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" and Véstern'tradizions,

PREFACE

The Superman, a being functiohing with the Supermind as his natural
endowment even as mental 1ntelligence is the natural endowment of manm, is
the focal,point of Sri Aurobindo s philosophy of' "the life divine . Inf
the following pagee an attémpt has been made to examine this‘¢oncepc from
two main perspecfivee. One, the dEVelopment of the concept as part of a
complex many—sided vision of life and :eality, two,‘as a unique concep;
compared to similar concepts old and new, and in relation to cognate
ideas in Indian. .and European traditions. In this study besides Sri Auro—
bindo S own works,«most of the books and papers produced in the English

language on his thought have been consulted. In the course of my long

contact . with the philosophy and yoga of Sri Aurcbindo I have learat a

good deal from discussion with a hdumber of people given to the study of

Sri Aurobindo s philosophy. I acknowledge my debt to all those whose )
words written or spoken have helped me to understand Sri Aurobindo.

I am especially gracefuikto Professor John Arapura for_oupervising
tbe work. I am indebted to him in many ways. In fact theiperiodlof my

association with him forms & significénﬁ;ghnse of oy mental life. I have

found “in him nrrare'thinkef who combines in himself the inisights of Indian

-

- It was my great priuilege to study Buddhisn and Advaita~Vedan:al,

" with Prof. T.R.V. Murti. His criticisn of Chapter III of this work in’

which I have dealt with Advaita rather critically has been of much help

. to ke,

-Profeseor George Grant by coning into contact ui;h_uhogf great

111

-




mind- I was initlated into a new Iine of approach to the study of huizn

destiny kindly took pains to go through the work, and offered constructive ,

-criticiom on important aspects of it. I am grat;ful to him for all_the )

"help‘I'receiveﬁ from him. I aegelso indebted‘to Prof. C. Georgiadis of

the Departmené‘of Pbiiosopby who made himself always available for con-

sultation about Greek thoughte.- _—

% I have deep gratitude to'MoMaeter Univereity for the unique

. opportunity it has giveﬁ me to study Eastern aod WeSternnthoughte eith

a number‘of distinguished scholare.in the Department of Religion as well

as in the Department of‘Philosophy. I am thankful to the Canada Council

for making my practical problems lighter with a good Dootoral Fellowship.
éa\_/é/measure of debt to my wife also for, among other things, the’

difficult job of typing the first draft of the thesis.

The first American edition of five major‘wprks of Sri Aurobindo -

— The Life Divine, Essays on the Gita, Ihe'Synthesis of Yoga,,The Ideal

of Buman Unity, The Human Cycle — was. brOught out .in 1949 by The Sri

,Aurobindo Library, New York I have used this edition of the above

'.:mentioned books. - As numeroﬂs editions of these and other books are coming

out I felt ic urgent to giye ‘Teference to the Chapters of the major books
in eddition to the pages.

— The setond’ Chapter of the thesis, 'A Study in the Sources y Was

-

the most difficult part of the project for me. Hherever-I drew concluaion
b e did it vith some-hesitation. What aeens to be conclusive in this reapect . E

_sis strictly tentative, as definitive conclusions are both difficult to _"h ': ' %

: karrive at and not eonsidered absolutely necesaary for the pursuit of oy

’

| ﬁubject.
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CHAPTER ONE

_ INTRODUCTION

-Sri Aurobindo is acclaimed as the prophet of the. race of
Supermen. The idea of a higher type of man was spelled out first - l;
<,
by Nietzsche. After Nietzsche it 1s Sri Aurobindo who has

~ developed the idea of Superman very thoroughly. sri Aurobindo's

concept of the superman is generic and evolptiopary. His superman

ST _— ’ oo
1s ‘to be understood only in terms of the way in which he looks ‘ -

u?on'evoiution.

Evolution

2

Evolution means an orderly deveIOpEeot. Ancient  thinkers

9

both in the.East and the West have cried to. account for the multi-

PRt b

plicity of the world and in the process have formulated certain
f':heories of evolution. For e;ample, early Qteek thinkers traced

the origin o# this worli,df multiplicity to.one’primel-substance;
Thales consideced.fhatwaubstance‘to be Weter, Anaximenes took it

) to be Air, whereas Heraclituswtended to think it to be Fire. ,
Similarly in Indian philosophy, Sankhya has tried to show that the ) |
Hptld has evolved out of one 1ndivisib1e primal-atuff called by

P

- 1t Prakriti. Other schools of Indian and Greek thougbc baye tried
to show gome primal principle, mostly supersensuous, as. the root ?“
and origin of the concrete uorld of multiplicity. The primal

.

C.
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unitive principle, in most cases, is superior and supersensﬁous;
the c0ncrete manifestafion is,diverse and secondary or inferior.

Formal sciences, on the other hand, woﬁld not recognize
anyAinsgbstantial, ﬁﬁempirical stuff as the root or origin of t?e'
world, and they cannot, strictly speaking, make any value statements
"either. So the same wor& ;evolutiou' (an or@ered development)
describes a process of general eatropy in Geology and a process of
splendid outflowering in Biclogy. In the former, evplution
‘stands for the emergence of the stellar univer§;,2¥ the solar -
system throﬁgh that dissipation of energ§ from the radiant _ ~
activity of the nebula'which, aféér the ri;h temporéry diversity
of our pfesént planet, will lead eventuélly to the inevitable
éxtinction of life and mﬁveﬁenf.r In the iatter, evglution stands S]
for the first maniféspation of vital pro;essés, the emergénce of
the multicellular from the unicellular, and the onward and upward

R _ ) .

development which has its present culmiﬁqtion in-'mankind.
J

»
oY

However, it is the Biological sense of evolution that

LY

has exerted a tremendous influen&e-on all disciplides that deal.

~

with man, his life, ag;iei} agd destiny. This has happened after

[

the puﬁlibatidn of Theﬂéfigin of Species by Charles Darwin in ‘
1859. "Darwin tried to account for the countless varieties of living ' = - *-

things on earth. Varieﬁ}'fésultS‘from the means édOpted to survive

A
.

in the tremendous battle for existence. Members of each species

[

compete with each other, as well as with members of diffe;enf

species, for a chance to live. In this competition any helpful
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variation gives its owner an advantage over neighbours that are not

so well adap%gd. Individuals or grbups_wfth.shch variations wild

win the struggle for existence; .they will live and reproduce

. while others not so well equipped will die. This ﬁrocess has been

designated as Natural Selection by Darwin..' In Darwin's tiﬁe,

—

howeyer, very iiktle was known_about the process 6f variation.
Darvin could not distinguish between inheritable and non-inheritable
characteristics. Later studies have Qemoﬁstrated_tha; acquired
characteristics are not inherited by the progeny. -Variation takes

rﬁlace mainly through metations.
1
Modern studies of evolution have shown

that inheritable variations arise in at least
three ways. Many develop because genes

- change...Other variations appear when chro-
mosomes with their sets of genes make new
combinations...5till gréater changes take
place when chromosomes- are doubled or when
sets of chromosomes are repeated in the
process of reproduction.l

All the same, Variation and Natural Selection remain the last wordéfbff

the Biological theory of evolution. "Most authorities also égree

that natural'seﬁgb{i;; has controlled the results of inherited

varfations, just as Darwin suppbsed“.2 “

Now, what does Natural Selection mean? Normally,

5

. éeleétioﬂ 1mp11eé an intelligent action -- appraiserent and

decision. Certainly Darwin did not.aftr{butéﬁiﬁtelligéncé to

e PN —

1. L. Fenton, "Evolution™, in The World Book Encyclopedia,

6, (Fleld Enterprise Educational Corporation, 1973), pp- 333-334,
Ibid., p. 33. T

Vol.
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Nature. He has used the term only metaphorically. It stands for

i
_,-(\

“*flE’ the shifting process in nature, but this process is mechanical and
unintelligent. What does eventually determine this selection and
consequent variation? Biological-theory has really no answer to

this question. "Darwin's hypothesis is mainly concerned with the

effects of natural selection between variations, not with the origin
“of va:iat;one".3 o
Again,'tte struggle for exiE%ence presupposes”aywiil to
live. Without this vital impulse the struggle carries no sense.
If survival is the cbjective theh there is eo necessit& of evolu-
.tion of more and more complex and higher types; a rudimentary‘type
05 organism might survive better andilonger. Thus, without proeer
answer aboet tﬁe principle of life and tpe upward tendehcy off;
1iving things tﬁe eeaning of evolution remain$ undisclosed. The
7 last word of physical sciences-is accident. They attribute the
emergence of the unieerse to a §er1e5"of'accideets. Similarly,
‘the last word of Biological theory of evolution is-random yariatfbn.
The& ettfibute the'drdered'and systematic evolution of living |
creatures to random variations. Order in the yniverse 1is so
f? ‘ =;perfect that it is difficult to conceive that 1t resulted from a=
) ‘number of nccidents. There is a wholeness in any living thing; r

no amount of chemical and physiological data about living organlsms

can- adequately account for this wholeness.- The cqte.of the matter _“_"—il_

38. Hoffding, A Histogy of Hodern Philosophy, Vol 2 : ' .
(Davck Publications Inc.), p. %45.

4 " K

L
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-~ a solar system in, the atom -- 1is a mystery. jHou tpedohusicel -
. energy transforms irse&f or evolves into'vital‘euerggiie”enother

'mrstery. From physical energy to coueEious meutal volition and

thought is ﬂ eed a long way. Random variation-is no_explanation

for ;h}s; Perhaps sclence cannot go beyond the sphere of positive l

[

evidences, perhaps ultimare questions are not the concern of the
scieneeal, In any case, in search of"the meaning of life and xw—%'p

: evolution we have to go back to philosophy. Natural‘sciences

&

have established the fact of evolution and have ‘wnearthed a great
deal of information about the wonderful hierarchy of species and " h
the struggle of life for self—expression, but for a fuller and

’“;tkfcomprehensive understanding of the whole thing philosophy alone

- hN
-

* can help us .t f(:n

A large number of philosophers, particularly of the
:modern period ?have developed theories of evolution. 'We shall o]

LIS TS ") '.,—-_m -
_g'nkntion ﬁere only a few those=of Hegel Bergson, and S./////////

lAlexander, which are very close to Sri Aurobindo's view of evolu~-
. a I-J /-

-tien and which u-111 help bring Sti Aurcbindo's theory into relief’. B

3 & . . e
- Por a fuller study\of different theories of evolution u’Eo/‘ari— -

§' 7 geh with that of Sri Aurobindo, the reeiii/ig,réferred to the
5o works of‘Haitra, Chaudhury, Srivastava, Misra, -and Reggy.
ﬁf ' o, 1 s 4 o ‘_,-.-" ’
f -J.- ‘.Hegel'éxlaep.of'Evolution : ' “D . ' o ; )
a According to Hegel.ﬁthe universe is a process of , ' . e f

evolution.- The Absolute ia realizing itself through this process. o . ‘é

‘ <£yolution 1§§hging guided by the Reeson-of the Absolute. Since.

o



¥

the Absolute manifests i%;%;f through evoluticn, evolution follows
- the pattern of Thought or Reason vhich is absolute. 'Thg?ght follows

the triadic rhythm of thesis, antithesis, and synthesis, and it is !

a continuous process. We see a number of difficultiés for this rﬂ/

position to account for the fact of evolutﬁon established by the

- “ L

. matural sciences. First of all, the Absqute of Hegel, being

Thought and Reason,'does not seem to have the potency of evolving
. A : i

th

rld. The Abéo;ute is not truly absolute. It is seeking

filment all the time. Secondly, Thought or Reason, ﬁh;ch'is

e gther name for the Hegelian Absolute, does not havo the con-
rnotation 'a‘s‘can"i‘e&" by the Consciousness of tne Upanisadic Brahman .
They -are oniy magnifiod and heightened forms of normal human

thought and teason to which we can hardly attribute the capacity ' '

- e

to create and evolve a concrete world of multiplicity. Thirdly, .

