pe o:e dualism rather 

than adhering to s.trict monism. This, is evident in the answer given to 
, 

a <I,uesti.on put to Aurobindo ab.out his, unders.tanding of S'ankara' s. 

philosoph¥. He replied: 

They (defenders of Shankaral want to show trillt Sankara was 
not so savagely illusionist as: he is represented--that he 
gave a certain temporary' reality to the world, admitted 
Shakti, etc. But these;"'-s:upposing he made them--are concessions 
inconsistent with the logic of us own philosoph~- which 
is that only the Brahman exists and the rest is ignorance 

-and illusion. The rest has oD.ly a temporary and therefore 
an illusory reality in Maya. • • Now that the general 
turn is away from the rigorous. Illusionism, many of the 
Adwaitists ~eem to want to hedge and make Sankara hedge 
with them. 5 

Aurobindo holds that {ankara maintains a system of Qualified Illusionism. 55 

I It is qualified illusionism because 'it aUirms a qualified reality 

_ for Maya even though cq.lling it an ineffable mystery. Thus it is that 

Aurobindo maintains his own system of Advaitism which is monism rather 

"'than qualified illusionism. An analysis of this point will be included 

in the Fourth Chapter of this thesis. .r will now proceed to look at the 

Sankhya philosophic system. 

The Sankhya system begins with a duality of Prakrti and Purusa, 

Prakrti being the foundation upon which causation is based. • 
-'" Isvara 

Krishna states: 

Nature (Prakrit), the root [of material forms], is not 
produced. The Great One (Mahat +Buddhi or Intellect) 
and the rest [which spring from it] are seven [substances], 

54Sri Aurobindo, Sri Aurobindo, on Himself and on the Mother? 
(Fondicherry: Sri Aurobindo Ashram, 1953), pp. 161-162. 

55Aurobindo, Life Divine., p.407. 
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producing and produced. S.ixteen are productions. [only]. 
Soul is neither producing nor 1?roduced. 56 

In explanation of the above quote J. Davies states; 

Matter in its primal form. ('Prakriti) is eternal and self .. -· 
existing. From it all things emanate, except Sou.l, which 
has an independent exi.stence~ and is eternal, both. a parte 
anti and a parte post. 57 

l'ralqti then is the'first principle of the universe and is uncaused, 

independent~ absolute, and beyond production or destruction. It is 

26 

unmanifest except by its products, the three Gunas: Sattva (goodness and 

pleasure producing), Rajas (foulness and pain producing), and Tamas 

(dar~~ess and inertia producing). These three Gunas exist in different 

degrees in everything and when one of the Gunas predominates over 

another, evolution begins. The second aspect, Purusa, is the soul, self, 

spirit existing as plurality, and the principle of pure consciousness. 

It is not body, sense, mind, ego, or intellect. It is, like prak~ti, 

uncaused, absolute, and b~yond production or destruction. Thus this 

-system maintains two absolute realities: Prakrti which is the dynamic • 

and ever-changing and Purusa or the soul which exists in the plural 

and is static. 

Evolution (Sarga) in the Sankhya system is cyclic rather than 

linear; it moves tmmrds dissolution (Pralaya) in a cyclic order. There 

is no continuous progress in one direction. It is also teleological in 

the sense that Prakrti evolves itsalf in order to serve l'urusa's end . • 

56Th~ Sankhya Karik'a of Iswara Krishna, trans.. John Davies, 
(Calcutta, India: Susil'Gupta Ltd., 1881), p. 9. 

57Ibid .• p. 9. 



/ 

27 

This proce,5s begins, w.ith th.e ~irst product o~ evolut~on which is 

called Nahat or the Great. Thi,s. continues' to manifest new. products' by-

altering the Guna 1 s and their twenty."..fiye principles under the dynamism 

of Prak;-ti. Thus it is that in Sank.h¥a evolution aris.es. from dis.s.olution 

and returns to it ad infinitum. It is teleological because ever¥thing 

works to serve the Purusa. 

Aurobindo's argument against Sankhya is based In their under-

standing of Prakrti and Purusa'as the foundation of the world. Aurobindo 
• 

maintains a monist founda.tion and he further maintains that this dualism 

will be overcome in evolution for he states: 

All antinomy of the Purusha and the Prakriti, that curious 
,division and unbalance of the Soul and Nature which afflicts 
the Ignorance, would be entirely removed; for the nature 
would be the out flowing of the self-force of the Person 
and the Person would be the outflowing of the supreme 
Nature, the supramental power of being of the Ishwara. 58 

-To maintain that Prakrti and Purusa are the Absolute is a misunder-• 

standing of the nature of Prak~ti and p'urusa. Their :real nature is that 

they are each a different type of manifestation from Sachchidana.nda, 

the only reality. 

Aurobindo agrees with Sankhya that evolution is fact and that it 

is teleological. But he cannot agree with their view of evolution 

because it is grounded on the false assumption of dualism. In regard to 

telos and fulfillment he observes: 

58Aurobindo, Life Divine, p. 889. 
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There is. the central throne of; cosmic know.ledge looking 
out on her w.idest dominion; there the empire of onesel;f 
with. the empire o;f one's, world; there the li.:f;e in the eter", 
nally consummate Being and th.e5gealisation 0;1; His diyine 
nature in our human existence. 

He also maintains that evolution is teleolggical and that it is in 
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progress towards s.omething ,,rhich is more than dissolution. In :i;act for 

Aurobindo evolution is a progress of the spirit returning to itself;, not 

a dissolution but supreme fulfillment. 

. < . 

59Aurobindo, Life Divine, p. 17.' 
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The Absolute 

Aurobilldo recognizes. the great truth that the East has given to 

man; this truth is that the ultimate reality is Brahman. He holds that 

the Supreme Brahman is that which in I-Testern metaphysics is called the 

Absolute but that Brahman is also the omnipresent Reality in which all 

that is relative exists as Brahman's form or movements. This Absolute 

is one which takes all relat.ivities in its ·embrace. Brahman is the 

Consciousness that knows itself in all that exists, the Force that sus~ 

I tains the power of God, Titan, and Demon.. He is the Force that acts 

.in man and animal and the fo:i.'"IIl and energies of Nature. He is the Ananda 

which is the secret Bliss of existence and the ether of our being without 

which nothing could live. Brahman is the inner Soul in all who has 

take.n a form in corresponde.nce with each created form. "He is the 

Timeless and Time; He is Space and all that is in Space; He is Causality 

and the Cause and the Effect: He is the thinker and his thought, the 

warrior and his courage, the gambler and his dice-·throw. ill Brahman is 

the only existing reality and everything that exists participates in Him. 

Under this view of Brahman, Spirit and Matter are both real and, because 

they are both real, Aurobindo. believes that his system goes beyond the 

lAurobindo, Life Divine, p. 294. 
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"double negation" of the West and the East. It goes beyond it because: 

The a:l;;f;irmation of a divine life upon earth. and an immortal 
sense in mortal exi,stence can have no base un1es.s w.e rec.og"'" 
nize not on1~7 eternal Spirit as, the inhabi,tant of this 
bodily mansion? th.e w.:earerof this mutaole rODe, but accept 
Matter 0:1; which. i,t is made, as a fit and noble materi.a1 

, out of which. He weaves. constant1¥, His garbs'1 builds recur­
rently the unending series of His mansions. 

Nirguna and Saguna Brahman 
, , 

The Eas.tern tradition conceives Brahman as shmring Himself to 

man in-one of two diverse manifestations. Aurob'indo observes: 

It is this essential indeterminabi1ity of the absolute 
that translated itself into our consciousness through the 
fundamental negating positives of our spiritual exper-
ience, the immoble immutable Self, the Nirguna Brap.man,' 
the Eternal without qualities; the pure featureless One ,. 
Existence, the Impersonal, the Silence void of activities, 
the Non-being, the Ineffable and the Unknowable. On the 
other side it is the essence and source of all determinations, 

-and this dynamic essentiality manifests to us through 
the fundamental affirming positives in which the Absolute 
equally meets us; for it is the Self that becomes all 

.:things, the S.agunaBrahman, the Eternal with infinite 
qualities, the One who is the Hany, the infinite Person 
who is the source and foundation of all persons and 
personalities, the Lord of creation, the World, the Haster 
of all works and action; it is that'which being known all 
is know~; these affirmatives correspond to those negatives. 3 

Thus man has different understandings of the one 'rea1ity, for Brahman 

is the unknowable, ineffable and yet the One who is many, the World. 

Even though Brahman manifests Himself' in infinite ,<rays as void or as 

Person, both th.ese s.eeming polarities exis.t simultaneously.' In fact 

the s.imu1taneous existence is the true integral understanding of Brahman, 

2Ibid ., p. 8. 

3Ibid ., pp. 287-288. 
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the one Reality. In actu.a.lity the Reality is neither an eternal 

passivity of i1ll,IlJ.ohile Bei,ng nor is. he an eternal. activity of Beipg in 

movement. Tt is not an alternation in time between thes.e two things. 

Neither passisity nor activity is the sale abs.olute truth o:e Brahman's 

reality. They are only true of Brahman in relation to the activities 

of Its consciousness. When man perceives the deployment of the conscious 

energy of Its being in the universal action, he speaks of It as the 

. mobile active Brahman; when he perceives Its simultaneous reservation 

of the conscious energy of Its being kept back from action, he speaks 

of It as the immobile passive Brahman. Thus man speaks of Saguna and 

Nirguna, Kshara and Akshara. But in fact there is one reality and 

not two independent realities, one which is immobile and the other which 

is mobile. 4 

Sachchidananda. 

All things are ultimately reducable to Brahman or the experience 

of Brahman. 

The Unknowable knowing itself as Sachchidananda is the 
one supreme affirmation of Vedanta; it contains all the 
others or on it they depend. This is the one veritable 
experience that remains when all appearances have been 
accounted for negatively by. the elimination of their shapes 
and coverings or positively by the reduction of their 
names and forms to the constant truth they contain. 5 

Ultimately then the progenitor and sustainer of all· is R:rahman manifes-

ting Himself as Sachchidananda; the triune unity within Brahman of Sat 

4Ibid ., p. 513. 

5Ibid ., p. 43. 
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or Existence, Chit or Consciousness., and Ananda or Bliss and the 

power or torce inherent in eac.h ~anifestation. 

Sac or-Exist'ence 
,1.,.< ....... ,""."o;:"~ 

As pure e.xistence Brahman is unkl1.Qi..z:a.ole to s.ense perception. He 

is unknowable hecause sens.e perception is a limited or condi.ti.oned 

knowledge. It is conditioned by the aspects of space, time, form, and 

motion. Man's apprehension of the world in motion is tEe same as 

Heraclitus' observations of the river which is being as becoming. For 

Aurobindo being as becoming is just man's intelfectual understanding 

of reality although it is not ultimate truth. He comments, "The very 

conception of movement carries with it the potentiality of repose and 

betrays itself as an activity of some existence; the very idea of 

energy in action carries with it the idea of energy abstaining from 

.action; and an absolute energy not in action is simply and purely 

absolute existence.,,6 So then Brahman is beyond becoming and movement. 

Brahman is the basis out of which becoming and movement are manifested. 

Brahman is the ontological base of existent beings. Aurobindo bases 

this concept in Vedantic thought. The Taittiriya Upanisad 2.7.1. states: 
• 

Non-being was this in the beginning; From it being arose. 
Self-fashioned indeed out of itself, ther~fore it is named 
'well-fashioned' .7 

According to this passage, being arose or appeared from non-being. For 

6Ibid ., p. 7l. 

7 Paul Deussen, The Philosophy of the Upanishads, (New York: Dover 
Publications, 1966), p. 128. 
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Aurobindo non~being or asat must not be interpreted as meanipg non~ 

exis.tence or the D;egation o:fbeing hecausenon-be~ng is onl,¥, a word. lie 

s,tates; 

Non~being is only a word. When we examine the :fact it 
represents, we can no longer De sure that ab.s.olute non­
existence has any 'better chance than the infinite Self of 
heing more than an ideative formation of the mind. 'W:e 
really mean by this Nothing something beyond the las.t term 
to which we can reduce our purest conception a.'1.d our mos.t 
abstract or subtle experience of actual being as we knm·;r or 
conceive it while in this universe. TIds Nothing then is 
merely a something beyond positive ,conception. We erect 
a fiction of nothingness in order to overpass, by a method 
of total exclusion, all that we can knoVT and consciously 
are. Actually when we examine the nihil of certain philo­
sophies, we begin to perceive that it is a zero which is 
Allor an indefinable Infinite which appears to the mind 
a blank, because mind grasps only finit.e constructions, 
but is in fact the only true Existence. 8 . 

Therefore Non-being and Being are not opposites; Being transcends such 

mental constructions as Non-being, the Absolute Brat~an of Advaita as 

_:well as the Void or Zero of the Buddhists. 

Knowledge of Brahman as pure Existence is impossible through 

sense-experience or thought, for as I have stated previously, man's 

understanding9 is conditioned by space and time, form and movement. The 

way man arrives at knowledge of Brahman·as pure existence is through the 

Spirit and higher states of consciousness and intuition which are' produced 

by evolution. Aurobindo comments: 

8 
Aurobindo, Life Di~, pp. 28-29. 

9See page 32. 



It is undefinable and inconceivable by finite and 
defining Mind; i.t i.s ine;l;.:f;ahle by· a mind.,.created 
speech.; it is;. describab Ie nei.th.er . by· our . ~ega tions. 
neti neti., ",",-£or we cannot limi.t i.t tq $.aying i.t i.s 
not this~ it is not th.at"","":lOr by our af(timations;~ 
for we cannot f;ix i.t by' s.aying it is this, it is; that ~ 
iti iti. And :yet, though in thi.s way unknowab.le to 
us., i.t i.s not altogether and in every' way unknowable; i.t 
is. self-evident to i.tself and, although. inexpres.si.ble, 
yet self-evident to a knowledge by identity 
of which the spiritual being in us mus·t be capable; for 
that spiritual being is in its essence and its originallond 
ultimate reality not other than this Supreme Existence. 
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Unknowable then does not mean that Bralli~an is completely unknowable but 

that He is unknown and can be known through intuition. Aurobindo's 

use of intuition as being a higher form of knowledge is directly related 

to the Upanisads. R. S. Misra speaks of Aurobindo's use of intuition, 
• 

I "In this respect Sri Aurobindo agrees with the views. of the Upanisadic 

sages and with Sankara, Ramanuja and other Vedantins. The Vedanta 

considers sense-experience and intellect as different sources of know-

ledge. But they can, according to it, give us only the knowledge of the 

empirical world and not of reality as such."ll The real according to the 

Upani~ads is that which eye, speech, and mind cannot grasp: 

The Kena Upauisad 1.3 states: 
• 

The eye does not go there, nor speech nor mind. We do not 
know. .We120 not know, do not understand how anyone can 
teach ~t. 

lOAurobindo, Life Divine, p. 292/ 

llRam Shankar Misra, The Integral Advaitism of S.ri. Aurob~ndo? 
(Banaras: Banaras Hindu University, 19571, p. 4·4. 

l2S. Radhakrishnan, The 'Principal Upanisads, (London! George 
Allen & Unwin Ltd., 1953), p. 548:· (na tatra cak~ur gacchati na vag 
gacchati no mana~ na vidmo na vijan!mo yathaitad anu~i~yat.) 