L}

the triadic conception of evolution ig too narrow and inadequate.

Thought may follow this process, but for a liviug world to limit
itself to thia"is unimaginable. .There 1is ‘conflict and struggle
e process of evolution, but conilicts need not always be

o

. - € :
i resolved for_a step~forward. Life is so fluid so dyuamic, -that . A
"its mDVemeuts cannot’ be bound by a Bupposed law of the Operation
of the mind. And, in fact, evolution is mot aé‘COnyinuous and

otraight as suggested by the Hegelian law of‘thougﬂt. - This

triadic law yestricts the freedom of the Absolut¢ as well as that

of the Evolution. There are‘uany nissing 11‘ in the chain of

evolution. Hou;would.ﬂegel_agtount'for thez?
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Creative Evolution of Bergson

Bergson's Creative Evolution .presents a different picture.

He takesfull cognisance of the constant change that meets our
eyes on all sides. Change is the basic principle of Nature. In
fact, hé'reduces the universe to Life and its pfinciple; the

&lan bitalf This pri;ciple.Bg life is in cons£ant movemént; it
is the Reality, it is the never-ending flow of Time or Duration..
This concepgk}f dfe and movement accounts squarely.for the
perpetual creation, invention and géueration of continual novelty.
It rejects the mechanical view of the Biologists as well as the
teleological view of the Hegelians. Mechanical theories conceive

evolution pf new products to be calculable from their causes,

‘which means the past governing the future. Teleclogical theory

conceives evolution to be a process for the realization of a

3

specific futﬁre;'here the future is the controlling force for

the present. They are, according to Bergsom, outside, and as

such faulty, views of evolution. o

c}

"

Evolution will thus prove to be some—
thing éntirely different from a series of ,
adaptations to circumstances, as cechanism )
claims; entirely different also from the
realization of a plan of the whole, as 4
maintained by the doctrine of finality.

.He therefore urges us to look at evolutioﬁ from inside and have

the 1ntu1tion of its innate tendencies uhich brook no control no

T

/

&Henry Bergson, Creative Evolution.,aﬁthorized trans. by
A. Mitchell (New York: Ihe Hodern Library. 196&) P 113.

n

i




4
check from any side. .

Howéver_brillianc Bergson's view of evolution might be,

)

it suffers from certain serious defects.  For him Reality is just
o \
Becoming. He rejects the Being, and this makes it impossible for

him to explain the reality of unity, oneness, etc. without which
becoming, multiplicity! dyﬁamic flow all remain practicélly un—
explained. Bergson has hothing to say about the weaning of
evolution except that "it is‘not the realization of a plan” -and

that it "i{s5 a.creation unceasingly renewed".5
But if 1t is not in any way\govenﬂed by some goal

how can we speak of any progress or forward movement at all?
Y i
Bergson says:
ST .
No doubt there is progress, if progress
means a continual advance in the general
direction determined by a first impulsion.

This "first impulsion” does mot seem to endow evolution with any

significant meaning. Srivastava observes, ~

A sourceless, ceaseless and goalless
motion 1s a contradiction in terms. Bow can
he ‘speak of a forward or backward movement

- of a process which has no goal??

Ibid., p. 114. S o

S1bid., pp. 115-116.°

o

7R. S. Srivastava, Sri Aufobinéo and the Theory of
‘Evolution (Varanasi: Chowkhamba Sanskrit Series Office, 1968),




Emergent Theory of Evolution

Samuel Alexander's theory of Emergent Evolution is a more
balanced ﬁresentatiop_of ;hg fact of evolution. According to him,
Space-Time is the basic reality out of which matter, life, amx
nind have emerged. There is a drive, a nisus in Space-Time which
makes this evolution possible, and there is no. reason to tonink
that evolution has stopped with the emergence of mind. fhe'nisus
18 sure to lead the evolutiog forward into so;e highér category

of existence. He writes,

There 1s a nisus in Space-Time which, as
it has borme its creatures forward through
matter and life to mind, will bear thenm for-
ward to some higher level of exisFence.B
The gaps or missing links that‘ate observed in the series
of evolutes‘are explained by him in terms of emergent qualities.
Many of the qual{ties 6f life are absent ;ﬁ matter even in the
rlafent.fgfm. They do not develop gradually from the material
atruntﬁt;;‘but rather fhey emanate from w;thﬁﬁt or from above.
“They are, as it Qeré, thrﬁst into the evolg;iggaty series at
.ceftain critical'staée;".g | o R
The,aéiﬁ defect of ;Qis tﬁeory is.that wve do not ses
‘anywhere the sourge'of the émergent qﬁalities. Alexander says,
| | ;Néw orders of finites come into existence

ih‘Time; the world actually .or historically
develops from its first or elementary -

88. Alexander, Space, Time and Deity, Vol. II (Hacmi;laﬁ
znd Co. Ltd., Reprinted ed., 1934), p. 346, '

_ 93; Chaudhury, The Philosophy of‘integ:alism'(Pdngy:
_Ashrnﬁ, 2nd ed., 1967), p. 102. L :

— -,
- ) A —
. -

. ) . - ’ ~
& . .
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' !
condition of Space-Time which possesses no
quality except what we agreed to call the
Spatio-temporal quality of motion.l10

It is actually in the complexities of motion that Aleﬁandenrsees
the source of theiémergent qualities: He continues:
But as in the course of Time new
complexity of motions comes into existence,
a new quality emerges, which is, a new

complex process as a matter of observed
expirical fact, a new or emergent quality.

11

This leaves. us unconvinced, for i1f the basic stuff
Space-Time had a spiritual content, the emergence of new qualities
Pthrough the complexity of motion might be conceived. But how
doea Space~-Time, which -1s unconscious and seems lower than even
matter, be eventually the cause of the emergence of conscious

2

qualities like life and mind? Hou does it develop a nisus at all?

Integral'Theory'of Evolution

Sri Aurobindo's theory of evolution steers clear of the
-&éfe;ts of most of Fhese‘theories of evoluﬁion.- ﬁe starts with
| the f?dantic Sat-Cit-Apaﬁda as the Absolute Reality. HiS'Absolutel
is bsgnd by nothing; it is governed by its own 1ogic.‘ It'doéé not
. need any fulfilment like that of Hegel. lIcrﬁénifests ftself out'

of 1its fullness and yet retains its transcendence. It has no need

-~

10A1exander,_gg. cit., p. 45.
Alipgg,
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of following the rhythm of Thought as it manifests itself, since

- -~

th0ught 1s not its essence, thought is only an evolute e% a.
certain stage.

’ ) In Sri Aurcbindo's theory terrestial evolution has been
linked with supraterrestrial worlds, evolution is preceded
logically by involution. In the process of selt-manifestation

the Supreme has created a series of worlds -~ the supernal worlds
of infinite‘existence,'infinite eoneciousness; and infinite
nelight in each of which one of the infinite components of the
Absolute function as the basic and dominant principle.l There
are\worlds in which the supermind or some derivative of it is the
dominant principle. And in this process of Descent mental vital
eubtle—ﬁhysieal, and many intermediary worlds have been created.
The prieal‘stuff, called by Alexander Space—line from which:
matter, life and mind have evolved is therefore, according to
sri Aurocbindo, oot unconscious. All the principles from the
.components of the Absolute down to the subtle-physical ‘are involvedr
in 1t But for the presence of .these principles there could not
'be any nisus nor could the emergence of higher existences be
possible. ‘

Thie reference to snpereensuous vorlds, (tnese'are’typal;
that 1s _to say,- they are fields of mnnifestation of fixed types,
uhatever takes place in them is in the nnture of the DiVine o
selffexpressiqn uithin the_linits of these types). nay well appear

puzzling. While considering the Biological theory of evolution

| | | | 5
.
¢
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we have seen the inadequacy of the-empirienl data to explain life;
the necessity of rational speculation i's thus admitted. But Sri
Aurcﬁindo goes further.:;He attempts indeed, a rational explena—
tion, but reliesgp non—empirical Supersensuous data. It can be
sald, however, that all the. religious traditions have testified to
eu%tle worlds and beings though_hardly anywhere is there presented
as consistent and Iintegrated a.picture (covering the physical and
the subtle) as in Sri Aurobindo. However, according to Sri
Aurobindo, "evolution takes'place not oanly because ef the latent
principle and its urge .to emerge but also from the pressure of

the corresponding typal world for increasing self—expression.

Mind could emerge in the 1iving body due to the operation of two

pulls: one is the- driye of the mind latent in 1life to'emerge, the *

other 1is the nressufe of the typal.ﬁorld of mind_on ‘the vital
world to receive its force and light in the moula.nf the living
gody This two—fold pull, an ascent and a descent, makes novel
qualities emerge and_create the impression of a.gap-or Unk in_
the chain of evolution. Alexander spoke of the emergence of
higher qualities as if from cutside or above like a miracle. Here
inSri Aurobindo ve see a plausible mechanism. Higher qualities
"are not devoid of organic connection with their Substructure as.
auppoaed by Alexander. They evolve from the substructure, yet
there 18 an element of leap in it, due nainly to the descent from

above nnd also due to the 1ntegration that follows. (This point

will be clnrifiedilater.)

C T TN
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Novelty in the Evolutes

ﬁkgbviously Sri Aurobindo rejects the mechanical view of
evolution. It is Comsciocusmess yhich is at the root of everything;
all the different gradés of realjity descending in the process of
involt_xt'i'bﬁ; agd the grades of existetice in th_e; scale of evolution,
according to his view, are grades of consciousness. Cousciéﬁsness

does not behave mechanically. Sri Aurcbindo's theory is teleo-

logical like that of Hegel, but with certain qualifications.

Supermind or the divine Gnosis presides ovér the whole proce::ss

of involution and evolution. Evolix;j.on is certainly not an aimless,

- .goalless thing.  But, on the other hand, it would be wrong to say

that everything is 'il)re-planned or chalked-out beforehand. We

have seen that in this theory creation pProceeds from the fullness

of the Supreme. It is like an adventure of the One to see itself

varfously. _The delight is in the unexpected, in the constant |

novelty of self-expression and self-finding. Secondly, though

nind is a vericy prfjgxist:_ent in its ﬁ':oper sphere, its manifes-
tation in a living bbg!'y h;zs\been a unique thing.v__ Similz'ai":lr;. -
Supermind's descent on the mentalized, 511ving, éarg:amsm woula be
a thing withoét precedence. The results of thig .ccz:bination aré"

-

certainly not all predetermined.-

Goal “of Evolution

At “

- CRT L 7
As for the goal of evolution, Sri Aurcbisdo steers clear

of two opposite‘not‘ions, one progressus ad infinitum, and the

TR A Y e o e Ey = e me s e 4 e ey
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other progressus ad finitum. 1In the notion of infinite progress

thehgeal.keeps on feceding from the view, there is only striving
and no reaching. Thig makes striving almost meaningless. On the
other hand, a definite and final goél militates against the infinite
Coqsc;ousness and its infinite ﬁotenti%lities.* Sri Aurocbindo
speaks of an immediate goal ~-.man's ascension into Superhumanity,
or rather a uearer goal of New humanity —, but he does not say

that this is the final goal of evolution. May be with the
ascension into superhﬁmanity evolution in the twilight of knowledge-
ignorance will end, but evolution will continue smoothly in

knowledge toward newer and more marvellous goals. é}

Evolution of Form and Soul

‘Now, Sri Aurobindo explains gﬁg-ﬁhole mean;ng-and methoﬁ
of evolution.in terms of cﬁnSciousness.i "An‘eyplution of con-
sciousness in Matter is...the keynote, the central sigﬁificané
motive of ‘the terrestrial existence" . 12 Mutation or Variation in
Natqre takes place for the facilitation of the outflowering of a
better cousciﬁusness- the more complex and refined the organism
the better is the chance of a higher and higher consciousness to

" find play in {t. This involves a rwo-fold process of physical

The author is indebted ro Ptofeasor H. Chandhuyri for
this point i ‘ -

lthe Life Divine, Book II, Chapter 23, p. 734,
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evolutiqp and soul-evolution. Physical evolution proceeds ‘with 2
-‘birth.agzitgyyachiﬂery. Through heredity:the evolved traits are

transmitted to, and continued in, the posterity, and thus a

general higher form develops. Side by sideg a soul-evolution

pProceeds through rebirth. The evolved soul‘comeé bﬁék assuming

the higher form developed in the type through heredi;j. thsicél

evolution is of a general type, it takes place over a long -time

involving generations and quickly perishing individuals. Soul--"

evolution %s the individual's progress in consciousness thfaugh

multiple births.