Katha Upanisad 1.2.9 states: ., 

Not be reasoning is thi.s appreh.ension attainahle, hllt 
dearest ~ taught h¥ another~ t.t i.s-w:ell llnders.tood. Thou 
hast ohtained it ~ n.olding ;fas.t to ~ruth.. MaY' w..e ;find, 
Naciketas, an i.nqllirer like thee .1.) 
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The ultimate reality cannot lie understood objectivel¥·; it is unders.tood 

subjectively and is recognized through intuition rather than the 

empirical world o;f sense perception. Auroo.indo' s· knowledge is of the 

same nature as. the Upani~ads.; i.t is intuitional and spiritual. 

. Chit OT Consciousness Force .. 
The s:econd part o;f the trinity of Brahman is Chit or Conscious-

ness Force. The word consciousness means the forces: that are inherent 

in creation and existence. These forces in creation give rise to the 

subconscient, mental, and the superconscient throu$h evolution. As was 

just stated these forces are inherent in existence and are related at 

their foundation, as Aurobindo observes, "Shiva and Kali, Brahman and· 

Shakti are one and not two who are separable. Force inherent in 

existence may be at rest or it may be in motion, but when it is at rest, 

it exists noretheless and is not abolished, diminished, or in any way 

essentially altered. ,,14 They exist in unity and are inseparable. They 

have equality in tpat one does not determine or direct the other. This 

is because "a Brahman compelled by Prakrti is not B.rahman but an inert 

.. £·4 

l3Ibid ., p. 611. (naija tarke~a matir apaneya, proktanyenaiva 
'sujnanya pre~tha; yam tvam apas satyadhritir batasi; tvadrn nobhuyan 
naciketah prasta.) • • • 

l4Aurobindo, 'LifeDivine, p. 78. 
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Infinite with an active content in it more powerful than the continent, 

15 a cons.cious holder 0;1; :force oJ; wh.om his :Force is. th.e ~aster." 

Exi.stence then is not compelled or determined by cons.c:i:.ousness force out 

is in its. activity-a Conscious;.,.iJ;i'orce WFtiCEL presents the workings. oJ; 

itself to itsel:!; as. forms 0;1; i.ts.el;t;. Recause ;1;orce for Aurohl.ndo is: 

only the action of one Consci.ous-Being, tlie results. 0;1; j~ts action can be 

nothing but :f;orms 0;1; itseH. Thus, S"ubs:tance or Matter is only a form 

of Spirit. 16 

Absolute conscious.ness then is. creative force which creates 

matter as a form of Spirit. Matter is s.piritual in its essence and is 

created by Chit. 

Absolute consciousness is in its nature absolute power; 
the nature of Chit is Shakti, Force or Shakti concentrated 
and energised for cognition or for action in a realising 

.... power effective or creative, the power of conscious being 
dwelling upon itself and bring'ing out, as it were, by the 
heat of its incubation the seed and development of all 
that is ,vithin it or, to use a language convenient to our 
minds, of all its' truths and potentialities, has created 
the Universe.!7 

Chit Shakti not only has created tIle universe but is present in the 

universe in a latent form. It is even intuitively present in plants. 

Aurobindo mainta.ins that the seekings and shrinkings o:f; the plant, its 

pleasure and pain, sleep and 1;,rakefulness, are all movements of 

consciousness, but not of mentality. He cO!llJ.-nents~ "There is then a 

submentar; . a vital consciousness 'i;,rh.tch has precisely th.e initial 

16Ih "d -2:-. , p. 216. 

17Ibid., p. 509. 
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reactions as the mental, b.ut is di£;e-erent in the constitution of its 

sel;l;o::-experience, even as that whi.ch. i.s supe!."conscient is. in the 

constitution of its sel;I;-ex)?eri.ence different from. the mental heing. n18 

In fact Chit presents i.tself to us. as a creatiye procesq:, the ascent 

from matter to plants~ to mind, But ~s; was implied a'fiove, consciousness 

is not synonymous. w:ith mentality. Consciousness is rather a self-aware 

force of existence of which mentality· is a 'middle term; below mentality 

it'-sinksinto vital and material movements: which are for Aurobindo 

the subconscient; But in all it is. one and the same thing ,·rhich 

organizes itself differently.19 

Aspects of Existence and Consciousness 

The manifesta.tions of Existence in the world occur in the three 

aspects of Atman, Purusa, and Ishvara. These are Self, Conscious Being 

or Spirit, and God. Also the power of cOlls.ciousness appears to us in 

three aspects. In the first it is the self-force of th~t consciousness 

conceptively creative of all things which is Maya. In the second it 

is Prakriti which is Nature or force made dynamically executive and 

which works out all things under the witnessing eye of ·the Conscious 

Being. In' the third it· is the'conscious' power of the Divine Being or 

Shakti which is both conceptively and dynamically executive of all the 

divine workings.. Together these three aspects and their powers: base 

l8Ib:r-d., p. 82. 

19Ibid • 83 --- ,p. . 
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and comprise the whole o~ exiatence and all Nature and reconcile the 

aPl?arent disparatenes.s and incompatibilit¥ of the Transcendent? the. 

cosndc uniyersalit¥· and the .. dishannony- oj~our indivi.dual exi.stence. In 

~act the Absolute? cosmic Nature and ours.elyes are linked in onenes.s 

hy this tri:une aspe.ct of the one Reali.t¥,,20 

The three aspects and their pow:ers~ join to form the relation~ 

Atman-Maya, Puruaa..-I'rakri.ti, and Ish.yara-'-shakti. The first aspect and 

its power is Atrnan-Maya. .:itman· is. the cosmic self whi.crJ.. expresses 

itself as transcendent of itself and individual-universal in a o.eing. 

Maya is the self-power CAtma~akti) of the Atman. Maya in its original 

/ sense meant a conprehending and containing consciousTIess capable of 

embracing, measuring and limiting· and is therefore formative; it is that 

which outlines, measures out, molds: forms in the formless, psychologises 

and .seems to make knowable the Unknowable, ge.ometrises and seems to 

make measureable the limitless. 21 The world exists as Maya. .Aurobindo 

sees the world as Maya because it is not the essential truth of infinite 

existence, but a creation of self-conscious being. It is a creation not 

in the void,. not a creation in nothing or out of nothing, but a creation 

in the eternal truth and .?ut of the eternal Truth of Self-being. The 

world's continent, origin, and substance are the essentia~, real existence, 

its forms are mutable ~ormations.22 

20 
Ibid., p. 295. 

21-b 'd· .!.2::....... , 

22Ibid • --, 

p. 95 • 

pp.95"':'96. 



It is b:y Maya that static truth o;£; ess.ential being becomes 
ordered' truth. o;E actiV'e being~-or ~ to. put it in more metaphy ... 
si.cal language ~ out o:J; the s.upreme. Deing in whi.erJ.. all is'. in 
each. and each. i.s in all ~or th.e pla¥ Oh exis.tence wi.th. exis~ 
tence ~ con·sci.ousness. w.i tho cons.ciousnes.s..) ;f;orce rith.. ;f;Qrce, 
deli.ght vti.th. deligh.t. Thi.s pla¥' o;t; all in each:1.and each. in 
all is. concealed. at ;t;i.rst ;£;.rom us;, E>.:y' the ll).ental play or 
the illusi.on o;t; Maya ,.;chich. pe;r;:sllades; each. that he i.s in all 
hut not all in him' and tliat he is. all as a separated oeing 
always: inseparable one iti.tli.. t1ie. res·t 0;E exl.stence. 23 

Lt is the dynamiC aspect o;t; the Sel;t; o;t; all selves which. is the mas'ter 

'of existence. 
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The second unity o;£; the as.peet wi.th. its power is Purusha~prakriti. 

Purusha is Being hehind the world, it is calm and central. I:t supports 

Prakri·ti which is active Decoming or the play of nature. Purusha is 

·the ground upon which Prakriti builds. Aurobindo maintains that Prakriti 

or the executive.Force oecomes unaware of Purus.o..a or the Conscious Being 

and holds him hidden within herself. But Prakriti slow:ly Decomes aware 

of Purusha with the emergence of consciousness out of the Inconscience. 

Purusha consents to assume the apparent form of itself which Prakriti 

constructs for it and seems to become the Inconscient, i.e. the Physical 

Being, the vital being, the mental being. But in all these aspects it 

". I" " If 24 rema~ns ~n rea ~ty ~tse . 

The third unity is that of Ishvara-·Shakti. The Ishvara is in 

Aurobindo v s philosophy supracosmic as well as intrac.osmic. Ishvara:_is 

that which exceeds., inhahits., and supports all individuality. He is 

the supreme and universal Brahman who is: the Absolute, the supreme 

23Ibid., p. 108. 

24 
Ibid., p. 318. 
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Self, the supreme Purusha. But he is not the personal God of popular 

religions, which is a being limited by his qualities, individual and 

separate from all others. All such personal gods are limited represen-

- 25 tations or names and divine personalities of the one Ishvara. Shakti 

is cosmic, divine energy, the creative Consciousness-Force of universal 

reality, the universal energy which moves all, made individual. Together 

Ishvara-Shakti are the Lord and his power or his consort. It is the 

unity of the Divine-Self and Creator and .the Divine Mother and Creatrix 

of the universe. It is Being and power of Being throughout the world 

which also transcends the world. 

There three aspects and their powers taken together give a 

complete view of the relation of existence and consciousness force. 

·--The ·unity of these aspects in the universe shows itself as one Being 

and one Reality which, as Self, oases, sl.::.pports, and informs the universe, 

as Purusha experiences the universe, as Ishvara wills, governs, and' 

possesses the universe. Maya, Prekriti, and Shakti create and keep the 

. . . 26 Ulllverse 1n motlon. 

Auanda 

The third part of the trinity of Brahman is Ananda or Bliss. 

This knowledge of Brahman as Ananda is contained in the Taittii:.tta 

Upani~ad 3.6: 

He knew that Brahman is bliss. 
from bliss, when born, they live 
't,z-hen departing, they enter. 27 

For truly, beings here are born 
by bliss and into bliss, 

25Ibid., p. 318. .' 26Ibid., pp. 322..;.323. 

27Radhakrishnan, Upanisads, p~557. (anando brahmeti jyajanat, 
anandadd hy eve khalv imani bhiitani jayante, anandena jatani jivati, 
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Ananda is the beatitude, the bliss of pure conscious existence and 

energy. It is the divine counterpart of the lower emotional and 

sensational being. It is the secret delight by which all things are 

created and sustained in existence. Allanda in the world manifests 

itself in three ways: beauty, love, and delight in all things. It is 

the artist of creation who witnesses, experiences, and takes joy in 

creation. In lower consciousness it creates its opposites, the opposite 

of a sense of beauty being a sense of ugliness, of love and attraction 

being hate and repu~sion, of delight in existence being pain and grief. 

Ananda manifests, itself in Being and in Becoming and is not limited. In 

'other words the self-delight of Brahman is ,not limited by the possession 

of its absolute self-being. Its force of consciousness is capable of 

-,-throwing itself into many forms 'and 'with an endless variation. Its 

self-delight is capable of movement, of variation, of revelling in the 

variety of forms. The object of the creative play of force is to enjoy 

its own self-movement and self-variation. 28 

Together Sat, Chit, and Ana.cida 'tvith their powers form Sachchi-

dananda which is, for man, the divine'being. 

This Divine being, Sachchidananda, is at once impersonal 
and personal; it is'Existence and the origin and founda~ion 
of all truths, forces, powers, existences,-but it is also 
the one transcendent Conscious Being and the All person 

"of whom all cons,ciaus beings are the selves and personal­
ities; for He is tl],eir higl~est Self and the universal 
indwelling Presence. 29 

27 (cont.) anandam prayanty abhisa.rb.viS'anti.) 

28M . I d' A b' d 131 a~tra~ ntro uct:LOU to liro ~n 0, p. • 

29Aurobindo, Life Div;ne, p. 590. 
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Involution or Creation 

Sachchidananda as the divine being is the creative. power of the 

universe. Creation occurs when Brahman realizes his variations and 

potentials and actualizes himself in the creative plunge of delight. 

This is to say that delight is the "why" of creation. It implies that 

Brahman is absolute perfection and is complete in himself. The creation 

originates from delight or spontaneous joy. Just as the ecstatic dance 

- of---Shiva is an act of spontaneity, so is the act of creation. It is a 

creation from lila rather than a creation from need or desire. Aurobindo 

holds that the Absolute is beyond stability and movement as it is 

beyond unity and mUltiplicity. In fact the absolute takes its place 

in the one and the stable and whirls around itself infinitely, incon-

--eeivable, and -securely. ~Iorld-existence is in fact the e-ustatic dance 

of Shiva which multiplies the body of God numberlessly to the view. The 

sole reason for the dance is the joy of the dancing. 30 Brahman then, 

creates the world because of ecstatic ·bliss, not from reason. The whole 

of creation is the child's joy, the POI:t' s joy, and the actor's joy of 

the soul of things eternally young, perpetually creating and recreating 

himself for the sheer bliss of the self-creation. 

The question arises that if thl: world is the lila of Brahman 

and is a ma."'lifestation out of the bliss of Brahman, where then does evil 

arise, for evil seems to man to be a con-tradiction of bliss? Evil 

30Ibid ., p. 74. 
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exists as that which is a negation of the extrinsic elections of 

things and hostility toward the welfare of anything. But if evil exists 

as a concrete, such as bliss, then one must posit a dualism of polari-

ties. For Aurobindo this cannot be the case. He remarks that it is 

sometimes reasoned that as Truth and Good have their absolutes, so 

must falsehood and evil. Or if this is not the case, then both must be 

relative. As far as he is concerned, if Knowledge and Ignorance, Truth 

and'Falsehood, Good and Evil exist only in relation to each other, then 

beyond this relationship they have no existence. But,this he says. is 

not the truth of the relation of these because Falsehood and Evil are, 

unlike Truth and Good, very clearly results of Ignorance and cannot 

exist where there is Knowledge. That is, they can have no existence in 

31 
". -"the' Divine Being because they cavnot be elements of the Supreme Nature. 

Evil, then, is a product of Ignorance and as such does not exist as 

having equality with good. In fact evil as pain of existence as opposed 

to pleasure of existence is the lesser case of man's existence. In 

reality the sum of the pleasure of existence far exceeds the sum of the 

pain of existence. Any appearances and individual cases to the contrary 

are not withstanding. Aurobindo holds that the normal state of nature, 

whether that be active or passive, surface or underlying, is pleasure of 

existence. Pain exists as a contrary occurrence which temporarily 

suspends or overlaps that normal state. But because pain is temporary 

the lesser sum of pain affects us more intensely and usually looms 

31 . . . 
Ib1i., pp. 532-533. 
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larger to man than the greater sum of pleasure. This is because the 

latter is normal, men do not treasure it and hardly even observe it 

unless it intensifies. 32 Pain exists because man does not live in 

ethical world. 