Conscious Evolution - R

There 1is a tendency in scientific ciréles to éxplain the
human mind and all that concerns mind in terms of the operation of
the sub-human consciousness. Sri Anrobindo'emphésizesxthe point:
‘that, wifh man, evolution has itself evolved, that is to say,

unconsclous evolution has been replaced by conscious evolution. -

He writes,

- Up ti1ll this advent of a developed .
thinking mind in Matter evolution had been
effected, not by the self-aware aspiration,
intention, will or seeking of the living
being but subconsciocusly. or subliminally
by the automatic operation of Nature.l3

This i5 s0 because evolution begaﬂ from the Inconsciepce,f'i;‘ . ;' o

and the secret Consciousness had not emerged sufficiently from igidf

.y

laTbe Life Divine, Book II, Chapter 23,‘p. 750.




16

to operate through the self-aware participating individuals.

-

The passage from unconscious to' conscious evolution has
an enormous significance. Man is not onlﬁ going to c00perate
with Nature ‘and expedite “the process of evolution, but a real
change in the process itself is anticipated. ‘In the previous
stages "Nature's first care and effort had to be directed towards
a2 change in the physical organization for only so could there be

a change of consciousness....But in man a reversal is possible,

o
indeed inevitable".l% Through conscious will pan will widen and

_heighten his consdiousness and transmute the body appropriately

e

86 that it can be the natural vehicle of the new gains in con~
sclousness. That man will make the necessary effprtris indicated

by his restiveness:
]

The spiritual aspiration is innate in
man; for he 1s, unlike the animal, aware of
imperfection and limitation and feels that
there i{s something to be attained beyond what
he now 1s.15

o

This uige towards self-exceeding is, for Sr% Aurcbindo, the mgst
promising thing for humanity. If 1s the gure indication J?i;jz
glorious future. He says ghat at each step one receives an
intimation oftwhat thelfollowing step will be.

| | Already, in what.seems to be inconscient

in life, the signs of sensation coming to—
- wards the surface are visible; in moving and

. Yroid., p. 751,

Bivia., p. 750.
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breathing 1ife the emergence of sensitive
mind 18 apparent and the preparation of
thinking mind is not entirely hidden,
while in thinking wind, when it develops,
there appear at an early stage the rudi-
mentary strivings and afterwards the more
developed seeking of a spirituyal
cousciousness, 16

The Present Evolutionary Crisis

Why should man try to sutpass himself? Where is'thek

urgency of such an endeavour? Sri Aurobindo has tried to show
- o : .
that reason, the highest developed faculty in man, has gone so 3
far as its capacifiés‘go, to enlighten man and to ameliorate his
soclety. Reason by itself can lead us no further. Reason does
not have the integral vision of truth, so in the process of
rationalization of 1ife and society certain serious problems have
been created which are threatening the very existence of human
clvilization and race; Man can face this situation only with the
help of a higher light and force.
- Man has created a system of civilization

which has become too big for his limited

mental capacity and understanding and his

still more limited spiritual and moral

capacity to utilize and manage, 17 '
About intrinsic limitatfons of the intellect he has wriften at

great length. He says, "The root powers of human life, its intimate

causes are beléw;wixrational, and they are above, aupra-f§tioua1“.18

———

\17Ibid., Book II, Chapter 28, p. 933.

leﬂunan Cycle, Chapt'er 12, p. 134,

®1b1d., Book II, Chapter 24, p. 758.
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Reason does not have the authnntic light, that is why all sorts
of contrary theories or oppnsed ideas in the sphere of metaphysics,
ethics, aegthetics, sociology, and so on are equally and vehemently
. 8upported by reason. Reason seems to be guided by someéhing else

—— Bometimes some interest, some motive, some pPropensity or drive
40

But in the midst of "all these it 1is guided, Ski Aurobindo. swould
say, secretly by the inner being, the spirit in man.

It [Reason] will equally well justify the
one or the other [view] and set up or throw
down any one of them according as the sgpirit -
in man is attracted to 6r withdraws from-it.

For it 1is really that which decides and the
- reason is only a brilliart. servant and 19
minister of this veiled and secret sovereign.

- To try to listen to the voice Of'thiS‘Bpirit in us is

the way to go beyond reason’ and receive a light which is more

authentic and more forceful;, But is this light sn‘néw? Have not

many people received it and spoken a good . deal ébout it? Sri

- “Aurobindo does not deny that. He recognizes some-spiritual
| perception ;t the root of every major religious movenent.. But _
'-this spiritual perception which 1s the deepest heart of religion - a -

has been mixed up with-many external things -— creed, cult, |
ceremony,‘symbol ecc. »= and in the process has gradually 1ost .
its force. Religions have doue a lot to enlighten and civilizeA  . - @:
men, but they can no longer help men, not after ‘the revolt of - | i

o @ :

1gThe Human Cycle Chapter 12, p. xii., The excerpt has

been taken from Sri Aurobindo: The Future Evolution of Man, com.
P. B. Saint~Hilaire (Pondy: Ashram, 1971), p. 37,




19
reason aninst them, not in this age of technology and global

”organization of" life and society. *

¥r

'Pﬁychological Break-up of the History of Civilization-

. S_ri'Aurobinido has schematized the history of human

ﬂ :
civilization in two different ways. In one way he has used the.

b

following divisipns:. Infrafhtional, Rational: and Suprarational. - .

In another way, he has divided the growth and, development of a s T
- “culture into five stages' Symbolic, Typal Conventional, . R

* .
IudividualiStic, Subjective. He 1s conscious that no scheme

lcan be adequate fof’all cultures, or perfectly fir any one culture.

! Yet the latter way, i.e., the five—fold division, gives a

v

psychological interpretation of social growth and development that

\

“has a considerable force and"validity in it. The early stage of

-

!

: e

hnman societyJis characterized by "a strongly symbolic mentality o - :y@
, .

“that governs or, at least pervades its thought, customs and o

.inetitutions" 20

-t

-At tﬁis stage man sintellect is less developed

.

" but his vital is more open end hé has intimationsrfrom supersensuous

» r L

forcea and beings. He li%es under the shadow. of archetypal reali— : o -__“éél

ties and Bis activities symbolize those forces and types.. The ':e

‘F

'early Vedic period is\a typicel example of this stage.

» ¢ . . .This stage develops‘&nto uhat has been called the’ Typal’ R
T~ A . : ) . : : ) . ) . . . : Pe
ad . “' - N el . - - . - - .I y . . - ) - . \ W . ::,
. _*f . o . ) ER -~ | o L
g He-ﬂprroued these terms from the German historian - . o ’ e
N mel'eCht. - - T ," . L . B
5 R 20 :

The Human Cycle, Chapter I op.‘IZZfr

3 . o
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q

stage when the growing intellect takes up the archetypal verities
into its own mould and seeks to express them systematically in

ep§c5, philosqphies and ethical norms of life. At this stage the

—_—

symbols take a more rigid shape, and the contact with supersensuous

realities becomes less living; less spontaneous. Next comes the

Conventional age:

The tendency of the conventional age of
soclety is tg fix, to arrange firmly, to N
formalize,: to erect a system of rigid grades
and hierarchics, to stereotype religion, to
bind education and training to a traditional -
and unchangeable form, to subject thought to
infallible authorities, to cast a stamp of
finality on what seems to it the finished
life of man.21.

may be taken as examples of this age.

The age of Individualism dawns when the intellect rises
in rebelliou against conventionalism and asserts-ita right to judge
and question everyching, to reject anything irrational, however
great or sacred. that might appear to a conven:;onal mentality.
The-present age is the age of individualism.‘ But Sri Aurobindo
hopes "that this age will be followed by the age of Subjectivism

in which the fndividual dées not kncw himself to be ~merely a

e

' _thinking, feeling entity separate from all others but feels his.
d deeper psychic existence within, and perceives ‘himself essentially
_one with-all others..,Sri Anrobindo sees many signs of the -

i*apptoaéﬁing age of subjectivism which he hopes will usher in a




‘21
) .

spiritual age of Society.

The Role 'of Religion : . |

T

What could be the role of religioﬁ in ushering in the
spiritual age, and if Supramental age is the culmination-of the
apiritual movement, what would be the place of religion in soclety
then? " : .

The great role of reliéion as a éivilizing force in the
past history of mankind has been undoubtedly recognized by Sri
Aurobindo. But during the modern perfod
| humanity got rid of mch that was cruel,

evil, ignorant, dark, odious, not by the
power of religion, but by the power of nhe

awakened intelligence and of human ' . o
idealism and sympathy.22 ] . . '

In recent history, religions "have too often been a.force

of retardation, ﬁavﬁ.too often thrown their Heiéht qn the side of
darkneSB; oppression, ‘and igﬁdrance" 23 ks a teéuit manf a E I
sensitive man and group have revolted ~against reldgion. Sri
Aurobindo has no support for rhis extreme reac:icn, for he thinks P

“"religious instinct in ;an is most of all the. one 1nstinct in him
“that cannot be killed it only changes its form". 26 That it -

changes its form is clear from the p:esence of strong religious

? -}

'221bid., Chapter XVII, p. 193. -k

23 1b1d., p. 194.

4 , zazbiﬂ.;.p, 193. . 7 ™ P

.
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elements in such atheistic movements as Marxism. On the other hand

disillusionment resulting from such secular movements as progres-

.sivism, technological revolution, etc., is giving rise.to the . -
ideas of reviving religion and going back to the old éractices.
This again is not desirable, if nog;impqggible! from~the point

of view of human evolution. A disciple of Sri Aurobindo writes,
. S ) ) ,
But this solution of the crisis of the
modern age by a return to religion is from
the point of view of human evolution a
swinging back to a past stage of development
and not a movement in the forward direction
of true progress.25 -

‘So we see'that Srl Aurobindo favours neither rejection of
religion nor the revival of it:in its garlier’farms. He "analyzes
the causes of the disfepute of religioen gnd Suggests certain =,

meéns of getfing rid of them. He does‘nog,blame religion as such,
he blames the infrarational pérts of ou; nature, "our ignorant
.ﬁuman confusian of reiigioﬁ with a particular creed, sect, cﬁ;t,
religiogs soclety or church".26 He admits the necessity of
creeds, rituals,.intellecfual“ideas for fhe‘human wind as "aids
and supports"lbut he insists that the foundation of religion is
‘abirituality. - , -’ _ |
:l\ -~ True relig@oﬁ is spiritual religion, s
that which seeks to live in the spirit, in T

what is beyond the intellect, beyond the.
" aesthetic and ethical and practical being

B 23¢., Gandhi, Social Philosophy of Sri Aurobindo.and the o _ {
New Age (Pondy: Sri Aurobindo Society, 1965), p. 212. .

26The Human Cycle, Chapter XVII, p. 195.
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of man, and to inform and govern these
members of our being by the higher light
and law of the spirit.27

When this high and truly religious ideal is compromised,

what results ig "religionism".