The att~mpt of human thought to force an ethical meaning 
into the whole of Nature is one of those acts of wilful and 
obstinate self-confusion, one of those pathetic attempts 
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an 

of the human being to read himself, his limited habitual 
hUlllan self into all things and judge them from the stand­
point he has personally evolved, which most effectively 
prevent 'him from arriving at real knowledge and complete sight. 33 

Ethics is related to humanity but it is tlOt an essential feature of 

nautre, and because of its relation to humanity I will suspend the 

discussion of ethics for the moment. Thus it is that evil exists as 

part of Ignorance and relates specifically to humanity rather than 

'-nature. 

In the Ananda of involution of Sachchidananda the divine 

plunges into the realm of Ignorance in order to create the world. 

This plunge into Ignorance is possible because of the ability of 

Absolute through Cit-Shakti to manifest self-variation, self-li!!litation, 

and self-absorption. The absolute places itself under limitation and 

performs Tapas in order to manifest the T,vorld. Aurobindo notes: 

Tapas means literally heat, afterwords any kind of energism 
askesis, austerity of conscious force acting upon itself 
or its obj ect. The world was cr,eated by Tapas in the form, 
says the ancient image, of an egg, which being broken, again by 
Tapas, heat of incubation of conscious force, the Purusha 
emerged, Soul in Nature, like a bird from the egg. 34 

32 
Misra" Integral Advaitism, pp. ILfO-141. 

33 Aurobilldo,Life Divine, p. 33. 

34Ibid ., p. 509. 
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This performance of Tapas by the Absolute is the process of self-

modification. The manifestation that arises from this activity presents 

itself as truth and untruth, knowledge and ignorance, etc. This involution 

is presented in Figure 1 page vi. This figure shows that Sachchidananda 

descends or involutes from Sachchidananda through Horizon A to Supermind 

on do\vuwards into Mind, Psyche, Life, and Matter. The Supermind is 

absolute knowledge and power (Vidya). It is the knowledge of reality 

and the future and is in unity with Sachchidananda. Because of the 

make-up of involution, Supermind passes from a stage of knowledge to a 

stage of ignorance (Horizon B) in its downward movement to Mind. Mind 

is Avidya and the manifestor of the world given to man. Involution 
/ 

/ moves on by a process of fragmentation "Thich eventually reaches the 

level where fragmentation is complete and unity is lost. This last 

stage is matter and is a state of Inconscience (Horizon C). This last 

state of inconscience is the seeming complete loss of spirit. Aurobindo 

comments, "In the descent into the material plane of which our natural 

life is a product, the lapse culminates in a total inconscience out of 

which an involved Being and Consciousness have to emerge by a gradual 

evolution. ,,35 

Thus far we have arrived at the final point of involution, 

namely inconscience. The inconscience is a trance-like state, a self-

absorption which shows itself as darkness. In the inconscient the being 

35Ibid ., p. 591. 
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of the infinite is there, though it seems to us rather like an infinite 

non-being by appearances or a self-oblivious intrinsic consciousness 

and force \.;rhich exist in a.pparent nop.-Being. Because of energy of the 

Inconscient an ordered world is created in a,trance of self-absorption. 

The inconscient force acts automatically and with an apparent blindness 

but still with the inevitability and power of the truth of Infinity.36 

The inconscience is, as just noted, a seeming and apparent non-being 

which acts with seeming blindness. But in actuality it is a starting 

point which gives the appearance of non-being. Aurobindo obse.rve.s: 

It has indeed to be accepted that an inconscient force, an 
inconscient substance are the starting point of the evolu­
tion, but it is a consciuus Spirit and not an inconscient 

-Being that is 'emerging in the evolution., The Inconscient 
and its primary works are penetrated by a succession of higher 

, __ and higher powers of being and are made sllbj ect to Conscious­
ness so that its obstructions to the evolution, its circles 
of restriction, are slowly broken, the Python coils of its 
obscurity shot through by the arro'V]s of the Sun-God; so are 
the limitations of our material substance diminished until 
they can be transcended and'mind, life and body can be 
transformed through a possession of them by the ~reater 
law of divine Consciousness, Energy, and Spirit.~7 

The action of the transformation from matter to Spirit is a reverse 

of involution or fragmentation, it is reunion and an evolution. Therefore 

the ignorance is a state of purpose and of necessity. "The ignorance 

is a necessary, though quite subordinate term which the universal 

knowledge has imposed on itself that that movement might be pos.sible,--

not a blunder and a fall, but a purpos.eful descent, not a curse, but a 

divine opportunity.,,38 

36 . 
Ib1.d., p. .3ll. 37Ibid., pp. 593-594. 

38Ibid ., p. 527. 



/ 
I 

47 

Evolution 

Evolution is the inverse action of involution and is a conscious 

movement. A graphic presentation of the involution-evolution process 

is given in Figure 2 page vii. Sachchidananda involutes into matter, 

evolution begins from the inconscience upward in the ignorance through 

life, psyche, mind, higher mind, ovennind, to Horizon R at which point 

evolution passes from ignorance into knowledge. The evolution beyond 

mind will be dealt with in the following chapter of this thesis. 

Progress and Telos 

For Aurobindo the phenomenon of evolution includes a concept of 

progress and telos. The question of ends, aims, and goals is intrinsic 

in his consideration of progress. For Aurobil1.do progress means that 

each grade of cosmic manifestation is turned by the process of rebirth 

into a means for the individual soul or psychic entity to manifest more 

of its concealed consciousness. In fact each life becomes a step in a 

victory over Matter by a greater progression of consciousness in Matter 

which shall make Matter a means for the full manifestation of the spirit~9 

Progress then is the movement from matter through life and mind to 

spirit. The spirit then is the telos toward which evolution is 

progressing. Aurobindo states: 

A manifestation of the greater powers of Existence till the 
whole being itself is manifest in the material world in terms 
of a higher, a spiritual creation, may be considered as 

39 
_Ibid., p. 736. 
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the teleology of the evolution. This teleology does not 
bring in any factor that does not belong to the totality, 
it propose.s only the rea1isati.on of the totality in the 
past. There can be no objection to the admissions of a 
teleological factor in a part movement of the universal 
totality, if the purpose--not a purpose in the human sense, 
but the urge of an intrinsic truth necessity conscious 
in the will of the indwelling Spirit--is the perfect mani­
festation there of all the possibilities inherent in the 
total movement. All exists here no doubt, for the delight 
of existence, all is a game or Lila; but a game too carries 
within itself an object to be accomplished and without 
the fulfillment ~5 that object would have no completeness 
of significance. 

The grounding of teleology is in and upon Sachchidananda as 
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R. S. Yri.sra notes, "The higher teleology in Sri Aurobindo' s view' consists 

in the supermind and Sachchidananda in the world of matter, life and 

/ -mind and the consequent transformation-of these principles by the light 

and power of the Spirit.,,41 

The process of evolution is a non-continuous process requid_ng 

"an-intervention of the divine. S. K.Ma.itra writes, "For Sri Aurobindo 

the world does not evolve of itself in a continuous process, but it 

requires at every crucial stage of its evolution Divine intervention 

in the shape of a direct descent of the Divine Consciousness. No 

radical change in the stage of evolution is for him possible without 

42 
such a Divine Descent." This fact is represented in Figure 2 as the 

arrowed lines extending from the upper left to the various manifestations 

of Sachchidananda from matter upwards. The movement of evolution is 

40Ibid ., p. 743. 

41 
Misra, Integral Advaitism, p. 363. 

42 
Maitra, Meeting of East and'W~st, p.257. 
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not a slow, steady, monotous gradation but is a series of rapid and 

sudden outbursts. Aurobindo maintains that Nature prepares slowly 

behind the veil, wor1d.ng a little backwards, working a little fOTIvards 

until one day she arrives at the combination of outward things which 

make it possible for her to throw her new idea into a realized formation. 

Then suddenly.with violence the evolution moves on. 43 The intervention 

of the ·divine nature into evolution gives to us the conception of the 

development of an eschatology. This eschatology is the spiritual end 

of man within an evolutionary teleologic'al cosmology. This end will be 

the fulfillment of the true being of man. It gives a linear view of the 

universe which has a divine telos.· Aurobindo comments on the onward 

march of evolution from the lower to the Absolute without a return: 

.... ·Earth-life is not a lapse into the mire of something undivine, 
vain and miserable, offered. by some Power to itself as a 
spectacle or to the embod{ed soul as a thing to be suffered 

. - "·and··then cast away from it: it is the scene of the evolu­
tionary unfolding of· the being which moves tmvards the 
revelation of a supreme spiritual light and power and joy 
and oneness, but includes in ~4 also the manifold diversity 
of the self-achieving spirit. " . 

Also Aurobindo, in commenting on the cycle of rebirth, speaks of the 

cyclical v'iew of· the universe as purposeless: 

Not to return as speedily as maybe to heavens where perfect 
light and joy are eternal or to the supracosmic bliss is 
the object of this cosmic cycle, nor merely to repeat a 
purposeless round in a long unsatisfactory groove of ignorance 
seeking· for knm.;rledge and never finding it perfectly,...,.-in 

43Sri Aurobindo, Evolution, (pondicherry: Sri Aurobindo Ashram, 
1964) ~ p. 8. 

44 . 
Aurob~ndo, Life.Divine, p. 606. 



that case the ignorance would be either an inexplicable 
blunder of the all-conscient or a painful and purposeless 
necessity equally inexplicable,--but to realise the Ananda 
of the Self in other conditions than the supracosmic, in 
cosmic being, and to find its heaven of joy and light even 
in the opposition offered by the terms of an embodied 
material existence, by struggle therefore the joy of self­
discovery, would seem to be the true object of the birth 
of the soul in the human body and of the labour of the human 
race in the series of its cycles. 45 

This fact of the rejection of a cyclical view of the universe 

50 

has been recognized by S. K. Maitra and R. S. Srivastava. Maitra comments, 

"Sir Aurobindo is definitely of opinion that the process of history is 

not cyclical. In fact, in his view, the cyclical view of evolution 

will make evolution a farce. ,,46 
Srivastava adds, "Sri Aurobindo's 

definite contribution to the theory of evolution is his cosmic view of 

it and secondly, his view of a steady ascent in evolution from the lowest 

to the highest stages. For him, evolution knows no lapse, it is a 

steady march to the ultimate goal, namely, the attainment of the Divine 

status. There is no place for regression, far less for dissolution, in 

his system.,,47 Thus it is that Aurobindo has rejected a cyclical view 

. of the universe and replaced it with a linear view with its culmination 

in a divinized world; Therefore because of his concept of divine inter-

vention at each stage of evolution, there is working behind each move-

ment a divine telos. This telos is to culminate in supramental gnostic 

being. Thus the final form of man is fostered and instituted by the 

45Ibid .• , p. 527. 

46S . K. Maitra, "Sri Aurobindo and Spengler: Comparison between 
the·Integral and the Pluralistic Philosophy of History", from The Integral 
Philosophy or Sri Aurobindo, ed. H: Chaudhuro and F. Spiegelberg, (London: 
George Allen, 1960), p. 78. 

47 
R. S. Srivasta7a, Sri Aurobindo and the Theories of Evolution, 

(Varanas :The Chowkhanbe Sanskrit Series Office, 1968), p. 418. 
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divine; this in turn gives to man an eschatological view of the future. 

I will develop this further in the third chapter. 

The Triple Process of Evolution 

In evolution there are three processes that take place. These 

are widening, heightening, and integration. These processes widen, 

open, refine and adapt lower principles so that they are able to ascend 

to the higher stage. In a process of widening evolution increases 

-urganization, expression, and differentiation so that it is capable of 

evolving to a higher principle. The process of heightening is the 

ascent from grade to grade upwards. This is shovm in the evolution of 

the principle of life out of matter. Hhen the step in the evolution has 

taken place and the principle has reached a higher stage the process 

o-(}f o-4.ntegration taken place. This process is a mode of complexification 

of the less complex which alters the lower principle so that it ascends 

the evolutionary ladder as the new principle is manifested. Aurobindo 

co.nnn.ents, "A taking up of what has al:i::eady been evolved into each higher 

grade as it is reached and a transformation-more or less complete so 

as to admit of a total changed working of the whole being and nature, 

an integration, but be also part of the process, if the evolution is to 

be effective."48 The effect of integration upon the lower principles is 

that when a higher principle evolves it returns to the lower principle 

to initiate as much as is possible through its power. 

48A
o b" d L"f- D" " 627 uro In 0, ole 1 Vlne, p. , • 
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This triple process is involved in the raising of all 

potentially higher principles out of their lower status to the divine. 

It is a radical change of the world of ignorance. "The end of this 

triple process must be a radical change of the action of the Ignorance 

into an action of Know1edge,of our basis of inconscience into a basis 

of complete consciousness,--a completeness w.hich exists at present only 

in·what is to us the superconscience.,,49 

An entire transformation of the lower to the highest stage 

cannot take place just by the action' of the 1:-igher principle helping 

and transforming the lower because, when the higher principle returns 

. into the lower to raise it up, it has a loss of power. Thus it cannot 

... fu11y raise the lower .and by returning to the lower it loses some of 

its own power. In fact an entire transformation can only take place 

when the full emergence of the law of the spirit takes place. This is 

the power of supermind or gnosis entering into Matter which must in 

turn .evo1ve into higher Matter. This would. change the mental into the 

supramentai','being; it would make the inconscient in man conscious Cl-nd 

spiritua1ise his material substance; it would erect laws of gnostic 

consciousness in his whole evolutionary being and nature. Aurobindo 

notes that this transformation "must be the culminating emergence or, 

at least, that stage in the emergence which first decisively changes 

the Nature of the evolution by transforming its action of Ignorance and 

49Ibid., p. 627. 

50Ibid ., p. 629. 
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its basis of Inconscience.,,50 So we see that with the coming of the 

supramental the complete transformation will emerge. 

Matter ----
So it is then that matter as inconscient existence evolves by 

the processes of widening, heightening, and integration. But in essence 

matter is, at base, spirit in Aurobindovs thought. He states, "The 

two are one: Spirit is the soul and reality of that which we sense as 

Matter; Matter is a form and body of that which we realise as spirit.,,5l 

Matter is the involuted power of the superI!!_ind and contains within 

itself the desire to return to the absolute. The reason for this is 

-'that at base matter is the ground upon which the spirit is to build. 

"Matter is subs,tance itself, whether subtle or dense, mental or material. 

It is, form and body of spirit and was create4 to be a basis for the 

self-expression of the Spirit."52 Mat:ter is the first manifestation in 

Space and is the substance and stuff of the upiverse. In a description 

of the first witness of creation Aurobindo notes that we are met with, 

dumb secrecy within which there is no hint of any principles of de~elop-

ment other than'a material world. He states: 

A witness iQf creation, if there had heen one conscious 
but uninstructed, would only have seen appearing out of 
a vast abyss of an apparent non-:-e:xistence an Energy busy 
with the creation of Matter, a material vrorld and material 
objects, organising th.e infinity of the Inconscient 
into the sc.heme of a boundless universe or a sys.tem of 

5OIbOd 
~., p. 629: 

51Ibid • , p. 222. 