Religionism on the contrary entrenches
itself in some narrow pletistic exaltation
of the 1lower members or lays exclusive
stress on intellectual dogmas, forms and
ceremonies, on some fixed and rigid moral - ™y
code, on some religio-political or religio- ~ ’
soclal system.28 P

P%eponderance of religionism is, according to Sri -
Aurobindo, the root of the degradation of réligion. But is this
understanding of religion very commpn? Is 1t not an enlightened

Eastern underétanding of religion? A French disciple of Sri

4

Aurcbindo writes, "

The so~called 'Hinduism' i3 an inven-
tion of the West; the Indian speaks only of
‘the eternal law', sanatana dharma, which he

_knows 18 not an Indian monopoly but -is also
for the Mussulman, the Negro, the Christian
and even the Anabaptist. That which seems to ' a
be the most important part of a religion for : i
the Westerner, a structure which distinguishes
1t.fr6m,all‘othe: religions and which .says

- >"that a man is not a catholic or a protestant
unless he thinks in this way or in this other

. and subscribes to such and such an article.. .,
of faith, this is the least important part
for the Indian, who instinctively seeks to ) 5
remove ‘all outward differences in order to - - , . N
find the whole world at a central point . : ' ‘
where all things communicate.29

?71vi4., p. 197.

zgsatpreu, Sri Aufbbindo or thé‘&dven:ure of Conscicusness
. (New York: Indfan Library Soclety, 1964), PP. 22-23.
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This most libera; sense of religioﬁ was perhaps not the
only sense prevailing in India; on the other hand, this&sense was
perhaps not entirély unknown in the West. |

However, what Sri Aufobindo wants in religion is

. spirituality. Spirituality is the core of religion, it is the
only thing that 4s important. By spirituality he means roughly

the development of inner consciousness and moulding of life in

the light of this consciousness, “A total spiritual direction
//_g;ven to the whole 1ife and th? whole nature can alone 1ifr -
humanity beyond 1tse1f".30 This understanding of religion does
not in any way suggést a desire to go back to the clder periods
of history when religion governed the whole of life, Preoccupation
‘uith salvation, Heaven, personal liberation is almost?irfelevant
in this'daj. Secondly,ﬁaccoréing te Sti Aurobinde's understandingl
‘of histofy, we can neverrgo back to thé past; the experiences of ,
the past make us ‘a different people. Thirdly, the older ages (Symbolic,
.IYpfl; Conventional, As designated by.him), thqugﬁ predominantly
religious, vere bouad within a limited structure of_belief and .
practices, whereas the Spiritualitf Sri Aurobindo adﬁocétes as
.. an aid to the advent of the Supramenfal age has to be most.flexible;

-in fact, freedom would be its watch-word.

Spiriﬁuali;y respects the freéd0p of
the human soul, because it is itself fulfilled

30

The Life Divine, Chapter XXVIII, p. 938.
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by freedom; and the deepest meaning of
freedom is the power to expand and grow .
towards perfection by the law of one's
own nature, dharma.3l

This tremendous stress on spirituality cannot respect
the boundariaa\gf different religions, nor the exclusive clai?s
of any scriptufe. S0 the question of consciously reforming a
particular religion does aot arise at all.' In fact, the indirect
suggestion is to leave the organized religions behind ‘and go
ahead with a spirit of universalism to the development of higher
and higher unitive consciousness. This is. how the religious
instinct in man could best serve his evolution into the Superman.

One question remainé\to be considered. Would there be
religions "as we understand them in a genera; #ay in the Supra-
mental soclety? We shall deal with this question at some length-
isubsequentiy. Here this much'can be said: that stress on pure
spiritual development already.undermines reiiéions in drganized |
forms; the introduction of. the principle of Supermind 1s sure to
disturd the uhole gamuc of human understanding and institutions.
So it seems religions in their present forms have hardly any
chance of Survival in the New Age. The Hofher, spi;;tual consor;
of Sri Autobindo and head of the group organized around his

teachings, has said something categorically in this respect:

In the supramental creatipﬁ there will
no core be religions. All life will be the

31The Human Cycle, Chapter XVII, p- 201.

e P e e e



eXpression, the flovering in forms, of the
Divipe Unity manifesting in the world.32

Triadic Movement in Evolution

However, conscious evolution would mean not only gaining
higher consciousness as was the spiritual aim until now, but also
striving to bring it doéh-and to .let it work on the lower and_
exfernalﬁparts of our being. This will lead fo the elevation of
the lower and external parts. This process ;ﬁvolves three move-
ments: Ascent, Descent, and Integratipﬁ. The whole process of
evolution 1s said to hav;progressed through these three move-
ments. The latent 1ife (consclousness) in matter has ascended at
the opportunel;oment propelled by the nisus, it has been followed
by the Descent of Life from its own typal sphefe.(these are not
to be understood in the physical sense) which led-to the taking
up of the lower principie, in this case mgtte;; and integrating
it to the higﬂer one, i.e., life.‘ This is how as the evolution
of higher and higher comsciousness has taken place a corresponding

'change has come in fhe lower members. The physiology of animals

is far more complex than the physiology of plants; the ﬁuman

body 1is much_more refined than that of an animal. There might He
similarities between human and animal psychology, but.one is far
more complex and diversified than the other. Only what has taken
plqce unconsciocusly at the subhu::an levels 1_.harve to be -ccnscious_

: 3
at the human level. Man is not an autonaton. He has the privilege

32

Bulletin of Physical Education, Novecber, 1957.
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of freedom, so he has the responsibility of oartipipating con-
sciously in the design of the Divinpe. It is the time — the Hour
of God —- says Sri Aurobiodo, for man to decide and take the step.
This is the only way. to.find a- real solution to the problems be-
setting human life and society. As there are innumerable grada-
tlons in the stages of life and mind so also“it is possible that
there will be intermediate beings and societieshbetween men and.
the race of supermaﬁ: These intermediaries may not be permanent
features. But nobody knows anything for sure. Evolution, fhough
<

teleological is not planned ahead in the details; -it is an

~ »
adventure of consciousness to the surprises of the known-unknown. . .

Social Evolution

-t 7
ea— -~

We have spoken of two—fo%d evolution: evolution of the

form and evolution of the soul. Evolution. of the form refers to - "

the evolution of man's body, aod hisfenviroogggg,,HMonLS’gggirqg-
ment includes both the physical and sociak environment. It goes
without saying that there 15'3 conSCanf interactioo.between man:s
physical existgnce and his environment. Evolution of the soul on
the other hand refers to man s consciousness, f- the depth- of
his selffawareness. Ioterdependence of the form and the soul is -
obvious, - N . ‘ : J ]

It is difficult to say whether any significant change -
'has occurred in the.texcure of man's body over the uilleniums,' ‘
But a very drastic change has coze in his physical and social .;, )

environment in this age due to the advancement in technology. The

'S
> - . -, .

g
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{

change in physical environment —- conditions of work, conditions of

f”*living, nedicine, transporation, etc., must have some effect on the

capacity of the body's resistence, assimilation, adaptation, and so

on. Modern technology with its easy transportation, mass production,

abphisti;ated methods of distribution, mafketing, etc., has made

all modern societies very mobile. But this mobility cannot exist
without any effect on the human consciouéness; that is to say, it
must have an effect on the evolution of man's soul. In fact, not
only are the territorial boundaries of nations begoming anachronis-
tic, but also the boundaries of religion, race,_art—forg, thought~
tra@itidn,‘and 80 on.‘ A’ young university graduate, who can find

fault with the logic of Plato, does certainly not possess a keener

mind than that of the great ancient ﬁhilbsophgi4/4ﬂﬁﬁézﬂéless, it

is a facgﬂghat in no pre-modérn age ;és 80 much knowledge open to

the majority of‘the'ﬁeople, Similarly, in no other period of
,:history hasg the‘common man received the recognition he has now.

To attack a neighbouring country and take {its tefritory was

légitimate not very long ago. Now we are looking forward to the

elimination of war from-séciéty;:until a few years ago it was

difficult to even dream of 1it. Aii these are signa-of'aﬁ irpending

change in human form and psyche,

Man's Resbcnsibiiity in His Evolution
We spoke of unconsclous and conscious evolution and have

said that in humani;y a transition“has taken;place from one to the A

other. In fact, the transition has been slov and has not yet been.
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completed. It is man who has brought abouf change in his mind and
environment, yet it seems that he has done that without fully
knowipg what he 1s searching for. Nature's intention or the design
of the Divine has not been clearly understood by him. That is
why, in spite of tremendous leaps'forward,-mén 1§‘persistently |
clinging to old values, old institutions, old sentiments, oldf ) j

ideas about possession, domination, conversion, and so on. Sri -

Aurobindoisays that it is time man realized-his situation and the

role he has to pPlay in evolution, and act accordingly.

Srl Aurobindo as the Usherer of the New Age

How is he so sure that this is the meaﬁing of li%é and
" existence on earth? He simply says that the meaning was revealed
%: to him so he knows. One's claim to revelation is not suf%icient
3 ‘to take him for his words. But there are other things. The
.message of the superman has not come as an isolgted plece of
precious knowledge. It has come along y;th the interpretation
-and assessment of the whole gamut of human thought and culture.
It throws a flood of light on many issues of the*preseﬁt'Qorld
?f that haVE'bgeﬁ baffling hupfn inteiligence, Secondly, éther
people have spoken, .one befpre and some others after him, of the
prospéqt of man's a;rpassing ﬁimself, though not as clearly as -
himselfi Many others are having;glimpses and premonitioné of the N
New Hudanity. Last, but not the least, Sri Aurobindo devoted the

greatef part of his 1life to initiating a movement for the realiza-

tion of the Superman, ﬁe worked hard, with coasiderable éucceSS,

v




.

to bring down the supramental Consclousness—Force with a view to

transforming his body representing the human elements. All these
" B

carry a weight, and the concept of Superman demands serious

attention.




~ CHAPTER TWO

A STUDY IN THE SOURCES

I. Deliberation on Methodology

Srl Aurobindo was born near Calcutta, India, on August
15th, 1872. His maternal grandfather, Rajnarayan ‘Bose, was one of
the leaders of the Indian Renaissance; his father, Dr. K. D. Ghose, N
‘was a h;gh*rank;ng civil servant. The latter wae an atheigt‘in - '\
‘his views, anglicized in his habits of 1life, he was. geneious and
‘he held high hapes about his children. Nhen he was five, Sri
'Aurobindo was "sent‘ -- along with his elder brothers, — to the
Lorretto Convent School at Darjeeling, run by Irish mms".l Two |
years lafer, in 1879, he was taken along with the two older brothers .
and their sister by his parents to England. "The boys were en-
tru.sted to an I-fnglish family,’ the Rev. William Drewett, a congre-
gational minister, and st. Drewett who ived at.. .Hanchester" 2

A .
Sri Aurobindo was educated privately by the Drewett3° they gave

-

him "a 'good grounding in Latin and

de him proficient in English -

besides teaching him histoz)v, geography, arithmetic and French“ 3.

‘. ]'K R. Srinivasa Iyenger, Sri Aurcbindo: A Biography and
History, in 2 vols. (Pondy:  Sri Aurcbindo Intemntional Centre
of Education, 1972, 3rd rev. ed. ). p. 48. —'{'

’Bud., p. 49. . - ;’f"‘rbié(, p. 50.

-— : o B - = e

> : 3
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Four years later, in 1884, Sri Aurcbindo was admitted to St. Paul's

School, London, and remained there unfil 1889. - The Head Master of

LA

b

the school was lmpressed by his abilities, “and especilally his )

knowledge of Latin, and took him up to ground him in Greek".4 He

did remarkably well at St. Paul's, and among many other things he-A
studied “the history of ancient, mediaeval and modern Europe".5

He came to-king's College, Cambridge, in 1890 with a Senior
Classical Scholarship. He had elsq passed'the Indian Civil Service
-Examination "secdring record marks in Greek and Latin",® .8¢ at
Cambridge he worked hard as a classical scholar as well -as ad I C.s.
probationer. However, he was not accepted for the I.C.S., either-

due to his failure to attend the riding test, or more probably to ‘ '“f

the fiery speeches he delivered as the Secretary of the Indian

Mazlis. He came back to India inm 1893, at the age of twenty-one,
© with his Cambridge degree in Clessics and joined the Baroda'State
Service. He taught at the Baroda College for about twelve years,

first as professor of French, then . as professor of English. At the

time he left Baroda he was the officiating principal of the college.
During his stay in England his knowledge ahout India

was not extensive, but he developed a strong patriotic feeling’

and almost a resolution to work for the political liberation. of -

1bid., p. SI.