52Ibid • , p. 573. 



countless universes that stretched around Him into Space 
without any certain end or limit, a tireless creation of 
nebulae and star-clusters and suns and planets, existin.g 
only for itself, without a sense in it, empty of cause or 
purpose. 53 
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But the immediate apparent is not the cause because working behind this 

creation is the desire for return to unity and wholeness. If the 

witness looked again after countless aeons he vlOuld have seen the 

outburst of life. "He would have seen a Nature concerned only with 

establishing this outburst of life. • . • ,,54 

Life 

Just as matter is a hidden fO~1m of the absolute so is life a 

hidden form. Life, however, is beyond the stage of matter and is a 

higher principle. Life, like matter, proceeds and evolves through 

the widening, heightening and integration process. As life evolves 

it passes through four s.tages of development. The first status of life 

is characterized by dumb. inconscient drive. This drive is. not free 

but cont.rolled by the universal movement of which it is a part. The 

second status of life is. desire. This' desire is inherent in life and 

pushes. it forward on the ladder of perfection. But this status is 

limited because its capacity cannot fully possess univers.ality. The 

third status is that of love. This status seeks to possess ad to be 

possessed, to receive and to give. Out of love the fourth status and 

perfection of life is realized. The fourth. is a sign of perfection. 

53Ibid., p. 756. 

54Ibid ., p. 756.' 
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It is conceived of as "the pure and 'full emergence of the original will, 

the illumined fulfillment of the intermediate desire, the high and deep 

satisfaction of the conscious interchange of Love by the unification of 

the state of the possessor and possessed in the divine unity of souls 

which is the foundation of the supramental existence.,,55 Thus it is 

that life evolves upward to the next stage of evolution which is the 

psyche. 

Psyc~e 

The psyche is the inmost entity in man, it is the soul or inner 

being of man. At first this soul is weak and only after sufficient 

evolution can it take full, rightful place Within the evolutionary 

framework of Aurobindo. The psychic being does not emerge full-grown 

and luminous but evolves and passes through a slow development. A .... 
h.L.. 

,first its figure of being may be indistinct and may remain weak and 

,undeveloped for a long time, not impure but imperfect. This is slow 

because it rests its formation only on the power of soul which must 

work against Ignorance and Inconscience. Its appearance in fact is the 

sign of the emergence of Sou1. 56 The psyche is that which is the 

permanent being in us. There are two forms of psychic being, an upper 

and a lower. The upper is Jivatman, which is our true being, and we 

become awa:re of it when higher knowledge comes. The lower is the psychic 

55Ihid ., p. 201,: 

.. 56Ibid., p. 796. 
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being which stands behind mind, body,. and life.. The Jivatman is above 

the manifestation of life and presides over life. The psychic being 

stands behind the manifestation in life and supports it. 57 This true 

soul secret in us is veiled but always alight . 

• this veiled psychic entity is the flame of the Godhead 
always alight within us', inextinguishable even by that 
dense unconsciousness of !3-ny spiritual self ~vithiIl which 
obscures our outward nature. It is a flame born out of the 
Divine and luminous inhabitant of the Ignorance, grows in 
it till it is able to turn it t<)wards the knowledge. It 
is the concealed Witness and Control;' the hidden guide, 
the daemon of Socrates, the inner light or inner voice of the 
mystic. It is that which endures and is imperishable in 
us from birth to birth, untouched py death, decay or corrup­
tion, an indest~uctible spark of the Divine. Not the unborn 
Self or Atman, for the Self even is presiding over the 
existence of the individual is aware always of its l:miver­
sality and transcendence, it is yet its deputy in the forms 
of Nature, the individual soul, caitya purusa, supporting 
mind, life and body, standing behind the mental, the vital, 

-----the-subtle-physical being inns'and ~~tching and profiting 
by their development and experience. 

-----Thesoul is that which is the core of man, that which is the 

real of man and because it is the real it is that which is reborn. The 

belief in the birth of an ascending soul into human form and its rebirth, 

without which evolution cannot complete itself, rests on the basis of 

the progressive. transit of the soul into ~higher and higher grades of 

the earthly. existence. Once the human 1~vel has been reached, rebirth 

takes place, which is necessary for the grow.th of the soul. This is 

because one brief human life upon earth is insufficient for the 

57 .. T_' I Ad . . 303 ntts;ra, :1!J.Ltegra valtlsm, p. . 

58Aurobindo, Life Divine, p. 207. 
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evolutionary purpose. 59 Under the aspect of rebirth viewed under 

evolution life becomes a progressive ascending series for the unfolding 

of the Spirit. It acquires a supreme significance because with rebirth 

the way of the Spirit in its power is justified. Aurobindb sees rebirth 

as the sum of works of a_large spiritual Will and Wisdom in which the 

human soul and the cosmic spirit look into each other's eyes with a 

60 
noble and divine meaning. 

Mind 

The first instant of the cooing of man into the world probably 

developed from a species or genus of animal being. 6l This animal being 

was preparing for human birth through the activity of the spirit within, 

building upon the frame of matter and life and a lower and less 

. - - evolved form of psyche. ··Human birth is a place at which the, soul must 

arrive in a long succession of rebirths. In fact the soul has passed 

through the whole chain that life has strung in the physical universe 

on the basis of the body or the physical principle .-62 

Man today is a complex creation. In fact he is tlLe most complex 

creature that has been create.d. He is the richest in content of 

consciousness; he is the head of the earthly creation, but he does not 

exceed it. Even as other creatures so man too has his own native law 

or limits. Man has a sIJecial kind of nature, svabhava, svadharma, 

59Ibid., p. 709. 

60Sri Aurobindo, The Problem of Rebirth, (pondicherry : Sri 
Aurobindo Ashram, 1952), p. 52. 

6lAurobindo, Life·Divine, p. 746. 

62Ibid., p. 678. 



within, whose limits he can extend and develop.G3 Aurobindo observes: 

• • • in Nature each of us has a principle and will of our 
own becoming; each soul is a force of self-consciousness 
that formulates an idea of the Divine in it and guides by 
that its action and evolution, its progressive self-finding, 
its constant varying self-expression, its apparently uncer­
tain but secretly inevitable growth to fullness. That is 
our Swabhava, our mrn real nature; that is our truth of 

58 

being which is finding now only a constant partial expression 
in our various becoming in the world. The law of action 
determined by this Swabhava is our right law of self-shaping, 
function, working, our Swadharma. 64 

Man cannot however, go outside his limits because he is still evolving in 

ignorance and he must T.]"ork in ignorance to go beyond it. Aurobindo states 

that, "Man ha.s to work in the Ignorance, to learn under its conditions, 

to know it up to its farthest point".s.o that he may arrive at its 

borders where it meets the Truth, touch its final lid of luminous 

obscuration and develop the faculties: which enable him to overstep that 

powerful but really unsubstantial barrier. rr65 

In the p,rocess of overstepping ignorance man must go beyond 

the limitations of the physical mind becaus,e the physical or sense mind 

Ca.nnot understand supraphysicsl rea Lities except when it is perfected. 66 

In this process of perfection man gains a new knowledge. This knew 

knowledge is given to man when he reaches the supramental. It is 

called the logic of the infinite and gives to man the knowledge of the 

logic of divine being. I will postpone discussion of this knowledge 

for the present. 

63Ibid., p. 749. 

64 
Aurobindo, Essays on the Gita, p. 476. 

65Aurobindo, Life Divine, p. 437. 
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The human or higher mental phase of evolution has within itself 

three grades of human mind, to date. These are the physical man, the 

vital man and the intellectual. The lower phase of the human is the 

physical man or mind. The physical man is one who is an extrovert. 

He feels he is a creature of raw nature, made by nature and dependent 

upon it. For him there is no inner being or inner 1iving. 67 This 

phase is the first stand of man because at present man still normally 

takes his first secure stand on the lowest sub-plane of the inte11i-

gence, the physical-mental. It can be called physical-mental because 

it depends for its evidence of fact and sense of reality on the 

physical brain, mind, and sense-organs. The physical man is he "Tho 

attaches most importance to objective things and to his outer life; 

he has little subjective intensity or inner existence and subordinates 

h h h f · h l' f . 1" 68 w atever e as 0 ~t to t e greater c a~ms 0 exter~or rea ~ty. He 

represents most of the family of man. 

The second and middle phase of the human is the vital man or 

mind. The nature of the vital man is adventurous, artistic, poetic, and 

champion of causes. The vital man is the man of desire, the kinetic 

individual who lays great stress on mate~~a1 existence. He strives for 

experience, longevity, life-power and life-affirmation. At his r~ghest 

IIhe becomes the breaker of bonds, the seeker of ne~.;r horizons, the 

disturber of the. past and present in the interest of the future. ,,69 

67Ibid . , p. 911. 

68Ibid • , p. 639. 

69Ibid . , p. 641. 
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The third and higher phase of the human is mind-plane of pure 

thought and intelligence in the mental world. These are the scientist, 

philosoph~r, intellectual creator, the idealist, and the dreamer. He 

lives in the mind and the things of the mind. As Aurobindo observes: 

Thus to live in the mind and the things of the mind, 
to be an intelligence rather than a life and a body, 
is our highest position, short of spirituality, in 
the degrees of Nature. The mental m~n, the man of a 
self-dominating and self-formative mind and will 
conscious of an ideal and turned towards its reali­
zation, the high intellect, the thinker, the sage, 
less kinetic and immediately effective than the vital 
man. • • but as powerful and eventually even more 
powerful to open new vistas to the race, is the normal 
summit

7
0f Nature's evolutionary formation on the human 

plane. 0 

This man of intelligence is not the highest in the evolutionary scheme. 

He is merely·the point at which the man of the present has reached. But 

for us these three phases seem to be only psychological types that have 

just happened to develop. But Aurobindo assures us that this is not 

the case. They are the steps of man's evolution towards his own self-

exceeding. I will now leave this mode of approach and the next phase 

of development for the moment to concentrate upon man's existence in 

the world of the present. 

Man as he exists today is the driving force behind his own 

future evolution. But man is faced in this world. with many problems 

that seem to be insurmountable. Man is estranged in his existence, 

70 
~., p. 642. 
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he is out of harmony with his world and his nature. He is out of 

harmony because he is different from all that has preceeded him on the 

evolutionary ladder. He is in disharmony with his nature because he 

has within his being the push of Sachchidananda to exceed himself. Man 

is pushed forward because man, "not only turns his gaze downward 

towards what is around him when he has reached a higher level but up-

ward towards what is above him and inward towards what is occult within 

him. In him not only the do,vuward gaze of the universal Being in the 

evolution has become conscious, but its conscious upward and inward 

\\71 gaze also develops. 

Man is faced with the problem of right action or ethics because 

he is a free being. But this freedom is a limited one because even 

when the will of man is completely free it cannot act in isolated 

independence. This is because the individual being and nature are 

included in the universal Being and Nature and dependent on the all-over­

ruling Transcendence. 72 Man is under the power of his own becoming and 

it is this becoming that is forming the basis of future man. Because 

of his freedom he is an ethical being. The aim of ethics for the human 

is to prepare him for further evolution. The inmost aim of ethics is 

"to lessen and tame, purify and prepare to be fit instruments the vital 

and physical and lower mental life so that they may be transformed 

into notes of the higher mental and eventually the supramental harmony, 

7lIbid ., p. 638. 

72Ibid ., p. 823. 
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but not to mutilate and destroy them." 73 In fact it is not only ethics 

but society, art, science, and r:-ligion which exist toward the furthering 

"of man upward on the evolutionary steps. 74 But ethics for Aurobindo is 

temporary and a status of man that will be overcome in the coming 

evolution. Ethics, law and the standard, rlhas to be imposed on us nmv 

because there is in our natural being an opposite force of separateness, 

a possibility of antagonism, a force of discord, illwill, strife."
7S 

But in the-further evolution ethics will not be needed because there 

could not be separate problems of an ethical conflict of good and evil 

because problems are the creations of mental ignorance. They cannot 

exist in a consciousness in which knowledge arises self-born and the act 

is born out of knowledge. 76 

, ,- 'Thus' as 'the problem of ethics ceases to'be, just so the problem 

of evil c.eases. Evil exists for man because he is still within the 

grip of Ignorance. Evil is the result of 'a spiritual ignorance which 

will disappear only by the growth of a spiritual consciousness and the 

light of spiritual knowledge. The estrangement of our being from others 

can only be assuaged by removing the division of our nature from the 

" 1 I" 77 ~nner sou -rea ~ty. 

For man to evolve upward within his own being and ascend through 

,-the'three statuses, i. e-. physical, vital, and intellectual of man he 

73Ibid . , p. ~37. 74J.bid. , p. 612. 

75 
885. 76.Ibid . , 884. . Ibid., p. p. 

77Ibid • , p. 562. 
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must be given the opportunity to do so. This opportunity is present 

"-'iIi-'the action of rebirth and karma. Karma is the will of the spirit 

in action, the creation of will. ~~at is in the will of being, expresses 

itself in Karma and consequence. That is when thE: will is limited in 

mind, Karma appears as a bondage and a limitation. Rut when it is 

infinite in spirit, Karma and consequence become "the joy of the creative 

spirit, the construction of the eternal mechanist, the world and drama 

-or the eternal poet, the harmony of the eternal musician, the play of 

the eternal child. ,,78 Karma then is limited in its povler over man. 

It is only a temporary state and exists as a process in the evolution 

of man. The misunderstanding of Karma and its power comes from the 

human who exists in ignorance. The human being is he who has the rule 

of'reward and punishment as a social necessity. This was necessary in 

order to restrain harmful action against the comwnnity and encourage 

helpful action. But "to erect this human devic~ into a general law of 

cosmic Nature or a law .of the Supreme Being or ,the supreme law of 

existence is a procedure of doubtful value.,,79 Besides, he comments) 

"It is not conceivable that the spirit within is an automaton in the 

hands of Karma, a slave in this life of its past actions; the truth must 

be less rigid and plastic. fl8D The truth is that because of the exceeding-

,ly complex sum of the manifold experiences and many-sided actions of the 

78Aurobindo, Problem of Rebirth, pp. 114-115. 

79A b· d . ~ 'D' . 724 uro In 0, LJ_Ie lVlne, p. • 

80Ibid ., p. 720. 



spirit in life Karma takes its place wi·thin the determining factors of 

.. __ . ____ material exi_step,ce and ceases. to_.pe a single principle set against the 

spirit. In this way Karma has a place ,..n.thin the structure of rebirth. 