Ibtd., p. 52
6rpin”
Ibid., p._55,




India. hbouf Yoga and spirituality, hehhad no- interest at all;_

Howevera he had a feeling, we learn from his om- teStimony,7 that

A

he WOuld play a significant. part in the change coming over the

world This is corroborated by the gccount’ Dinendra Kumar Roy

‘ o . -
-has left of Sri Aurobindo 8 life at Baroda.8 " Dinendra Kumar, a- Lo q"a

o Bengali literateur, ‘went to Baroda to help Sri Aursbindo perfect

v

his knowledge of Bengali He lived with him for a year in 1898 99

. -

under the same roof as a friend and had the unique opportunity of

observing him at close quarters._ JThe unmiatakable impression we

1

have from the perusal of this book ia that Sri Anrobindo was pre-

nparing,himself for something great. He lived like an ascetic; he
-wasbguiet meditative and he studied enormously. He had no’
.vorldly ambition, although he was keenly concerned about the world.

Dinendra Kumar writes,

T - Desireless, a‘'man of few words, balanced -
o in hisg diet, self—controlled alwaya given Las o , S
', studyt o . . < ; B | -
Agai.n, H " ' : . V . : P : - ) . _--,-'_: NFA } -
Sri Aurobindo is not ‘a man of this earth o ‘ { 'Tﬁa;

_he ig.a god come down from heaven by ‘g0mE curse. ‘ j_f
fﬁ_f_-u . Here at Baroda he turned gradually from an agnostic to a

believer but kept anof from other*worldly mystical practicea. -

T a ?.

7Sri Aurobindo, o Himself and on the Mother (Pondy

"Ashram, 1953) PP. 11-12.__ o L S o
i X 8Dinendra Kumar;ng,xsri Aurobindo -Prasanga, in Bengali, ?f
\: B ’ 9

_ A. B. _Purani The Life of Sri Aurobindo (Pondy: ‘Ashfam,
1964), pp. 46 5’?‘* z

=3

-
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In 1906, Sri Aurobindo gave up his job at Baroda.aﬁd_.
Joined the political movement that was triggered by the partition
of Bengﬁlﬁby Lord Curzon, the then Governor General of.India. -In
no time he became one of the foremost leaders of the Inéiaﬁ National
Congress and a great source of inspiration to the youth for self-
dedication-to the.cause of the mother-land. In the midst of hectic
| political ggtivities he remained a brooding, meditative type of
‘beraonalitylu He was arrested by the British India Govermment in
1908 and for one full year (May 4th, 1908 to ‘May 5th, 1909) he
'”remained in Jall under trial. This period he considered an oppor-

fA_)4

tunity given to him by the Lord to discover the truth of himself

P
LS

and the world and his part in it. He was acquitted and‘released -
Qo
from jail. Apparently he continued his political work, but with

-8 remarkable change in tone. He now talks more and more ahout God. .
— fid .

Country, humanity,;politics, ultiméte Reality, all these arf brought
Eogether. In fac;, the experiences An jail mark a turning pBint in
his 14f and chought. They are the bqg;nning of a series of" |
exper nces which took the shape 15ter (heflefc British India and
#politics in 1910 and began to live at Pondicherry, Capital of
“French India where he passed away ‘in 1950) of the philosophy of - -,
“the 'Life Divine'. The solution of all human probléms, he found,
lay in the divinity lateht'in man.- The meaning and pérpdse of
humanity is to find out this divinity and forge a divine humani ty
== a race of Supermen. | ‘

The philosophy of ihe Superﬁaﬁ has beéﬁ devélopgd ﬁainly , j ‘,?%E

N
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_in'the line of Vedanta; in its attempt, however, to account for
biological and socidlogical evolution it has extended the scope of

J .
traditional Vedanta considerably. 1In the process much .of occidental

thoughts and ideas have been incorporated. And, as we have seen,

‘Sri Aurobindo,yae well grounded in the Western traditioms. It is,
rherefore, negeseary to look for the roots of the concept of
Superman both in the Eést and the Heet. ‘

The concept of Superman as developed by Sri Aurobindo is
not found as such in any earlier traditons, but some elements of
it are traceable. In. fact, Sri Aurobindo S concept of the Superman
13 intimately linked with a number of other 1deas e.g.,

a) The world is a real manifestation of the Divine.

b) Evolution is by and large the. reverse process or
1nv01utiop; in other words,'invp}gtien precedes evolurion. X _ “ : b

c) Basic unity of sll the grades of realitf; thus. matter ' o h
is but.e form of spirit. | ‘

d) Transformation of the lower grades 1into its higher
archetypal stuff is possible. -

e) Though the individuals are to lead, the idea is of

H

collective evolution of humanity into a higher'rype.

In our(;;udy of the sources we have to trace these ideas
. in the g;eeitions of India and Europe. Some of these ideas eay S s
well bejfréke;bié in other cultures Cufl, Chinese, Iglanic, etc.
But siece we hare no reason to think that Sri Aurobindo had any
ﬁﬂ' real contact with these traditions we shall restrict our enquiry

to the Indian and European traditfons. The European tradition ve
- ' . '&
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~propose to divide into three sections: 1. Greek; 1i. Christian;
and 1ii. Modern Europeau, Greek and Cﬁristian stand by themselv$s A
a3 two separate traditions; modern Europe is not just a combination
of these two, it has itg distinct character, and it comprises to a ._éj'
minor extent other elements than these two pPrincipal constituents
of itself.
Our enquiry is primarily philosophical, and only secondarily
historical and blographical. We shall, however, use biographical.
and historical data wherever it is feasible. rThe growth and develop-
ment of the mind of a great thinker is an internal process and is
seldom accounted for by external events of life. It is all the
more true in the case of Sfi“Au;obindo‘who has dismissed his
blography by saying tgat his life waé not lived on the surféce for
men to see. He has, however, given an inkling of hts—internal life
in some of his letters addressed to two of his Intimate disciples
-= D. K. Roy and Nirqdﬁaran. We shall make somé use of them. !
Again, there is a difference in the manner in which a R
: philosopher normally writes and in which Sri Aurobindo wrote.llrﬁ g V"J‘f,
 ph11osophe: writes after a systematic organization of his thinking,
and he usually indicates the sources from uhich he drew certain |
ideas. Sri Aurobindo plainly says that he wrote from the silent
mind and . -did not think out what he wrote. He-urites to Nirodbarq@:

. Let me remind you dlso that when I was | . ‘;
vrit{ng the Arya {in which periodical his -
wajor philosophical writings appeared first]
and-.also since....I never think or seek for

expressions or try to write in good style;
it 18 out of a silent wind that I ‘write

.
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whatever comes ready-shaped from above. Even
when I correct, it is because the correction
comes in the same way.10 oo
Be had indicated in these letters that he had no philosophi-
cal talent, it developed la;erqwith yoga and "it burst out like a
volcano as soon as I starcédtﬁ;iting the ézzéﬂ.ll
For us it is difficult to understand how he could produce
thought without thinking. In any case, it is evident that in his
case philosophizing did not follqw'tﬁe usual course. He does not

quote anybody, he refers to other philosophers very rarely; only

at the top of the chapters of his The Life Divine does he quote

certaiﬁ'cognate passages from Hindu scriptures. .In this situation
the very attempt to trace the roots of his phiiOSOphy of the
Superman in earlier thoughts tends to be questionable. It is,

however, justifiable on the ground that his philosophy is not a

thing in isoiation; it is in continuation of the thoughts of
humanity, particularly those of the two hemispheres referred to
abhove. But the manner of his presentation makes it difficult to
 pin-point inf;uences. Even when we hear clear echoes of some early
thought, can we really assert with confidence that it is due to the
influence of this ar that? His philosophy has assimilated things
of divergent character, but all are harmonized in a superb

gigantic synthesis. How can we say that he got this thing from

that quarter and that thing from anocher? The system does not seen

' 10Cotrespondence with Sri Aurobindo, Nifodbaran (Pondy:
Ashran, 1969) p. 11.
' <
Upia., p. 13, , -
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to have been built -1ike this. Even a superficial reading of some

of the chapters of The Life Divine would rule out the idea that
L

things were cullgd ffom different sources and put together in a.
coherent wanner. Everything séems to have issued out of a central
unitive vision. |

So our study in the sources is bound to remain a tenta-
tive thing. We shall try to locate certain influencés but never
to pronounce ;hat the iﬁfluence is definitive unless we have

reasons to do so. | |
| Another difficulty in this search for the elements of
his thoughts in other thinkers and traditions is that an elemént )
dissociated from its perspective loses much of its signfficance,
and when joined to a differenc‘set of thoughts assuﬁeé quite a
- different meaning. }

All the same, the social; political and historical
setting of the 1life and thought of Sri Aurobi;do «cannot be ignored.
Great creative minds gd ahead of their time yet, in most cases,
thelr thoughts are answers to the problems of their times; that is
to say, linked directly ‘with the historical situationf It means
that they are not unconnected with other tﬂinkeralwho have thought
wore or less iﬁ the same period or #long similar li;es at other
peri§dé. Only ue have to be careful in our search for influences
not to obscure the facc that a great mystic thinker is speaking
here out of the depths of his 'silent' “Eiad and from the height

of his creative vision.

k4 L




II. Indian

In his fundamentail Intuitions Sri Aurobindo is deeply

rooted in the Vedas, and he has developed his philosophy in the
" 1lines of Vedanta.

In this our search for the roots of Sri Aurcbindo's basic
ifnspirations in the Indian tradition we are obliged to be guided
mainly by his own understanding of himself vis-a-vis the Indian
tradition. At every step there is a possibility of disagreement
sbout the right stand and meaning of the scriptural texﬁs an&
verses. In his exegesis of the Upanisads and the Gita, Sri
Aurobindo 1s in direct confrontation with the Advait§ school.

As regards the Vedas, however, there is hérdly any conflict with

the traditional schools. of Vedanta. His mystical interpretétion

of the Vedas which was followed up by Kapali Sastri profound
' acholarahip :l.n che latl:er s translation and com:nentary on the Rg

Veda, with a long 1ntroduction has been widely accepted by the |
Indian.scholars. )

The concept of. Supermind, ot*ﬁﬁe Trutgécgnsciausness ig
vital in Sri Aurobindo's scheme of things.r He claims that this
concept is available in the Rg Veda. The Vedic seers were aware

of this vast dynamic Iru:h-Consciousness vhich is Force and Will

ar

-ns well, Ihej referred to it as the fourth besides Sat Chit and

l"lt is., the cryptic verses of .the Veda that help us here;

for they contain, though concealed, the gospel of the divine and
1morta1 aupemind" The Life Divine, 1.14, P- 116. -




40

+

Knanda, "Turiyam Svid, 'a certain fourth', also called turiyam
dhama, the fourth Placing or poise of existence“ 2_ The principle of

Knowledge-will is sine qua non for creation or manifestation. Sat

Chit and Ananda, throwing themselves out into apparent being, would

'_ not be cosmic being at all "but simply an infinity of figures

“without fixed order or relation if‘they did not hold or develop

and bring out from themselves this fourth term of Supermind, oftthe

divine Gnosis...This power of self-limitation is necessarily in-

. herent. in the boundless All-Existent™. The Supermind brings out

the cosmos in perfeét order with the Laws qf Beco;ing determining

its movements. The Vedic gods "who in their highest secret enﬁity

‘gre powers of'thié Supermind"4 wield the Law and are engage& in

th; maintenance “of thé order (é}gg). "Their conscious force

turneé towarés'works and\c:gifiggﬁis possessed and guided by a-

. perfect -and direct knowlédge of the thing to be done and its essence

and its law".5 In other details also Sri Aurobiﬁdo has traced the

presence of the Supramental gnosis iq the vérsés of the FE Veda. .,
Evolution, according to Sri A?robindo is. a reverse

Process of involution. The Diviﬁn has involved Himself into this

world through a process of self-obscuration, s0 is the opposite

21b1d., 1.17, p. 246 n. o _":}

3Ib1d., p. 245.