As Aurobindo observes: 

Rebirth is the continuity of that self-effectuation in 
the individual, the persisten.ce of the thread; Karma is 
the process., a force, a wurk of energy and consequence in 
the material world, an inner and an outer will, an action 
and mental, moral, dynamic consequence in the soul evolution 
of which the material world. is a question of the general and 
particular laws, the way in which karma work~lout and helps 
the purpose of the spirit in birth and life. 
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The integral relationship of rebirth to Aurobindo's evolutionary 

framework has been pointed to earlier in this thesi.s. Suffice it to 

say that Aurobindo sees rebirth as a necessity for the furthering of 

human evolution. He remarks, "For the same reason that has made 

the human birth itself a culminating point of the past succession, the 

previous up'tvard series,--it must be so py the very necessity of what 

it has to do by merely developing into humanity; it has still to' develop 

h h . . . hi h . b . 1"" ,,82 t at umanlty lnto lts g er POSSl '1 ltles. Rebirth is the negation 

of death, for the law of death applies to the outward, the transitory, 

material universe. For the soul,w.hich is eternal, having once limited 

itself by concentrat~on 011 the immediate world then experiences death 

and rebirth to seek its infinity. It seeks its infinity by adding 

-moment to moment to store up Time-experience which is called· its past. 

8lAurobindo, Problem of Rebirth, p. 125. 

82Aurobindo, Life Divine, p. 679. 
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Aurobindo states, "In that time it moves through successive fields, 

successive experiences or lives, successive accumulations of knowledge, 

capacity, enjoyment, and all this it holds in subconscious or super­

conscious memory as its fund of past acquisition in Time.,,83 

The psyche is the most important part of man's personality for 

it is this part ~vhich will be able to evolve rapidly. In the inferior 

creature this part was not able to develop to the extent that it will 

in man. In fact Aurobindo points to a time when the soul entity will 

emerge from behind the veil of ignorance into the knowledge and become 

the full maste~ of its own evolution. This means that the secret 

indwelling spirit, the God within, will emerge and undergo inner psychic 

h h · 11 . . d·· .. 1· 84 c anges t at Wl glve to creatlon a lVlne, splrltua eXlstence. For 

this creation to take place man must understand what has kept and 

hindered evolution up to this point. This knowledge can be gained by 

his own understanding of the logic of the infinite. 

Logic of the Infinite 

The logic of the infinite ·is the logic of the divine or supreme 

being. It is that law or reason by 1;vh.ich the divine operates according 

to its own nature. It is beyond. human reason and logic nad for this 

reason usually appears to man as magic. But in actuality this magic is 

to finite reason the logic of the infinite. It is the reason which is 

83Ibid ., p. 179. 

84Ibid., p. 752. 



contained in all the ope:!atiotls of the infinite, It is not mental or 

intellectual reason but spiritual and supr&~ental. It is: 

• . • a greater reason, a greater logic because it is more 
vast ,subtle, complex in its operations: it comprehends 
all the data "lhich our' obse.rvation fails to seize, it 
deduces from th8~ results which neither our deduction nor 
induction can anticipate, be.cause our conclusions and infer­
ences have a meagre foundation and are fallible and brittle. 8S 
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This greater logic of the infinite gives to man the capabilities 

to understand partially the workings of the AbsolLlte in evolution. 

The nature of the infinite can be realized only by the man who has 

attained supramental consciousness. But human material reason can 

glimpse this logic by trying to go beyond abstract nature. The more 

'man goes beyond abstract nature the more he understands of this higher 

logic. This new logic supersedes all existing concepts of logic that 

man has realized up to the present. But Aurobindo does not want man 

to do away with present logic, he wants man to try to begin to 

understand the logic of the infinite. The reason why man is to keep 

present concepts of logic is because they are still necessary to deal 

with much of the world around us. Hm.ever, man can begin to develop 

the higher logic in his mind and thus push evolution onward. The 

knowledge of the logic of hte infinite is the knowl~dge of Sachchida-

nanda and its inherent power. This is knowledge of Atman-Maya, 

Purusha-Prakriti, Ishvara-Shakti. Aurobindo observes: 

8SIbid ., p. 298. 



If we look from this view point of a larger more plastic 
reason, taking account of the logic of the Infinite, at the 

'---'-'-difficulties ,.;chich meet our intelligence when it tries 
to conceive the absol~te and omnipresent Reality, we shall 
see that §ge whole difficulty is verbal and conceptual and 
not real. 

Accordingly it is true that the make-up of the Absolute is beyond the 

·conceptuality of the materia.l "lOrld. He see that the Absolute, the 

Self, the Divine, the Spirit, the Being are one; the Transcendental 

is one, the Cosmic is one; but we see also that beings are many and 

each has a self, a spirit, a like yet different nature. And since the 

spirit and essence of things is one, we are obliged to aCL.'Uit that 

87 all these many must be that one. He continues, "Again, we see that 
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there is an infinite pure status and immobile silence of the Spirit; we 

see too that there is a boundless movement of the Spirit. a power, dynamic 

88 
spiritual all-containing self-extension of the Infinite." And again, 

"One conception of the Infinite if formlessnes.s, but everywhere we see 

form and forms surrounding us and it can be 'and is affirmed of the 

Divine Being that he is at once Form and the Formless.,,89 The one and 

the many, immobility and movement, formlessness and form are under the 

logic of the infinite '. different attributes or views of the Absolute 

Sachchidananda and when man receive:s this knowledge he can look bachITard 

to the mystery of involution and look forward to the future of evolution 

and glimpse the cosmic spiritual.evolution of the spirit becoming itself. 

86I 1-"d 
~., p. 301. 

88Ibid ., pp. 305-306. 

87Ibid., pp. 303-304. 

88Ibi~., pp. 305-306. 
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In the knO'i-lledge of the logic of the infinite all of the past 

stages of involution-evolution can be better understood. The involution 

of Sachchidananda by reason of delight descends into the realm of the 

inconscient. In the inconscient the appearance of the Absolute is in 

gross matter, this evolves slowly upward into the ignorance where each 

evolving life form receives a psyche. Evolution ascends to the mental 

principle which is man. Man then continues upward in the three stages 

of mind to reach the intellectual mind. This is the mind that begins 

to reach beyond itself and grows in the knowledge of the logic of the 

Infinite. Man grows in knowledge becuase he has begun to evolve beyond 

his spiritual status. The realization of man's spiritual status and 

his future evolution is in Aurobindo's view the truth behind man's 

spiritual evolution. 



CH..4.PTER 3 VISION OF }1A..1\J' AND THE FUTURE 

Man's Transformation 

Thus far in this inquiry into the evolutionary system of Sri 

Aurobindo we have ascended from the involution of Sachchidananda into 

matter upward through evolution to man. Man, however, is in Aurobindo's 

system not the last and final stage of evolution. Man is the apparent 

culmination but not the ultimate summit. He is only a transitional 

being who stands at the turning point of the whole evolutionary movement. 1 

Before man evolution was confined to the material and outer world; the 
I 

/ turning point comes with the advent of man when evolution can become 

an inner or consciousness evolution. The process of this inner evolution 

is slov] and painstaking in its own view but from the point of previous 

evolution it is rapid and less difficult. Furthermore man today has his 

existence in:a world of bondage and to be fully free and follow his 

destiny man must undergo a radical transformation. He must be transformed 

in his whole personality. This radical change cannot arise from within 

but must be produced by the descent of the Absolute. The first change 

that will arise "~ll be the conversion of man's present nature into a 

soul-instrumentation. In conjunction "toJ"ith the psychic change there must 

lIbid., p. 360. 
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be a spiritual change bringing with it a descent of higher light, 

knO"l:..rledge, power, force, bliss, and purity into the whole being of man, 

even'into his lawest recesses and the darkness af his suhcanscience. 

When the psychic and spiritual changes accur they farm a basis far the 

last change. This is the point at which the supra..'1lental must descend. 

The cro\Viling movement in evalutian is the ascent af man intO' the supermind 

and the trans farming descent af the supermind cansciausness intO' the 

2 
entire being af man and nature. The placement af these transfarmations 

within a system is represented by Figure 3 page viii. Far these three 

changes to' take place man must begin to' bring abaut a change in himself. 

He can begin by trying to' bridge the disharmany in his own being, and 

by this actian bring himselfclaser to' the Absolute. ~nlen man ascends 

fram psychic to' spiritual to' supramental the breach between his being 

and the Absalute will nO' langer exist. 

The first awareness af the psychic aspect af man's nature cames 

to' him as a kind af awareness ar camprehensian of his saul being something 

different fram his mind, life, ar bady. Man will feel.the soul as a 

pawer in his life which is a sensible pawer. The psychic change is the 

first step up fram man's level in evolution therefare the soul is nat 

obvious taman's understanding. The soul is slawly knawn and eventually 
.. " 

becomes better knawn by man which in turn raises man in the psychic 

transformation. Thus the psychic being within man evolves and passes 

thraugh develapment and formatian. The T/J'ithin af the psychic being finds 

2Ibid ., p. 793. 
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delight in life's experiences and can gather within itself the essence 

..... - olE these experiences so that life and mind can evolve through ignorance 

towards knowledge. 

The preparation for man to understand and appreciate his true 

psychic being must begin Twith man understanding and apprecieting 

himself. When the time is ripe for full understanding man will be 

ready, but before that time man must move through preparatory stages. 

The first stage is the growth of man·/ s ego ·by his affirmation of himself 

as a unique individual. When he does this he will see what is beyond 

this step in his development. He affirms himself in ignorance in prepara-

tion for his advance towards Knowledge. 3 The more ego-centered man is, 

the more his potential for future evolution. By developing his ego-

"centricity man will be forced to look beyond his existence . He will 

be driven onw·ard to a time in the future, in this life or the next, 

when he will look beneath the sur£aceof his ego to find meaning (the 

Absolute). Man will turn to psychology to aid him in his study for 

self-meaning. 

life, and body. 

. ff.' 4 ~nsu ~c~ent. 

Psychology will help him to understand his ego, mind, 

But he will find a physical explanation of his existence 

He may be driven outside himself to Nature, to humanity, 

or to God. Whichever of these paths he takes, or he may take them all, he 

-will ·be pushed to go beyond and understand himself. This will give to 

man his first feeling of .the existence of his psyche. At this point the 

3 Ibid., p. 617. 

4Ibid ;, p. 619. 
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beginning of "psychicisation fl 'takes place" Psychicisation is, according 

.to H. Chaudhary: 

• • • psychic change of the lower nature, bringing right 
vision into the mind, right impulse and feeling into ' 
the vital, right movement and habit into the physical 
--all turned towards the Divine, all based on love, 
devotion and adoration--and finally the true v~s~on 
and sense of the dynamic Divine (the Mother) every­
where in the world as well as in the heart. 5 

But even so this psychicisation is limited because it is in ignorance. 

Man must not stop at just an awareness of his psyche but must push on 

tow'ards a ne,v transformation which will be spiritual in nature. In 

this transformation man will become a spiritual psyche. 

Man's second transformation is his experience of an inflow of 

/ spiritual experience: the experience of the Self, the Ishwara, and the 

divine Shakti. These give man the insight into cosmic consciousness, 

and the occult movement of the universe. Man is given a psychic sympathy, 

unity, and communication wi~h nature and al~ kinds of beings. 6 In this 

transformation the body, life, and mind of man will realize that their 

base is in spirit. Compared to the psychic transformation which was 

movement inward, the spiritual transformation is movement upward through 

ignorance. As Aurobindo observes: 

For it [movement of evolution] proceeds by an awakening 
of the involved consciousness and force and its ascent 
from principle to principle, from grade to grade, from 
power to power of the secret Spirit, but this is not a 
free transference to a higher status. The law of, action, 

5Misra , Integral Advaitism, p. 304. 

6Aurobindo, Life Divine, pp. 807-808 .. 



the force of action of each grade or power in its emergence 
is determined, not by its own free, full and pure law of 
nature or vim of energy, but partly by the material 
organization provided for it and partly by its own status, 
achieved degree, accomplished fact of consciousness which 
it has been able to impose upon Hatter. 7 

But even if it is just a development in ignorance it is a higher 
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development than the psychic be(:ause the development of the psychic trans-

formation has its beginning in a thought development where as the 

spiritual transformation begins in a development of being and ccnscious-

ness. In other words spiritual transfo;rma.tion is growth and existence 

in the spirit. As man grows in spirit he becomes conscious of the truth 

of Sachchidananda. Aurobindo states, "The fundamental truth of 

. spiritual experience is one, everyVihere it follows the same general lines 

and tendencies of awakening and growth into spiritual being; for these 

are the imperatives of the spiritual consciousness." S This does not 

mean that just because man begins to grasp the experience of Sachchida-

nanda as one, all is reduced to one because the domain of pure spiritual 

realization can contain great diversity. 

The spiritual transformation of man must give way to the next 

and highest transformation. Aurobindo tells us of this transformation 

built upon the psyche-spiritual change that will have taken place. He 

comments: 
A highest spiritual transformation must intervene on the 
psychic or psycho-spiritual change; the psychic moyement 
inward to the inner being, the Self of Divinity within 

7Ibid., p. 629. 

8Ibid ., p. 789. 



us, must be completed by an dpening upward to a spiritual 
status or a higher existence. This can be done by our opening 
into IV'hat :Cs above us, by an ascent of consciousness into 
the ranges of overmind and supermental nature in which 
the sense of self and spir;i..t ·is ever unveiled and permanent 
and in which the self-luminous instrumentation of the self 
and spirit is not restricted or divided as in our mind-nature, 
life-nature .• body-nature. 9 

Han must open himself to that which is descending to him to bring him 

to his consummation. 

Man's Evolution 

In union with the psychical and spiritual transformation of 

man the cosmic and outer aspect of man has continued its evolutionary 

. progress towards fulfillment. This outer evolutionary movement is 

from mental upward. through higher mind, illumined mind, intuition mind 

to 'overmind) which is'the height of evolution in the ignorance. This 
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movement is shown in Figure 2 page vii. These four grades of evolution 

beyond mental are grades of energy-substance of the spirit. That is, 

they are domains of being which are grades of spiritual substance and 

energy. They exist as fields which are levels of universal conscious-

ness-force making up and organizing itself into higher status. 

The first grade upward out of human mental intelligence is the 

higher mind. This grade has descended from the Overmind into the lower 

grades of evolution and its basic substance is, "a unitarian sense of 

being with a powerful mu.ltiple dynamisation capable of the formation of 

p. 809. 
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a multitude of aspects of knowledge, ways of action, forms and signifi-

cance of becoming, of all of which there is a spontaneous inherent 

10 knowledge." 