“mbid., 1.14, p. 116.

“J1bid.




process of gra@ual unfoldment. This idea of involution is there all

through the Indian tradition. The "Purusa Sukta" of Rg Veda (3:90,

Rk 2-3) states,

The Purusa was all that is and all that
will be, ruling over immortality he was all
that grows by food. Such was his greatness;
and the Purusa was greater still, whole
world is a fourth of him, three fourths are ] *

1mmoital in the sky.
Devi Sukta (Rg Vv.Xx.125) épeaks in a similar vein, e.g.:

And it is I who, like the wind, breathe
forth, and set all existing Worlds in
motion. Beyond heavens and beyond the
earth am I, and all this I have become in .
my splendour. \\
~ Rk 8
: LY .
So also Nasadlya Sukta Rg. V.X.156,1 and 2. »

This motdistic idea of ome reality manifesting itself as the
:}world and yet jretaining its transcéndence is;tﬂere in the Upanisads,
the Gita and/Tantric and other religious texts as well, for ins;ange
Br. U. 11.5.15 says, "As all spokes are contained in the giié, and
in the felly of a wheel, thus also, all beings and _gods, ;11 worlds
| and all orgaps, also are contained in that éelf". f;it; U. 111.1
says, "Thaﬁ from uhiéh théég be;ngs_gré born, that in which when

bom they live, and that into which they enter at their death, that

is Brahman".

-

-

There is scope/éf controversy regarding the exact import
of verses likerthese. The Advaita schoél of Véaanca'for-inqtance, ~
considers the maﬁifestution of the Brahman into the world is not

real, it.is only apparent. Other schools of Vedanta, non-dualistic
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Saktaism, Kashmir Saivism,)and Saiva-Siddhanta, however, do not
consider the world of Becoming as appearance. We shall, however,
deal with this problem in greater detail in the next chapter. Here
it is enough to state that the immanence of .the Real in the world )
wi;hont which no idea of evolntion can stand is bornme out by most
of rhe currents of traditional Indiam thnught.

Gradation of reality and different levels of consciousness P
is anothnr common feature of(the Hindu thougnt wnich supports Sri
Aurobindo's spiritual interpretation of evolution. - -

Tait. U. (Chaprer iI, Section 2-5, Chapter III, Section

-

2-6) has spoken very clearly of the different grades of reality --

anna, prana, mana; vijnana, and ananda, and that one is involved

in the other, and the unfolding is grédual. It givés what 1is the

reverse process of the self-manifestation of Brahman Sankhya, -

Vedanta and other systems have described this process of involution T e
1n a slightly different manner. According to Sankhya, the creatiom
has proceeded from Prakrti, the ultimate ground, which is conceived
as formless and undifferentiated limitless and uhiquitous indes-
tructible and undecaying without beginning and without end.’ The
firat evolute is Buddhi oraintelligence from uhich comes ahagkara,

- from atkara, again, are derived the subject and object series.

The Nedanta has replaced unconscious Prakrei by HayE and maintains

,_thac"Haz is8 the mnterial cau§% of the wvorld (upadana karana), the - /ﬁ,_n\)‘j'f

world evolveQ\out of Haya (mnya pnrinnmu), the firsc evolute being

akada, which ig. Anfinite, ubiquitous, ioponderable, inert, and all- 4.

pcrvnsive- from it comes the aubfic elemnnta (guksma bhutas) and

- -
. o,

“- o, -
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T

from the subtle thé‘gross elements —- mahabhuta (Brahma Sutra II.i1i).

The Grammarians maiptain that the Supreme Word is the

primal-Reality (Sabdabrahman).

The Eternal Verbum lies beyond time and
Space, it is non-relational and featureless,
and eludes all description by means of posi-
tive and negative predicates.6
e ﬁxt the objective world i{s the manifestation of this
Primal Reality known also as Paravak. And the manifestation 1is

conceived to have taken place through a gradual process of Descent.

From Para has emanated Pasyanti. Paéyanti'vak is the stage of

synthetic unity of all diversification, and from it actually
diversification proceeds through the intermediary subtle forms
and forces (Madhxamg) until it becomes the external world of

objective facts (Vaikhari Vak). The Supreme Word (Para Vak) is

nat, however, diminished in any way by itqjself-manikestation.

The process of evolution which proceeds
from the Absolute and occurs in it does not
involve a change of being in the Absolute.
The Absolute though identical with the plura-
lity does not forfeit its simple unity at any
stage.’

Kashomir Saivism has spoken of the Parama Siva's manifes-—

tation of the universe out of his oum free will (cifih svatantra

%" vidva siddhihetuh —- the Absolute citd of its oyn free will is the

, b

Lo

GGnuqinath,Sagtri, The Philosophy of Hora:ﬁnd Meaning
(Calcutta: Sanskrit College, 1959), p. 1. L ’

"nvi4d., p. 24,

LN
%

g
e
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cause of the siddhi of the universe}® and his coming down to the
grossest forms and objects through gradual stages, although he is

by no means exhausted by this process (citisankocatma cetanah api

sankucita visvamaya —— the experient also, in whom citi or con-—

sclousness is contracted has the universe as his body in a con—
tracted form)’//’Commenting on this verse, the author;writes

The magnificent highest Siva desiring
to manifest the universe, which lies in Him ~
as identical with Himself in thd form of
Sadasiva and other appropriate forms flashes
forth at first as non-different from the
Light...Then He unfolds Himself in the
totality of manifestations viz., worlds,
entities, and their respective experients
which are only a solidified form of cit-
essence.lo T

From these schemes of involution follows almost as a
logical corollary the evolution as described by Sri Aurobindo. For
him, however, Prakrti is not inconscient as in the Sankhya, nor-

appearance as in the Advaita Vedanta. He has avoided the detailed

terminology used by these schools, and has shown that both the . .;ja;'

movements of involution and ‘evolution are movements of consciousness_,f L

-+~ one toward self-obscuration, the other toward self-finding.

~

-

8Pratyabhi jnahrdqyam. verse 1. By KsemarEja, it is a
digest of the Pratyabhiina 83stra which ecbodies the metaphysics
of Kashmir Saivism. Ksemaraja himself has commented on the digest.
Tr. uith Notes by J. Singh (Delhi: Motilal Banursidnss, 1963).

9Ibid., verse 4;

= 101h14., p. 3.
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—

The Upanisads have always considered the different grades of

realicy —- anna, Bgﬁna, mana, etc., as different levels of con-

sciousness,

Special Affinity with Kashmir Saivism
: :

Here we should mention some specilal affinity that we-fiotice

between the metaphysics of Kashmir Saivism and that of Integkal
Non-dualism of Sri“ﬂm;obindo.

In both the'systems the ultimate Reality is beyond alllﬁ
determinations, it is utterly pure and transcendent; yet the
universe has been_said to have proceeded from the same Reality in
both sy;tems.' Sri Aurobindo says Force is inherent in the Béing.
. Kashmir Saiﬁ%gm also conceives Parama Siva, the Ulfimate, és

possessed 6f-ihﬁinigg-powers of self-manifestation.
. T e .

- Thus, in reality, the Universe is only
an'expansion' of the Power of. Parama Shiva
Himself; or -- to put it perhaps more cor-
rectly — of Parama Shiva in his aspect as.
Shakti, by which aspect:he both becomes and
pervades the Universe thus produced, while
yet he remains the ever transcendent
Chaitanya without in any:way whatsgoever
being affected by the manifestation of a
Universe.ll ' :

-

The above quoﬁé summarizés the firat ﬁrinciplés of both systems. -

The world is therefore, accotdiﬁg to botﬁ, real and not

4 mere appearance. "The appearances therefore are not the forms of

11J. C. Chatterjee, Kashmir Shaivism (Government of Jacmu .
and Kashmir, 1914, Reprinted by. Research and Publi;atioa Department,j
Srinagar, 1962), p. 47. -
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some indescribable, sadasadbhyan anirvacya Maya, but real, Sat, in

12 ‘
essencef. The mapifestation or the world of appearance has been

technicelly called Vivarta in -Advaita‘ as against this ‘Kashmir
Saivism calls it Abhasa. The world is real yet the way we see it )
does not have perfect validity. We are under the influence of.
Ignorance, we do not have the unitive vision 50 as to perceive
the underlying unity of all things, i.e., to’see things in their
right perspective. Sri Aurobindo has not used the word Abhasa to -
designate this situation. This vord may well f1t his positipn

As regards the -mode and method of manifestation we come _—
\across further similaritie? Both systems have couceived two
aspects of the Divine Force, Pure and 1mpure Para and. gpg_xﬁ, and
two levels of,manifestation spiritual and temporal. The arche— .

typal world of Sat, Chit, Ananda and . ngﬁana in Sri Aurobindo s

scheme and the transcendental manifestations of Siva Sakti T _ ‘, ;”1
rSadasiva Isvara and Sadvidya, alﬁ povers end forms of Parama Siva,
. in Kashmir Saivism are very simihar. The process of -‘how” the pure’
Force (suddha—maza in ope, and Supermind in the other) assures an
impure state (_*zg, Overmind) afd brings out the inferior worlds
through self—obscuraticn is elJo strikingly similar, Ighorae;e or

\ __jL_ in both systems is only a limited and limiting consciousness

and not an opposite principle of Consciousneaa (Prakasa) as in

We have noted that theLioea'og gradation of reqitty and -

Yd., p. 57, T
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levels of consciouanss is common with slight differences in
formulation to Uedanta, Gramatical school of thought and to
KashmirnSaivism, presumably all of them drawing heavily on the

Upanisads.. Yet here also we notice a greater affinity between Sri

rkd‘.

Aurobindo and Kashmir Saivism. The terms used by the two systems
to give_ the descending series of reality‘ ?tattva) or conscibus-,
'ness are quite .different. But Kashmir Saivism, as well as Sri
Aurobindo, has made it very clear that the higher principle“is
present, 1.e., involved entirely in thellower ones while remaining
what it is. "Thus the whhle range of Tattvas are p;esent in their
entiretv;even in the lovest of themﬁ.iB- Sril Aurobindc has dependedo
vety_mueh.on this notion in the formulatioq of the details of “his

A

theory of evolution. Life emerges in matter not only because

life—principle is involved 1n it but also because of. the pressure

from the world of life 1ntact above. kashmir Saivism does not seem

v

to have followed up the notion of 1nvolution to develop a theory

of evolntion analogous to any of the modern ones.

Bowever, although the similarities are great as regards

-

: the first ptinciples and the process of 1nvolution. we come across
;| world of . difference .when we. consider the details of evolution and

the nim and meaning of existence. In these respects,.in Sri

&

'Aurobindo, we leave behind all mediaeval associations. The. world

18 no longer a wretched place_from.vhich every 1ndiv1dual shOuld
. " * . . ; . ) ‘)‘ -

- o - - o

1o, N

' Ibid., p. 148. o SRR o o
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-5

seek. to escape through self-recognition (pratyavi nE); it is a

unique creation waiting for greater fulfilment through individual

apdlcollective tranéformation. This situ;tion makes the similarities
.——ﬁbetween the two systems all the more intriguing. Normally
1den§ica1 concepts are never found in two different systems.l4
And we do not have any evidence to show that Sri Aurobindo had
any acquaintance with K?shmir Saiyésmr_ Therefore, an independent
project!to_gxamine the two systems thorbughly would be a worthwhile
écholarly undertéking.UJMWA
In this coﬁneéﬁiaﬁ;the éloseness of the 'philosophy of

thelﬁord' to kashmir‘Saivism and forﬁ;hat matter to the Integral - .
' Advaitism of Sri Aurobindo will figure prOminent;y; These monistic

schools are one in their view.o% identi;; of the Supreme Being and

Power as opposed to Sankara's non-dualism where Power (Mazg) is only

"a false adjunct“.15 Bhartrihari states clearly that the Eternal .

Verbum and its Powers are identical in essence -- Sarva ‘Saktyatma

~ bhutatvam ekasyai 've'ti nirnayah (Vakya Padiya III. 1, 22). ‘
As regards Sri Aurobindo's contact with the grammatical

school of thought, we are on a slightly surer ground. He has used

terms like Pasyanti, Vaikhari, in a number of his letters commenting

-

~ 1z'Dr. R. 5. Srivastava wtités,‘“Ihé.principle of Maya in

Kashmir Saivism i1s identical with the principle of Overmind.in Sri

Aurobindo's philosophy". Sri Aurcbindo and the Theories of S

Evolution (Varanasi: Chowkhamba Sanskrit Series Office, 1968), p. Tk

208. ‘ - :L - Ta . . .

-

lscaﬁrinath Sastri, The Philosophy of Word and Meaning, ﬁs
op. eit., p. 19, : ‘ : '

-
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on verses writtenifrom mystical Jnspiracipn (vide Letters, 3xd
Serles, Pondy: Ashram). And his desiéﬁaéian of the highest type
of poetry as Mantra ("that rhythmic speech which, as the Veda puts
it, rises at once from the heart of the seer and from the distant -

home of the Truth“lﬁ), and his description of the pPhenomenon of

in the mind — penetration from abeve into our mental limits“

(The Life Divine, Book I, Chapter XXVIII, p. 252) bear resemblance
to the philosophy of the Word. -

In ﬁﬁst the roots of the common dcctrines referred to
above are there in the Vedas and the Upanisads as well as in eanhf
Kgamas and Saiva literature. All the schools ‘of thought have
drawn on %Pese sacred texts and articulated some of the doctrines ’
dn a special manner, Sri Aurobindo has drawn very consciously
on the Upanisads and the GIta. ("The only two books that have
tafluenced me‘are the Gita and the Upanisads".l ) It is possible

that he- was influenced by other things as well although not so

nind,
. :

. consciously._

L

¥
-

The next important point in relation to the evolution of

168:1 Aurobindo, The Future Poetty (Pondy"'Ashram 1953).
P- 11. Cf. Woodroffe's coxzent: Hantras are manifestations of
Kulakundalini which is a. nnmé for the Sabda-Brahman or Saguna-
Brahman 1in 1nd1vidua1 bodies" Sakti and Szkta (Madras: Ganesh
- and Co., 1965),° p. 486

17&. P. Pandit, Reminlscences and Anecdotcs of Sri
Aurobindo (Pcndy' Ashras, 1966), p. 131. Lomplied by Pan 1;-)

#

the Superman is the possibility of developing higher consciousness.
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The whole of the Indian tradition —- Hindu, Buddhist, and Jaina --

speaks of this possibility. The liberation comes from an elevation

to a higher state of existence, some kind of transcendence of

ignorance and bondage. Different schools have conceived of this

high state in slightly different ways. They have given different

names to the liberated person —- Jivanmukta Bodhisattva

Tirthankara Divyacari etc,

— and described them in a slightly
different manner. But what is common in all these is the belief
in the possibility of one's developing into a higher type of

existence through a particular discipline of self-culture

'attached to each school of thought. Sri Aurobindo 8 conception

of the superman is a direct outcome of this legacy of the Indian

’tradition of liberation through yoga.

But in a very important respect Sri Aurobindo's conception

the superman differs from anything conceived in the past.‘ Sri : :l

Aurobindo thinks not only of individual superman but also of a

race of supermen. The collectivity 1s conceived to evolve gradually

to a higher stage of life and being. When the Bodhisattva resolves

not to get into Nirvana (final fulfilment) uneil all othérs are a C 2
made ready for the same, the stress is purely on individual

libérgtion,;one by one. The idea of a society of the‘liberated is

‘altogether absent in- the Indian tradition. Liberation has been\

conceived basically as something trans-social. Sri Aurobindo's

conception seems to be very new. but still it is not without its

roots in the Indian tradicion. -
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The Vedas do not emphasize liberation out of the cycle of
Karma and rebirth, rather they emphasize the winning of Truth and -
Immortality, happiness on earth and in heaven. The gods are
propitiated very much, since everything belongs to them; they are
the guardians of the world. By sacrificing to them, by receiving
L

‘their sanction and protection, the humans felt assured of thelir

Prosperity and good life.

[

Brahmanic ceremonies and Brahmanic law are systematized
foms of the practices of the Vedic people. The ceremonies are

classified into S}auta and grihya.

' The §rauta ceremonies are literally-
those that are in accordance with Sruri or
scriptural’ revelation, in opposition to the
grihya rites, which are smarta, or based on . - o
Teligious tradition smrci. S

Agni-ﬁdheya, Agni-hotra, Pigda-pitri~vya a, ChEturmEsYa are some of

the Srauta rites still prevalent in India; z rituals Jata-Karma

Namakarana,rAnnaprasna, Upanayana, Sraddha, and so on, are almost

universally practised in India even to this day. In all these

ceremonies the gods are propitiated, the underlying idea being

mutual relationship between gods and man, parasparam bhavayantah

sreyah paramavapsyatha (fosterinéjeach other [gods and men] you

shall attain to the supreme good) as che Gita puts it (III 11). -

an,

The Brahmanic law is enbodied in a numbet of books, the

most 1mportant of Hhich are the following: Gautanadharma-sgatrai %7 N
P -

n

18  o. Barnett; Antiquities of India (Calcutta: Punthi
Pustak, 1964; originally published in 1913), P. 177.
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Vasishtha~dharma—§gstra, Baudhgyanaudhdrmavsatra, Manava-dhatna-

8astra, and so on. These are the sources of Hindu Law. These b-d'oks
cover all the diffetent branctes of ciﬁii‘anq criminal law per-
taining to personal and public life. Obviously here we do not meet
any secular conceptidn of law. Human life is conceived as part of
the cosmos governed by Divine law of which the gods are the
guardians. For example Manava~dharma—sastra starts with an

’

account of Creation; 1t states how originally everything was

covered by darkness — asididan tamobhutam aprajnatan alaksanam

(I\S) Then appeared Light -- the Almighty self-existing Being,
the creation of the multiple worlds foliowed acd‘order was es-
tablished in them. All these suggest that a perfectible collective
life organized on the basis of etemal law was then very much in
@the mind of the ancient sages.
; .. The Gita IV.7 says, "Whensoever there is' the fading of
the.bharma and the uprising of unrighteousness, then I loose myself
forth into birth". This doctrine of the coming of the Avat3ra at o a-f
critical junctions of society to lead humanity to the right path -
may be interpreted as suggestive of a progressive social evolution,

Ten Avataras spoken of by most of the Puranas suggest to

Sri Aurobindo s mind some kind of gradual emergence of higher and

higher types of existence on earth. Sri Aurobindo has looked
upon this in the following way: - -

The Hindu procession of the-ten Avatars .
is itself, as it were, a parable of evolution.
First the fish hvatara then the amphibious
anioal between land and water, then the land
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animal, then wan as dwarf, small and undeveloped
and physical but containing in himself the god-
head and taking possession of existence, then
the rajasic, sattwic, nirguna Avataras, leading
the human development from the vital rajasic to
the sattwic mental man and again the overmental
Superman.

Krishna, Buddha and Kalk{ depict the last rthree

stages, the stages of the spiritual development

==~ Krishna opens the possibility of overmind,

Buddha tries to shoot beyond to the supreme

liberation but that liberation is still nega-

tive, not returning upom earth to complete _ ! g
positively evolution; Kalki is to correct this’
by bringing the kingdom of the Divipe upon
earth, destroying the opposing Asura.forces.l'9
The procession is striking and unmistakable.

—
Transformdtion
- o

Another'important issue connected-with the evolution of

the superman is the possibility of the transformation of human

nature, All méjor religiong and sone philpsophical movements have
emphasized the need of transformation of man's nature‘%nd»approach

to life and'réality. To effect such a change some of the following

have been used in various degrees and combinations by different
traditions: faith, submission, devotion, meditation, cbntemplatipn,
service to God and'men‘/esotéric-psycho—ph}sio‘ogical practices, -

ritvals, and so on. The aim in a general way
has always been, not information, but: trans-
formation: a radical changing of man's
nature, and, therefore, a renovation of his
understanding both of the outer world and :
of his own existence; a transformqtign as {’;

~

19
p. 40S.

T
Sri Aurobindo, On Yoga LI(%ome One (Pondy: Ashram),
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complete as possible, such as will amount

.when successful to a total conversion or re-
birth.20 -

It may-not.be an overstatement to say that the Indian
tradition has 1aid greatest stress on transformation, 8ince here
it 1s mainly through cne's se1f~effort that one has to work out
éh@ésalvation. Devotional schools have put a strong premium on
'Grace,(%o doubt, but in fhem also complete surrender and giving
up of omne s-ﬁjkébnal desires, likes, dislikes, ‘ambitions, has been

made the precondition for the Grace to descend in its completeness.,

In fact, each school of religious thought has conceived of an

¢

3
¥

image of perfection according to its own point of view. TFor
Theravada the Arhat, "a Buddhist monk who has attained enlighten-

ment” (Zimmer, p. 492 n) represents the highest state, while for

Mahayana, the Bodhisattva. a corpassionate being who remains "at
the threshold of nirvana for.the comfort and salvation of the
world" (Zimmer, p. 535) is the highest ideal. The Jains have

conceived of the ideal of TIrchankara, a heing poised in trans-

4 a

ctndent peace who has "passed beyond che godly governors of the”

natural order" (Zimmer, P- 182) Advaita Vedanta is inspired by :
the ideal of Jivanmukta, lite lly,'emancipatéd while 1iving, ’ ' ﬁkﬁ:
“"For him all world-appearance has eased. _ He is the one light oo

burning alone in himself where everything else has vanished for

20H Zirmer, Philosophies of India (Princeton.
Bollingen Serfes, 1951), p. 4. o
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ever from the stage".21 But Tantra has held before itself the
heroic image of a Siddha, one who has attained the goal of Knowledge
and Power (mukti and bhukti) after striving,

Stri Aurobindo's concept of the superman is in line with
these images of perfection, but it differs markedly in two respects..
First, it aims at a radical change of consciousuess, and second,
it has as its goal the transmutetion of the whole earthly existence
into something Divine; body and mind and life, all are to undexrgo
a- thdrough change of the modes of their fuudtioning— These

— .
tionary overtones relate to the other aspects of differeneé’ij::—
of these traditional ideals of perfectfon referred to above have
been individualistic, 1. e., to be pursued for one's own perfection
and others are touched only indirectly by such effort. On the
other hand, emergence of the superman . in Sri Aurobindo's ideal

e

- would imply the descent of_the high, Supramental Consciousness-
Force into the pPlanes of the physical, the vital, and the mental,
and working in the very stuff of them. This will mean the intro-
duction of a new principle in humsan nature for'its transforoation,
it will make it p0551b1e for others to partake of this transforming
principle and evolve themselves consciously. Sri Aurobindo main-
tains that only a thorough supramental change of body-life—mind can

-

make the principle of spirituality "affirm itself in its owh complete

-

- 218 N. Dasgupta, A History of Indian Philosophy, Vol. I
(Cambridge: University Press, 1932), p. 492.
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N\
.right and sovereignty" 22 So far, it has been "a power for the

j mental being to escape from itse{f or to refine and raise itself
to a spiritual poise"..z3
In the traditions of Hatha yoga and Tantric practices some
kind of physical changes in the practitioner and achievement of
supernatural powers (s1ddhis) are referred to. It is difficult ,e_»w
to say how far these are real or mythical. Woodroffe has mentioned
them briefly. He says those who succeed in these rather risky

practices

do so in varying degrees. One may prolong
his 1ife to the sacred age of 84, others to
100, others yet further. In theory at

least those who are perfected (Siddha) go
from this plane when they will.