The higher mind has ~-lithin itself two aspects, the aspect of 

cognition and the aspect of ·will. Cognition is thought-dominated 

consciousness. Aurobindo views it as a luminous thought-mind which is 

a mind that contains cnnceptual knowledge born by the spirit. It 

contains an all-awareness which originates from the original identity 

and carries the truths of that identity within itself. It is able to 

tap the resources of logic by moving beyond logic to the knowledge 

which pre-exists in the Absolute. It is a great totality of truth 

! that is able to be known and experienced and it can if it chooses, 

engage itself in these forms of truth or combine forms to expand its 

knowledge. By this process it progresses to the next grade. But higher 

'mind also includes the aspect. of will. This aspect of will is that 

which"seeks to purify through knowle~ge, to deliver through knowledge, 

to create by the innate power of know~edge."ll That which the will 

purifies, delivers, and creates is the new being, body, life, and power 

12 
of thought through idea-force. It wills this and by doing so, 

prepares the whole being for a superior truth of existence. 

lOIbid., p. 835. 
11 

Ibid., p. 836: 

12idea-force: the word expressing the idea has the same power 
if it is surcharged with the spiritual force; that is the rationale 
of the Indian use of the Mantra. lbid., p. 836. 
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,The higher mind, the first grade in the ascending grades, is 

yet incomplete because it is an evolution in ignorance. It is not 

possible in the descent of the higher mind into ignorance to create 

the supexmind. it is only possible to make a small change, which in 

turn may be influenced by an,other descent to attain a higher status. 

Thus the descent brings with it new potential and possibility for 

future movement upward in evolution. 

The force greater than the first change is the second grade of 

Illumined Hind. In this grade mind ceases to be centered in thought 

and becomes centered in spiritual light. In conjunction with this 

there is the arrival of what Aurobindo terms "enthousiasmos". The 

centering of the mind in spiritual light gives to man a new process of 

knowledge, a process which is grounded in light but not light as man 

ordinarily conceives it. Aurobindo comments that with the descent and 

ascent of Illumined Mind: 

A downpour of inwa.rdly visible Light very usually envelops 
this action; for it must be noted that, contrary to our ordinary 
conceptions, light is not primarily a material creation 

'and the sense of vision of light accompanying the inner 
illumination is not merely a subjective visual image or a 
symbolic phenomenon: light is primarily a spiritual manifes- ' 
tation of the Divine Reality illuminative and creative; 
material light is a subsequent representation or conversio~3 
of it into Matter for the purposes of the Material- Energy. 

Along w'ith this descent of light comes enthousiasmos which is a greater 

po,v-er thrust of evolutionary development. This replaces the comparatively 

slow process of transformation of Higher mind with a rapid process. In 

l3Ib "d 83Q -~-.,p ..... 



the illumined mind there would be total, dynamic fulfillment for the 

seer, the illumined mystic, just as in the higher mind there would be 

fulfillment of the spiritual sage and thinker. The first and second 

grades are partial fulfillments of evolution and must ascend to a third 

grade of mind. 
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The third grade is intuitive mind. This mind has as its basis 

intuition. This intuition is a power of consciousness closer to know­

ledge because it can look at something and identify its essence. But 

this identity is not to be confused with sight of conception as Aurobindo 

notes, "This close per~eption is more than sight, more than conception: 

it is the result of a penetrating and revealing touch which carries in 

it sight and conception as part of itself or as its natural consequence. 1l14 

This intuition is purer than that received in lower levels of evolution 

because in the lower levels intuition must be analyzed by. reason whereas 

in higher evolution, intuition is pure andluncorrupt but still to be 

perfected. It must still be perfected because evolution is still moving 

through ignorance to knowledge. Even in the intuitive mind the possibil­

ity exists that its development may be hampered because it exists close 

to the supermind but not close enough to preclude the influx of hostile 

forces. These forces include the ignorance through "t-lhich evolution is 

moving and the latent inconscience that still exists. Aurobindo observes, 

"The basis of Inconscience in our nature is too· vast, deep and solid to 

14Ibid., p. 841. 



be altogether penetrated, turned into light, transformed by an inferior 

power of the Truth-nature :-.,15 

In its workings intuition has a fourfold power: 

A power of revelatory truth-seeing, a power of inspiration 
or truth-hearing, a power of truth-touch or immediate seizing 
of significance, which is akin to the ordinary nature of 
its intervention in our mental intelligence, a power of true 
and automatic discrimirgtion of the orderly and exact relation 
of truth to truth. • . . 

Thus intuition can perform actions of reason by a higher method than 

has yet been given. It has the power of changing the whole being of 

man into an intuitional mind which senses and experiences at a higher 

plane. It has power to integrate and it can push and be pulled upward 

.-tothe fourth grade of mind which is called overmind. 

The overmind's role is that of delegate for the supermind. It 
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is the delegate who is working within ignorance to bring about evolution-

-ary··change. However, it cannot fully succeed because it has within its . 

makeup limitations that preclude the possibility of its raising 

creation to its consUIlll!lation. It is the highest power in the lower 

strata of evolution and because of this location it. participates in 

knowledge more fully than any previous stage of evolution. The overmind 

is a bridge in the sense of its uniting the individual mind with cosmic 

mind. But its limitation comes because it cannot lead mind beyond 

itself, because for mind to go beyond itself the supramental must 

15 Ibid., p. 844. 

16 843: Ibid., p. 
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descend into it. Aurobindo states, liThe liberation from this pull of 

the Inconscience and a secured basis for a continuous divine or gnostic 

evolution would only be achieved by a descent of the Supermind into 

the terrestial formula. ,,17 

The Overmind is the culmination of the process of ego-rejection 

that began in the triple aspect of man's ascent. In the overmind the 

ego-centric. attitudes are almost completely eliminated because thought 

originates more from above than from an individual body. Man partici-

pates in the universal knmvledge to the extent that revelation is 

experienced as coming from the universal; man is· in communion with the 

cosmic manifestations of consciousness, existence,. and delight. The 

individual overmind has a great variety of choices, as Aurobindo observes, 

If ••• there can be many formulations of overmind consciousness and 

._experience; for the overmind has a great plasticity and is a field of 

It " 1 "b"l" " ,,18 mu ~p e poss~ ~ ~tles. The overmind, as stated previously, is the 

last stage in the evolution in the ignorant. This fact is represented 

by Horizon B in Figure 2 on page vii. Horizon B is the line or point at 

which the Supermind descends into the overmind and brings it over the 

threshold to knowledge. Previous to this all of evolution was ascent 

out of the inconscience into ignorance. In the descent of the supermind 

into lower evolution all of evolution will be radically changed, a 

change both complex and intricate. With the descent evolution will 

17Ibid ., p. 848. 

18 
Ibid., p. 845. 



radically change to evolution in knowledge. Describing this radical 

change Aurobindo states: 

This [evolution] would continue until the point [Horizon 
B] was reached at which overmind would begin itself to be 
transformed into supermind; the supramental consciousness 
and force would take up the transformation directly into 
its own hands, reveal to the terrestial mind, life, bodily 
being, their own spiritual truth and divinity and, finally, 
pour into the whole nature the perfect knowledge, power, 
significance of the supramental existence. The soul would 
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pass beyond the borders of the Ignorance and cross its original·; 
line of departure from the supreme knowledge: it would 
enter into the integrality of the supramental gnosis; the 
descent of the gnostic Light woul~ effectuate a complete 
transformation of the Ignorance. 

Thus man would reach his destiny, which is gnostic being. 

Gnostic Being 

Gnostic or supramental being is that being which has crossed the 

evolutionary horizon into knowledge. Aurobindo maintains that with 

the gnostic change evolution crosses a line--Horizon B--beyond which a 

supreme and radical reversal of consciousness takes place. In this 

reversal the standards and forms of mental cognition no longer are 

sufficient for existence. Thus it is difficult for mental thought to 

try to understand or describe supramental nature. 20 Man's thought is 

based upon a consciousness of the finite whereas the gnostic consciousness 

is based on the infinite. The gnostic consciousness can view everything 

from the standpoint of the Absolute. In fact gnostic being is the 

impetus behind the act of involution which produces the spirit's return 

19Ibid ., p. 848. 

20Ibid ., p. 857. 
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to itself. Mental nature reaches for gnostic being because it senses 

--- --this existence is -veiled in itself. Supermind descends to each stage 

in evolution to give to that stage the necessary pull to ascend to the 

next stage. Aurobindo states~ "[Supermind] can hold all knowledge in 

itself and yet put fonvard in formation only '.:vhat is needed at each 

stage of an evolution; it formulated whatever is in accordance with the 

Divine Will in manifestation and the truth of the thing to be manifest-ed,.,.2;J-

Just as mental beings take earth-nature up into themselves to change it 

so also gnostic-spiritual beings take up earth-nature that is ready for 

a new transformation. Thus the gnostic_ beings will form a race or 

community to augment their power so that they may draw up lower evolution. 

/ But before this can take place the veil between the inner being and 

-.. surfacebeing must break down. When this has happened the process of 

the divine will be open to all to work toward a transformation of nature. 

The rule of the inconscience and ignorance will disappear forever and 

all will exist in the full light of divinity. 

The advent of the supermind will usher in a race of gnostic 

beings. This race will be, "a hierarchy, a shining ladder of ascending 

degree and successive constituent formations of the Gnostic light and 

power in earth-nature. For the description of gnosis applies to all 

consciousness that is based upon Truth of being and not upon the Ignorance 

or Nescience. 1122 This race would not be a race conforming to single 

21 
Ibid. , p. 859. 

22Ibid . , p. 860. 
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type molded in a fixed pattern. It vlould be a unity fulfilled in 

diversity. The" bFiSis"" of "the "individual gnostic being would be in the 

unity of the absolute, but his activity in the world would be uniquely 

differentiated from other gn0stic individuals. Aurobindo holds that 

the key of the evolutionary movement is the individual. The individual 

is the one who first becomes aware of himself and is lead beyond himself 

to the one Absolute. The individual is the one who owes allegiance 

23 
only to truth. 

Supramental gnosis is in harmony with the divine and is centered 

in individual gnostic beings who are joined together in their essences. 

They are the beings who, "In the Self-existence of which supermind is 

the dynamic truth-consciuusness, the:;:-e can be no aim of being except to 

be, no aim of delight of being other than its delight, all is a self­

existent and self-sufficient Eternity.,,24 The gnostic life "is an inner 

life in which there can be no contradiction between one individual's 

good and another's good. In fact ethics would no longer exist because 

the individual supramental being would act in 'conjunction with" eternal 

"truth rather than with systems imposed upon him from the outside. The 

gnostic individual exists in unity with his fellow beings because he 

has gone beyond the ego and completely understands his placement in the 

divine. 

23Ibid ., p. 930. 

24Ibid ., p. 870. 



The gnostic supramental being is the summit of evolution, the 

-consummation of spiritual return to itself. He is above death and is 

c.ompletely fulfilled. As Maitra states, "An earthly immortality! 

Here we have in fact, one of the most startling features of Sri Auro-

bindo's conception of Nature.,,25 Even in immortality evolution in 

knowledge will continue. Aurobindo comments: 

••. there would be also at the summit, as the evolution 
in knowledge proceeded, individual beings who would ascend 
beyond a supermind formulation and reach from the highest 
height of supermind to the summits of unitarian self­
realization in the body which must be ~ge last and supreme 
state of the epiphany of the creation. 

This state will be different from any conception that has yet been 

actualized. In fact it is beyond the West with its conception of 

superman and beyond the East with its conception of Avatar and Jivan-

mukta. 

Superman 

Superman is for Aurobindo another name for divine man. He 

states, "The animal is a living laboratory in which nature has, it is 

said, worked out man. Man himself may well be a thinking and living 

laboratory in whom and with whose conscious cooperation she wills to 

work out the superman, the god.,,27 The superman can be equated to 

supramental and gnostic beings and as such represents the culmination 

of Aurobindo's evolutionary doctrine. Aurobindo maintains that his 

25Maitra, Integral Philosophy, p. 399. 

26Aurobindo, Life Divine, p. 862. 

2 7 Ibid., p. 5. 
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conception of superman must not be confused with past and present 

.-i-d-eas ·of supermanhood. 28 

Aurobindo gives the honor of first casting the name "superman" 

to Friedrich Nietzsche. Nietzsche is called the troubled, profound, 

half-luminous Hellenising Slav who never entirely understood ~is own 

message. 29 His superman represents the Titan or the "blond beast" whose 

arrival would not be an evolution but a reversion to an old strenous 

... barbarism. He is the antithesis of the Christian conception of the 

crucified God and is one who is beyond good and evil. In fact Nietzsche's 

conception is reserved for an elite group of men who will rule by 

brute force. This· .is the core of Aurobindo' s attack on Nietzsche's 

superman. Aurobindo, on the other hand, views the superman as man 

.. turned into a perfect image of the Divine, thoroughly transfigured in 

b f h · b' 30 every mem er 0 .15 e1ng. 

Turning from the superman concept in the West to the East, there 

are two types of beings with which Aurobindo's concept of the superman 

could be confused, the Avatar and the Jivanmukta. 

The Avatar is he sho has come to prepare the way for the next 

evolutionary step. Aurobindo comments, "The divine manifestation of a 

Christ, Krishna, Buddha in external humanity has. fox.: its inner truth the 

same manifestation of the eternal Avatar within our own inner humanity."3l 

28Ibid ., p. 945. 

29Sri Aurobindo, The Superman, (Pondicherry: Sri Aurobindo Ashram, 
1960) ~ p. 2. 

30H• Chaudhury, ItSri Aurobindo's Vision of Supermanhood", S. A. 
Circle #1, (Bombay: Bazar Printing Press; 1944)i p. 6~. 

3lSri Aurobindo, Essays on Gita, p. 143. 
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In other words the avatar is he who works to usher in evolutionary change. 

He is a special manifestation, a divine birth from above, the Godhead 

descending into the form of an individual in the mystery of divine 

incarnation. He is different from the superman who is man integrally 

transformed into divinity. A superman is the divine man and not the 

divine as man. The Avatar and superman both represent the meeting of 

the human and the divine but the Avatar comes to lead evolution 

whereas the superman is the summit of evolution. H. Chaudhury commenting 

on the difference between them note3: 

The principal function of the Avatar is to help evolution 
forward in its major crises, by bringing about a definite 
lift in the already attained level of consciousness. Ram­
chandra was the Incarnation of Righteousness; he succeeded 
in establishing sattvic (ethical) consciousness on earth. 
Krishna was the Incarnation who constantly worked from the 
Overmental plane, and he succeeded in fixing the possibility 
of the Overmental consciousness on earth. The next Avatar 
would be the Incarnation of the Supermind. His primary 
function would be to bring down the Superffiind, and make it 
a permanent ingredient of the earth-consciousness. He 
would come to carry fon-lard evolution to a higher level, the 
level of Superman. 32 

Thus the superman is that to which the Avatar is working and with the 

advent of the superman~ divine man will exist in a community of beings. 

The second concept I have mentioned is the type of being who 

is called the Jivanmukta. A Jivanmukta is one who lias attained 

salvation while in this present life and has gained insight whereby no 

nE!'".IT Karma may accumulate on his being. The Jivanmukta is a citizen of 

two worlds. He exists in the phenomenal world and also is a liberated 

32Chaudhury, "Vision of Supermanh?od". p. 77. 
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being who is above the world of reality. Thus it is that a superman 

is a Jivanmukta but the opposite, the Jivanmukta being a superman, is 

not the case. This is because, as Chaudhury states: 

A Jivanmukta is one who succeeds in his life-time in 
exceeding the trammels of the physical, the vital and 
the mental, and in attaining the transcendental conscious­
ness (paramarthic or turiya chetana). But having attained 
the transcendental consciousness, he makes no further attempt 
to assist the descent of the light and power of the supreme 
consciousness into the flux of evolution. Emancipated 
from the drive of desire, he stands outside the urge of 
evolution itself. Freed from the shakles of the body, he 
stops short of the supreme effort to turn the body, he 
stops short of the supreme effort to turn the body into 
a perfect image of the Divine or into a medium of the Spirit's 
manifestation in Matter. Enraptured by the ascending move­
ment of the soul towards God, he fails to notice the des­
cending movement of God tmvards self-objectification, and, 
as a consequence, misses the significance of the cosmic 
process. 33 

The Jivanmukta is not the one who exceeds himself in evolution. He 

is not the superman because the superman is liberated in nature, not 

from it. With the supramental descent the coming of the new age will 

be ushered in. 

The Eschaton 

Evolution is proceeding to a telos, a divine telos which can 

be called an eschaton. Aurobindo makes this concept very clear 

throughout his book The Life Divine. As I have mentioned throughout 

this thesis, evolution is fostered and prompted at each stage of its 

evolution by power not only from the next higher stage but also from 

33Ibid_., p. 71. 
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the supramental as an acting force of Sachchidananda. Evolution in its 

essence is spirit returning to itself. In the beginning of mental 

.. _dev~lopment the Absolute comes to man as an Avatar who will push 

creation upward. Aurobindo, speaking of the nature of the Avatar writes: 

• • • but like all in the divine world-activities a collec­
tive business, a work and the work for the race, to assist 
the human march, to hold it together in its great crisis, 
to break the forces of the downward gravitation when they 
grow too insistent, to uphold or restore the great dharma 
of the Godhead law in man's nature, to prepare even, however. 
far off, the Kingdom of God, §~e victory of the seekers 
of right and perfection . ••• 

Thus the Avatar is to bring immediate help to the human situation. He 

will help it over states of crisis so that it can continue to evolve. 

Aurobindo maintains that man as he exists in the present and 

past has had intuitional experiences of the eschaton to come. He 

has seen the possibilities of perfecting man and society. He has had 

visions of the descent of Vishnu and the Gods to earth. He has talked 

of the reign of the saints, the city of God, and the new heaven and 

earth of the Apocalyse. But Aurobindo goes on to say that these 

intuitions have been lacking because they .have not had the necessary 

knowledge for a transformation of this nature to take place. However, 

the possibility of this divine life gives us hope. He states, " .• • the 

mind of man has remained swinging between a bright future and a grey 

present certitude. But the grey certitude is not so certain as it looks 

and a divine life evolving or preparing in earth Nature need not be a chi-

mera."35 

34Aurobindo, Gita, p. 142. 

35Aurobindo. Life Divine, p. 434. 



In fact the grey certitude is not certain at all because, "The 

supramental change is a thing decreed and inevitable in the evolution 

of the earth-consciousness .• ,,36 With the coming of the supramental 

gnostic individual the eschaton will have arrived. The forces at work 

today make this inevitable because: 

The dynamic side of the spiritual urge has not been absent, 
--the aspiration to a spiritual mastery and mutation of 
Nature, to a spiritual perfection of the being, a divini­
sation of the mind, the heart and the very body: there has 
ever been the dream or a psychic prevision of a fulfill­
ment exceeding the individual transformation, a new earth 
and heaven, a city of God, a d~vine descent upon earth, a 
reign of the spirituality perfect, a kingdom of God not 7 
only within us but outside, in a collective human life. 3 

/ But even with the advent of the kingdom, evolution would not end but 

would become a more beautiful and glorious manifestation of the know-

ledge of the divine in which new vistas ever would unfold themselves 

to view. This is because the delight of the spirit is ever new and 

its forms are innumerable. It would be a constant miracle of the 

38 
ever young infinite eternal. 

Aurobindo cannot go beyond the kingdom. Beyond this is what I 

have called Horizon A; it is unknowable to man and will only be known 

to the supramental gnostic individual. This is the reason Aurobindo 

places an or/if in his last paragraph of The Life'Divine. He states, 

"[the spirit] would return to itself--or, if its end as an individual 
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36Sri Aurobindo, The Mother, (Pondicherry: Sri Aurobindo Ashram, 
1965), p. 61. 

37 . 
Aurob~ndo, Life Divine, p. 753. 

38 
Ibid., p. 947. 
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is to return into its Absolute, it could make that return also,--not 

----tnrough a frustrationbflife"but tnrough a spiritual completeness of 

itself in life. n39 Thus Aurobindo comes in the end to the Horizon A 

which man will someday in a higher stage of evolution, see as his 

future. Aurobindo leaves his reader with the knowledge that his 

evolutionary system is open, open to the fresh, new, and divine. 

39Ib';d. , -947 ..L p. • 
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CHAPTER 4 CONCEPTION OF MAYA 

To understand more fully the system of Aurobindo and its 

movement from involution through evolution to spirit it is necessary 

that one understand his relation to his own tradition. This chapter 

- will deal with Aurobindo's understanding of his tradition, specifically 

~ 

with reference to Maya and Sankara. 

The fundamental departure point of Aurobindo's understanding of 

Sankara is that he calls him a qualified illusionist. l lie further 

I 

maintains that Sankara's philosophy affirms a qualified reality of 

-Maya. That is, it has two orders of reaHcty: one of pure being of 

Brahman which is absolute and eternal and a second of Brahman in Maya 

which is phenomenal and temporal. lie continues: 

Here we get a reality for ourselves and the universe: 
for the individual self is really BraITInan; it is Brah-

. man who within the field of Maya seems phenomenally 
to be subjected to her as the individual and in the 
·end releases the relative and phenomenal individual 
into his eternal and true being. Iil the temporal 
field of relativities our experience of the Brahman 
who has become all beings, the Eternal who has become 
universal and individual is also valid; it is indeed 
a middle step of the movement in Maya towards liber-

.. ation from Maya. .The universe too and its experiences 
are real for the cQ~sciousness in Time and that cnn­
sciousness is real. 

IAurobindo, Life Divine, p.' 407, 

2Ibi~., p. 408. 
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.-
The universe for Sankara is "unreal reality". Aurobindo argues against 
, 
Sankara's Maya-vada utilizing the classic examples of the rope and 

snake and potal1d earth, etc. This then is Aurobindo's attack upon 

" Sankara; but before I begin to review Aurobindo's understanding of 

Advaita it would be well to understand what Aurobindo means by Maya. 

For A.urobindo the world, which consists of matter, life, psyche, and 

mind, is a progressive reality which will ultimately be raised to 

divinity. -Maya exists in degree in every stage of-evolution according 

to the extent to which that stage is able to reveal the divine nature. 

The less it is able to do so, the more it participates in Maya. 3 In 

fact this participation is distinguished by Aurobindo into Lower and 

Higher Maya. 

Lower and Higher Maya 
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--The:lower Maya is that Maya which man experiences in his everyday 

world. It is that which gives rise to disharmony, suffering and ignorance. 

But just because it is that, it has to be taken in and overcome: 

The lower, present and deluding mental Maya has- first to 
be embraced, then to be overcome; for it is God's play with 
division and darkness and limitation, desire and strife 
and suffering in which He subjects Himself to the Force 
that has come out of Hi~self and by her obscure suffers 
Himself to be obs_cured. 

Thus in the embracing one begins to understand that this lower Maya 

is a veil over the true meaning of what man is. Lower Maya must be 

~aitra, Meeting of East and West, p. 320. 

4Aurobindo, Life Divine, p. 108. 
" "",. -. 
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seen an "lower" and in relation to something which is higher, for even 

. -... --·w·i-thin lower Ma:ya the potential perfection of man exists. "The principle 

and power of perfection are there in the subconscient but 1;vrapped up in 

the tegument or veil of the lower Maya, a mute premonition emerging as an 

unrealized ideal; in the superconscient they await, open, eternally 

realized, but still separated from us by the veil of our se1f-ignorance."S 

The way to understand lower Maya is to embrace it and in the process of 

--this -embrace, kno'w'ledge will begin to dawn. But as ignorance is the 

lower Mayl1 so also knowledge is the higher Ma:ya for knowledge also is 

only a stage in the evolutionary as.cent. Aurobindo observes: . 

For there in the higher and divine Maya is the conscious 
knowledge, in its 1a,.; and truth, of that which works in the 
subconscient by "the lower Maya. under the conditions of 
the Denial which seeks to become the Affirmation. For 
-this lower Nature works out what is willed and known 
in that higher Nature. The Illusion-Power of the divine 
knowledge in the world which creates appearances is governed 
by .the _.Truth-Power of the same knowledge which knows the 
truth behind the appearances and keeps ready for us the 
Affirmation towards which they are working. The partial 
and apparent Man here will find there the perfect and real 
Man capable of an entirely self-aware being by his full 

. unity with that Self-existent who is the 0mgiscient lord 
of His own cosmic evolution and pJ:ocession. 

The difference betw'een lower and higher Maya is not a difference 

in fact but in degree. The lower Maya shows itself as negation, disrup-

tion and difference. The higher Maya shows itself as affirmation, 

reunion, and unity. But as the higher l1aya shows itself it also is 

only partial, for conscious knowledge, thought and mind, are transitional 

SAurobindo, Life Divine, p. 199: 

6Ibid ., p. 196. 



stages of the evolutionary ascent. Aurobindo states: 

This distinction between the lower and the higher Maya 
is the link in thought and in cosmic Fact which the 
pessimistic and Illusionist philosophies miss or neglect. 
To them the mental Maya, or perhaps an Overmind, is the 
creatrix of the world, and a world created by mental Maya 
would indeed be an inexplicable paradox and a fixed yet 
floating nightmare of conscious existence which could neither 
be classed as an illusion nor as a reality. . . Mind is only 
one of His instruments in the descent and the ascent. It 
is an instrument of the descending cre.ation, not the secret 
creatrix.--a transitional stage in the ascent,not our high _ 
original source and the consummate term of cosmic existence.' 

, 
Advaita Vedanta: Aurobindo and Sankara 

As I have shown in Chapter I (page 23) Aurobindp places himself 

in the Advaita Vedanta conception of philosophy. However, he disagrees 

" with Sankara specifically on the conception of Maya and consequently 

with the rest of his philosophy. -This is' evident from his many refer-

" ences to Sankara and the internal refutations contained in many quotes. 

He remarks: 

World is Maya. World is not unreal in the sense that it 
has no sort of existence; for even if it were only a dream 

. of the Self, still it would exist in It as a dream, real 
to It in the present even while ultimately unreal. Nor 
ought we to say that the world is unreal in the sense 
that it has no kind of eternal existence; for although 
particular worlds and particular forms mayor do dissolve 
physically and return mentally from the consciousness of 
manifestation into the non-m~nifestation, yet Form in itself, 
World in itself are eternal. 

.-
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The reply of Advaitism to Aurobindo's contention that Sankara is 

I 
a qualified illusionist is that Aurobindo misunderstood Sankara's 

7Ibid ., p. 109. 

8Ibid., p. 95. 
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I 

Maya-vada. Sankara's Maya-vada maintains that Brahman is the only 
, 

reality. A follower of Sankara's Advaita position is G. R. Malkani, who 

I 
in an article on Aurobindo's attack on Sankara, maintains that for 

Advaitism the world does not exist in time but just appears. In the 

beginning and end of time the world does not exist, but in middle it 

does appear to .exist. It does not appear by itself but in relation of 

identity or tadatmya with its real groun or satva which is Brahman. 

Malkani continues: 

Brahman exists in all the three times--past, present, and 
future ,--and the vTOrld only in the middle. B.rahman is there­
fore its essence, or tatv&. The world on the other hand, 
since it comes out of Brahman and disappears into Him, and 
since it has no independnet being is only an illusory 
appearance and so unreal. Thus for Advaitism, Br.ahman is 

... the only reality, and Brahman does not contain the world 
in any form or at any time. Even when the world appears, 
it appears falsely and illusorily, and it is rot therefore 

'---really contained. Brahman i.::; always pure and unmixed with 
the world. The world does not really exist in Him even in 
subtle form. 9 . 

Thus it is for this reason and others that Malkani disagrees with 

Aurobindo. He states, "In.our opinion, Sri Aurobindo misses the entire 

sense of Maya-vada as it is understood in Advaitism."lQ 

Aurobindo in his reply to this attack by Malkani would maintgin 

I 
that he understand better than Malkani the Advaitism of Sankara and for 

, 
this reason has gone beyond it. Brahman for Sankara is static Being; 

therefore he holds the world to be illusion or Maya. Aurobindo observes 

that this illusion is true but only tenative. He states: 

9G• R. Malkani, "A Justification of Maya-vada and Sri Aurobindo's 
Theory of Creation", .Reprint from The Philosophical Quarterly, (Jan. 1943), 
p. 109. 

10Ibid., p. 29. 
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Therefore we accept the truth on T.vhich the philosophies 
of the supracosmic Absolute take their stand; Illusionism 
itself, even if we contest its ultimate conclusions, can 
still be accepted as the way in which the soul in mind, 
the mental being, has to see things in a spiritual-pragmatic 
experience when it cuts itself off from becoming in order 
to approach and enter into the Absolute. But also, 
since the becoming is real and is inevitable in the very 
self-power of the Infinite and Eternal, this too is not a 
complete philosophy of existence. ll 

Sankara then is correct in his observation but only to a point. This 

point is in seeing only a partial truth, for if the theory of Maya is 

carried out it causes more problems than it solves. Aurobindo s·tates, 

"A theory of Maya in the sense of illusion or the unreality of cosmic 

existence creates more difficulties than it solves; it does not really 
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._- solve the problem of existence, but rather renders it forever insoluble. 

For, whether Maya be an unreality or a nQn-re~l reality, the ultimate 

effects of the theory carry in them a devastating simplicity of nulli-

fication. Ourselves and the universe fade away into nothingness or else 

keep for a time only a truth which is little better than a fiction.,,12 

~ 

Thus Aurobindo maintains that Sankara~s Maya-vada is correct in 

the first parts of evolution but in the evolution beyond finite mind ,it 

is an incorrect analysis of the Absolute. This is brought out by 

Aurobindors analysis of the characteristics of Maya. 

11Aurobindo,Life Divine, p. 588. 

12Ibid., p. 418. 
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Characteristicp of Maya 

Aurobindo maintains that there are three essential characteristics 

of what he calls Maya or Conscious-Force. The first characteristic 

is that of infinite self-variation. 'He comments: 

As with the being of Brahman, so with its consciousness, 
Maya: it is not bound to a finite restriction of itself or 
to one state or law of its action; it can be many things 
simultaneously, have many coordinated movements which to 
the finite reason may seem contradictory; it is one but 
innumerably manifold, infinitely plastic, inexhaustibly 
adaptable.l3 , 

This is the aspect of Maya which gives the appearance of confusion to 

finite reason. The second characteristic is that of self-limitation. 

"A second possibility of the Infinite Consciousness that must be admitted 
/ 

/ is its power of self-limitation or secondary self-formation into a 

subordinate movement within the integral illimitable consciousness and 

knowledge; for that is a necessary consequence of the power of self-

determination of the Infinite.,,14 This aspect of Maya gives the actuality 

of the Infinite Consciousness the ability of self-formation or limitation 

of the variation which is the first characteristic. The third aspect of 

Maya or Infinite Consciousness is that of self-absorption. 

But a third power or possibility of the Infinite consciousness 
can be admitted, its power of self-absorption, of plunging 
into itself, into a state in which self-awareness exists but 
not as knowledge and not as all-knowledge; the all would 
then be involved in pure self-awareness, and knowledge and 
the inner consciousness itself would be lost in pure being. 15 

l3Ibid . , p. 309. 

14Ibid • , p. 310. 

15Tb "d 
~., p. 311. 
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Maya contains the possibility of infinite self-variation, self-

limitation, and self-absorption. All of these together constitute both 

lower and higher Haya as viewed from the perspective of the Logic of the 

Infinite. (page 65) 

Maya then is only temporary and exists only while man sees 

differentiation in the world without relation to the divine, but when 

man attains the correct outlook then he can see Maya for what .it is. 

For the Maya of Brahman is at once the magic and the 
logic of an infinitely variable Oneness; if, indeed, 
there were only a rigid monotone of_limited oneness 
and sameness, there would be no place for reason and 
logic, for logic consists in the right perceptions of 
relations: the highest work of reason is to find the one 
substance, the one law, the cementing latent reality -con­
necting and unifying the many, the different, the discor­
dnat and disparate. All universal existence moves between 
these two terms, a diversification of the One, 
a unification of the many and dive:::-se, and that must be 
because the One and the Many are fundamental aspects of 
the Infinite .16 

Maya and Evolutj_on 
The relation of Maya to Aurobindo's evolution has been implied 

in the preceeding sections. We have seen the difference between Aruo­

bindo's use of Maya and his understanding of ~ankara. Aurobindo equates 
, 

his lower Maya with Sankara's understanding and maintains that it is 

I 
for this reason that Sankara fell, as it were, into qualified illusionism. 

But Aurobindo sees lower Maya as a way which evolves into higher Maya. 

It is to be worked through and when it is overcome one passes beyond it 

l6Ibid., p. 309. 
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to a new understanding. This new understanding constitutes higher Maya. 

Maya is made up of the essential characteristics whi·ch must be understood 

before one can further evolutionary development. Maya itself is over-

come by going through logical finite reason to the Logic of the Infinite 

and when this takes place one can see the One and Many under the concep-

tion of the infinite. This is another way of saying that the Absolute 

is both Being in the sense of One and Be.coming in the sense of many. But 

only under this new logic can man understand it. This fact is recognized 

by R. S. Srivastava who states: 

For Sri Aurobindo, Being which cannot become is not the 
Being of Saccidananda. The Being of Saccidananda is 
wider and deeper than that, and the logic upon which Sri 
Aurobindo rests his case is not the finite logic which 
makes an absolute distinction between Being and Becoming 
but in which Being and Becoming can both co-exist without 
any contradiction. . .Sri Aurobindo has made very clear 
that none of our logical categories are applicable, in 
the form in which we use them, to Saccidananda. His Being 
is certainly one which embraces Becomin!/ Both are, in 
fact, different poises of Saccidananda. 

The Logic of the Infinite gives understanding of the Infinite. This 

understanding is inherent in Aurobindo's whole system. With regard to 

the relation of world to the Infinite Aurobindo notes that in point of 

fact the Infinite does not create but rather manifests what it is in its 

own essence. The Absolute neither creates nor is it created but is 

Being becoming in f6'rm and movement what it is already ins..J.bstance and 

status. 18 This understanding makes us aware of the Absolute as One. 

l7R• S. Srivastave, Theories of Evolution, p. 332. 

18Aurobindo, Life Divine, po 30L· 



He continues, "We see that the Absolute, the Self, the Divine, the 

Spirit, the Being is One; the Transcendental is one, the Cosmic in one: 

but we see also that beings are many and each has a self, a spirit, a 

like yet different nature.,,19 Thus in the Logic of the. Infinite, Maya 

as ignorance and illusion is left behind and man sees that there is no 

opposition between Being and Becoming or the One and the Many. 

l~Ibid., p. -304. 
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CHAPTER 5 CONCLUSION: ESCHATON AND DIVINIZATION 

Fundamental Basis of Aurobindo's Evolu.tion 

In the preceeding pages I have presented Sri Aurobindo's 

evolutionary doctrine. This doctrine was briefly compared to some 

systems of Western and Eastern thought. Then I presented the special 

view that Aurobindo's evolutionary methodology entails. This is the 

view, as I stated in the Introduction, of going back to the resources of 

consciousness to draw upon the rich storehouse of knowledge existing in 

consciousness in order to form a higher truth than has heretofore been 

realized. 

This truth which Aurobindo has recovered from the resources of 

consciousness is Saccidananda or Infinite Oneness. This is the unity 

behind apparent division. He observes: 

Apparent division can never erect itself into a real 
separateness; there is supporting and overriding it an 
indivisible unity v7hich division itself cannot divide. 
This fundamental world-fa.ct of ego and apparent division 
and their separative workings in the world existence is 
no denial of the Divine Nature of unity and indivisible 
being; they are the surface results of an infinite multi­
plicity which is a power of the infinite Oneness. l 

But because there is only an apparent division this is not to say that 

the world is not actual for it is only by affirming the world as actual 

lAurobindo, L;fe Divine, p. 362. 

100 



that one can arrive at the solution to the problems of existence. 

A real solution of existence can only stand upon a truth 
that accounts for our existence and world-existence, 
reconciles their truth, their right relation and the truth 
of their relation to whatever transcendent Reality is the 
source of everything. But this implies some reality of 
individual and cosmos, some true relation of the One 
Existence and all existences, of relative experience and 
of the Absolute. 2 
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This is in fact another way of affirming the necessity of the individual 

and his existence as being a part of a greater scheme that has yet to be 

unfolded. It is just because of the individual and his existence that 

true divinization can be taken up and fostered. For, 

Also, 

Earth-life is not a lapse into the mire of something un­
divine, vain and miserable, offered by some Power to 
itself as a spectacle or to the embodied soul as a thing 
to be suffered and then cast away from· it!. it is the scene 
of the evolutionary unfolding of the being which moves 
towards the revelation of a supreme spiritual light and 
power and joy and oneness,but includes in it also the manifold 
diversity of the self-achieving spirit,3 

The immense importance of the individual being, which 
increases as he rises in the scale, is the most remar­
kable and significant fact of a universe which started 
without consciousness and without individuality in an 
undifferentiated Nescience. This importance can only be 
justified if the Self as individual is no less reed 
than the Self as Cosmic Being or Spirit and both are 
powers of the Eternal. 4 

Aurobindo then arrives at his insight into the nature of man as the 

being who is becoming through evolution that which is inherent in 

himself, namely, infinite consciousness. He observes: 

2Ibid • " p. 419. 

3Ibid • , p. 606. 

4 . 673. Ibld. , p. 



Therefore the only final goal possible is the emergence 
of the infinite consciousness in the individual; it is 
his recovery of the truth of himself by self-knowledge 
and by self-realisation, the truth of the Infinite in 
being, the Infinite in consciousness, the Infinite in 
delight repossessed as his own Self and Reality of which 
the finite is only a mask and an instrument for various 
expression. 5 
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Thus we can see that the culmination of Aurobindo's evolution in 

an eschaton is present from involution which is the starting point of 

__ evolution, through matter to the summit of Spirit. 6 

Evolution 

The conception of evolution in the West is closely associated 

with the character of language, for evolutionary theory uses a .linear 

view of histo~7. This is somewhat different from the character of 

language in the East. This different character of language has been 

commented on by Dr. J. G. Arapura. He states: 

• • • the Hindu theory of how language expresses reality 
gives language a cyclic character, while the Western 
theory gives it a linear character. The distribution 
of the primary terms under the respective captions 
of "cyclic" and "linear" will make sense. Terms like 
Brahman, Atman, Maya, purusa, dharma, Vidya, nirvana, 
sat yam , etc. will come under the cyclic; while terms like 
God, Being, World, person (man), order, thought, 
salvation, alethia, etc., will come under the linear. 7 

From this point of departure the East, as cyclic, expresses the 

concept of return to itself as opposed to the W-est which expresses the 

5Ibid ., p. 106. 

6Ibid., p. 591. 

7 J. G. Arapura, "Language and Phenomena", _Annual Proceedings of 
the Canadian Society for the Study of Re1 igion, (June 1969), p. 19. 



linear concept of history as progress. This concept of history as 

progress has arisen from Christianity. As K. LHwith obseL~es: 

True, modern historical consciousness has discarded the 
Christian faith in a central event of absolute relevance 
yet it maintains its logical antecedents and consequences, 
viz., the past as preparation and the future as consummation, 
thus reducing the history of salvation to the impersonal 
teleology of a progressive evolution in which every present 
stage is the fulfillment os past preparations. Transformed 
into a secular theory of progress, the scheme of the history 
of salvation could seem to be natural and demonstrable. S 

103 

-·Thus progressive evolution can be seen as a transformation of the history 

of Salvation. The history of salvation is centered in the teaching 

of Jesus. The teaching of Jesus was the teaching concerning the Kingdom 

of God, as N. Perrin states: 

The central aspect of the teaching of Jesus was that 
concerning the Kingdom of God. Of this there can be no doubt 

.... _.and today no scholar does, in fact, doubt it. Jesus appeared 
as one who proclaimed the Kingdom; all else in his message 
and ministry serves a function in relation to that proclama­

_. __ .tion and derives its meaning from it. 9 

With reference to the synoptic tradition he obsenres: 

According to the evidence of the synoptic tradition, therefore, 
Jesus may be said to use "kingdom of GodH in two ways, 
both derived from the.eschato1ogical expectation which 
begins in prophecy and continues through apocalyptic: he 
uses it in reference to God's decisive intervention in 
history and human expertence and he uses it in reference 
to that state secured for the redeemed by this intervention. lO 

Thus Jesus as the proc1aimer of the Kingdom of God becomes the referent 

point of progressive evolution within the West. 

SK. LBwith, Meaning in His~, (Chicago: University of Chicago 
Press, 1959), p. 186. 

9N• Perrin, Rediscovering the Teachings of Jesus, (London:SCM Press 
Ltd., 1967). p. 55. 

10Ibid ., p. 60. 
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Aurobindo maintains that his philosophic system goes beyond the 

East or the West. In fact, within his system he feels there is no 

essential difference between them. There are differences of course, but 

these are only the results of man's misunderstanding of the logic of the 

infinite. In commenting upon the phenomena of the Christina incarnation 

he observes: 

This seems to be the inner doctrine of the Christian 
incarnation; in its Trinity the Father is a.bove in 
-this inner Heaven; the Son or Supreme Prakriti become 
Jiva of the Gita descends as the divine Man upon ea.rth, 
in the mortal body; the Holy Spirit, pure Self, Brahmic 
consciousness is that which makes them one and that also in 
which they communicate;_for we hear of the Holy Spirit 
descending upon Jesus and it is the same descent which brings 
down the powers of the higher consciousness into the simple 
humanity of the Apostles. II 

For Aurobindo Christ the Son is in unity with the Father and the Spirit; 

they are essentially one. 

Aurobindo has been shown to speak of Gnostic Supramental Nature 

as the time of the new heaven and earth or the Kingdom of God. But 

this kingdom of his is based upon sources other than the Christian 

conception. Aurobindo bases his upon an evolutionary teleology grounded 

upon the Absolute or Sachchidananda (page 48). Sachchidananda is the 

basis of evolution and because of this Aurobindo maintains that the 

kingdom of God will be manifest as man's eschaton in an evolutionary 

ascent towards drvine life. 

llAurobindo, Gita., p. 147. 
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Divir;te Life 

The ultimate meaning and eschaton of man is to become divine. 

This is the central teaching of Sri Aurobindo as is evident from the 

title of his magnum opus The Life Divine. But it is not an end in the 

sense of destruction; it is rather the culmination point at which man 

will be fulfilled. The whole evolutionary theory of Aurobindo then is 

meaningless without man attaining his necessary summit. He does not 

preclude, however, the fact that man may ibe destroyed for he states: 

Unless therefore the race is to fall by the wayside and 
leave the victory to other and new creations of the eager 
travailing Mother, it must aspire to this ascent, conducted 
indeed through love, mental illumination and the vital 
urge to possession and self-giving, but leading beyond to 
the supramental unity which transcends and fulfills them; in 
the founding of human life upon the supramental realisation 
of conscious unity with the One and with all in bur being 
and in. all its mr2bers humanity must seek 'its ~inal goal and, 
salvatJ..on •..• 

But as we ahve seen, he does not foresee this as man's end and it has 

been pointed out that this evolutionary movement upward is almost 

inevitable. (page 88) 

Aurobindo sees the new heaven and earth as the outcome, just 

as he sees man's perfection of his body: 

As an instrument the body would acquire a fullness of 
capacity, a totality of fitness for all uses which the 
inhabitant would demand of it far beyond anything now 
possible. Even it could become a revealing vessel of a 
supreme beauty and bliss,--casting the beauty of the light 
of the spirit suffusing and radiation from it as a lamp 
reflects and diffuses the luminosity of its indwelling 
flame, carrying in itself the beatitude of the spirit, 

l2Aurobindo, Life Divine, p. 200. 
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its joy of the seeing mind, its joy of life and spiritual 
happiness, the joy of Matter released into a spiritual 
consc:Lousnes's-and'-'thiIlled w.itha -. constant ecs tasy . This 
would be the total perfection of thespiritualised body .l3 

Nature, world, and man's divinization is then the intention of the 
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involution of the Absolute into gross matter. This overview of creation 

'and fulfillment is known by working ,through our present stages to the 

logic of the infinite. 

But even with the attainment of this eschaton or end, man as the 

divine being will not be completed but will remain recognizable for, 

The new type, the divine body, must continue the already 
developed evolutionary form; there must be a continuation 
from ,the type Nature has all along been developing') a 
continuity from the human to the divine body, ~o breaking 

, . ...away to something unrecognisable but a high sequel to what 
has already been achieved and in part perfected. The human 
body has in it parts and instruments that have been suffi­

'-ciently 'ev'olved to serve the divine life; these have to 
survive in their form, though they must be ,still further 
perfected, their limitations of range and. use removed, their 

--liability to defect and malady and impairment eliminated, 
their capacities of cognition and dynamic action carried 
beyond the present limits. 14 

Thus Aurobindo's evolution is a view of the divine in man and 

in the world. It is an attempt to go beyond the problems that confront 

philosophy and religion with a new and fuller view of the questions 

reagrding the meaning of man and his relation to the world and the 

Absolute. 

l3Sri Aurobindo, The Supramental Manifestation Upon Earth, 
(Pondicherrj: Sri Aurobindo Ashram Press, 1952), p. 33. 

l4I~id. ~ p. 72. 
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