We come to learn from a recent publication25 embodying .
twenty-six letters of Sri Aurobindo written to one of his disciples
during the early years of his stay at Pondicherry that Sri
Aurobindo experimented with some of these Siddhis with considerable

Success. But what he means by Supramental Transformation is

something entirely different., He considers the Hatha and Raja yogic

. 1
e Life Divine, Book II, Chapter XXV, p. 792. -
B 231b14. | .

zéﬂoodroffe. Sakt! and Sakta; op. cit.. p. 441, ' ) .

25Light to Superlight, com. Arun Ch. Dutt (Calcutta:
Prabartak Publishers, 1972). ’
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p
siddhis "uncertain }dftheir application and precarious depending

on the maintepance of the process by which they were obtained".26

On the other hand,

The working of the Supramental power
- envisaged is not an -influence on the physical
glving it abnormal faculties but an entrance
and permeation changing it wholly into a
- . supramentalized physical.Z27

As regards this idea of transformation; he attempts-an evaluation
of himself ip relation to earlier spiritual efforts:

I was putting forward 4 thing to be
achieved,...not yet clearly visualized,
even though it is one natural but sti1]l
secret outcome of all the past spiritual -
endeavour . 28 ' :

[y

Metaphysics of Transformation

¢
This_idea of the transformatidn'of the entire human nature ‘
1é b#sed on a definite metaphysical position. In this respect Sri
Aurcbindo has the Strong suppo?t of tg;.ehtire Indian tradition.
‘ Accor&ing to the Sankh&é; creation'proceeds from‘ungdnscious ‘j[

Prakriti through the presence of coﬁsciouS'Rgrusa. Prakrit{ is one,

purusas are éény. This dualism of conscious purusa and unconsciougi

Prakriti has been rejected by Vedanta, (Brahma Sﬁtra, Adhyaya.l,

Pada IV, Adhik. VIII, Sutra 23-27).

According to Vedanta, the Real

T, -~ .7t

26Letters on Yoga;‘Cenﬁénary“Vql;fNo. 22, p. 28.

————

28

271b34. |, p. 790"
On Eimself, op. cic., p. 166.

ot




which is Brahman is homogeneous. Brahman 1s "not only the efficient

4
s

or operatiygléause (nimitta) of the world, but its material cause

as well".29

Advaita Vedanta, however, explains this position in a
special way. According to it, the homogeneity of Brahman is

absolute. Strictly speaking, the world camnot be said ro have

Proceeded from Brahman. Ig the words of Thibaut:

Brahman is associated with a certain power
called Maya or avidyd to which the appearance
of this entire world is. This power cannot be
called 'being' (sar), for 'being' is only
Brahman; \ner can it be called 'non-being"

- - {asat) 1in the strict sense, for it at any
rate produces the appearance of this world.
It 1s in fact a principle of 11lusion. 30

From the transcendental point of wview, this principle of

“‘——illusion and its product, the world, do not exist. Thus a shafp

.-distinction is made in Advaita Vedanta between Brahman and avidya

-

~6£1Prakriti. Other schools of Vedanta, e.g., Visistadvaita,

= ,hbuever, 8ay -that the world has come from Brahman (Brahma parinama)

¥

but on the other hand, they fafll to maintain the absolute unity qf
Brahman,

Soﬁﬁ other schools of thought, viz. Kashoir Saivism, *
Grammatical schooli;sakca Tantra, have tried to méintain the unity

of the Realityc——'Eraﬁécendental and phenomenal. The metaphysicdl _
. . ) . “ I

gThe_Védanta_SGtras of Badarsyaha, tr. G. Thibaut (New
York: Dover Publica;ions),vp. XI.

Led

301b1d., p. XXV, o ' .
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i.
position of Sri Aurobindo is closest to them, and his philosophy ‘
of supramental transformation is based on this notion of tﬁe Inte-
gral unity of Reality. Dr. Kaw sums up the analysis of Somananda's
Sivadrsti, a representative work on Kashmir Sailvism, with the ‘
following:

Somananda concludes the topic (sarva-
$ivata), saying that the Lord fashions by
Himself His own self in the form of diverse _
objects: ) S
tasmat sa eva bhagavsn'svayam eva
Pprakalpate, tath3 tathz bhava-ripaih sann
eva paramesvarah
Sivadrsti Commentary, 4731
Aécdgding to the Grémmérians, the objective world is "the ”-51 . ?Lji-

o —
L

manifestation of the different Powers of the Eternal Verbum".32
The Ultimate Reality and its power have been conceived to be

identical in these systems, as Bhartrhari says,

Sarvasaktyatma bhutatvam ekasyai 've' ti ‘ da
nirgayah _, - : : ' cooE
 V.P. IIL. 1.22 =
. . ¥ o _' - '
The world:is thus the creation of .not avidya but Supreme consciousnesg~

force (kElaéhkti;‘vidya-ﬁEyE, pérz-prakriti, Edyg—éakti); it is real
%H as Brahman is real.” VidzE-mEzE had, héwé?é{f to assume avidzs mazg

to manifest itself into the world of multipiicity. “In this*ptocess

. 31?- K. Kaﬁ,’ThedDoctrine of Recognition (Hoshiarpur,
India: Vishevsvarananda Institute,:1967), p. 101.

[ 326&urinath Sastri, The Philosophy of Word .and Meaning,

op. cit., p. 26. '
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of self-manifestation many planes and levels of existence have
been Created according to these schools and these planes inter-
act ome on the other gince one (a ara) is a diminutive form of

the other\(gara), the lower nature of thJ/three gunas may well be

transformed into the higher nature.

o

| Brahmacharya (iiterally, culture of Brahman dr Self,
derivative meaning —- "chastity of body and mind“ ) which has
been emphasized with varying degrees in all the schools of spiritual
discipline in India is based on this idea of a lower energy turning
into the higher. All energyais supposed to be latent in retas
{seminal fluid). Self—control and purificatiou of body and wind
contribute to the inerease‘zn&_conservstion of'the energy in the
Ietas; with the sublimation of some of this energy moral and
spiritual capacities are heightened. For inst;nce, in the Saiva
tradition ggguiis said to turn into élzg; in Sakta, tradition the
Bgéﬁ‘nature,;isfsnid }o.be_ieplaced by that of ii;g: 0f course,

practice of Brahmacarya has to go with ether.things, e.g., rituvals,

.psychological discipline, and so dn.

This efforr at sublimation transformation heightening

~

of consciousness hss ‘taken two skightly different coutfses in the
Indian tradition of sadhana. Saktaisd .has emphasized the female
or Prakriti aspect of the higher truth while Vedanta has emﬁhasized

the male or E sSpect of the higher truth present in us.. “This

. - .
LS . ) SR

335 Radhakrishnsn, The Brahma Sutrn (London' Allen -and.
Unvin, 1960), p. 164. . o . ot

KY P
- -
£ . .

t
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distinction between the Tantrik and Vedantic method is well-known

' to Hindu s3dhakas (practitioners of spiritual discipline) of

course, the distinction is not.#Tnal. At\ma y points the. two

methods coalesce as Woodroffe points out "

k".BQ

st'of-the‘commonly
accepted ritual of the day 1s Tantri
SEktsism says that Divine Conscioushess—Force is

present in each of us .ag the Kundalini

The Cosmic Sakti is ‘the collectivity
(samagti) in relation to which the Kundalini
in particular bodies is the Vyagti (ifdivi-—.
dual) Sakti.35
T o
The Kundalini\is imaged as a coiled-up snake at the basge

of our spine, it has to be awakened, its awakening and rising up
» / ”
& would mean ‘the ascension of our consciousness. The Vedantic

tradition has ‘spoken of the presence of the same higher Consciousness-

Force in terms of purusa, mamaivamso . jivo-loke jiva—bhutah o 7 f"j
sanatanah (The Gita XV, 7} and located the heart (Br.~U 4.4,22;
: Taitt. U. 2.1; Katha 1. 14 2.20, '3.1) as the sacred spot of its

dwelling. The samewﬁging has been described in the _3_ Veda VI 9.4

‘.as Jyotiramrtam martyelsu (the immortal light in the uorld of
mor;elity) ' It 1s because of the presence of this direct repre-
'sentative of: the Sypreme in the midst of the world of - Ignorance

-

348&kt1}snd,5akta.-p. 91, ‘

. 35 . . . ) . - . . . - ‘u ‘ ‘. . .‘_..1- .
; - Ibid., p. 444. | | < - ' T (o

) . ' o . "
S e
, . * o
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that it is possible to transform the lower Dature into the higher.
This representative of the higher nature has been designated by

" Sri Aurobindo_as the Psychic being. Keeping perfectly with the
Upanisadic tradition he has shown this to be the leader of our
Journey toward perfection. g Veda VI 9.5 has spoken of this Steady
light (dhruvanp Jyotih) as the guide of our life. Ip Br. U. I11.7.3-

<

23, it has been spoken of as the inner Controller, in Katha U. 1.3.
T4
3-9, and the Gita it has been described as the charioteer of our

earthly existence.

Transformation as. Related to Goal

" (\\ It 15 clear that all, of the different schools sought‘
some kind of transformation -- purification of bedy, mind, complete
reversal of the ordinary attitude toward life and S0 on. As re-
3ards the extent toward which physical change is aimen we can make

a gradation of the schools on the basis of their goals.
The primary aim of Buddhism ‘and Advaita Vedanta is

liberation. This does not necessitate any great change in one's
body. .As Woodroffe points out:

Liberation may be obtained by pure
Jnanayoga through Detachment, then exer-
cise’ and then the stilling of the mind,
without any reference to the central Body-
Pover at all.36 e

=

. Vaisnava schools, on.the other hand, aim at communion

®1bid., p. 438.

w
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with the Lord and different kinds of proximicy (samipya salokya

sa a, and so on) with Him,. Intense devotion to. the Lord. -pro=

i1

duces certain effects on the body indirectly. These effects have

been classified into eight different types known as asta sattvic

vikara (eight symptoms of Sattva). But since Vaisnava schools
copceive of eterpal difference between the Jigg (individual)-end
Isvara (God), they.do not aim at any radical change of the physical.
In fact, the commynion with the Lord wou kd be perfect when they give
up the material body and continue to exist in the spirit-body in

the spirituel realm. Sircar has Brought,out this point clearly,

while dealing with the concept of supramental change envisaged by.

Sri Aurobindo:

' The Vaisnavas conceive a sort of spirit~
body, but they do not- consider that flesh
can be spiritualized. Thig conception of the
spiritual and the material as two distinct
orders of existence stands in the way of
their accepting. the possibility of spiri—ev
tualizing the flesh. Hence they*conceive. ..
the Divine forms to be purely 3piritua1 37

The aim of Tantra (saivism andSaktaismhave used Tantric

[

methods a good deal) is manifestly liberation as well as enjoyment.

In Kaulm il.e. Tantric teaching, Yoga 1is
Bhoga, and Bh Bhoga is Yoga, and the world ic-
self becomes the seat of Liberation (vo oga

‘ bhogayate mokgayate samsarah) 38

{
\

37H. Sircar, Eaeﬁern-Liéht (Calcuttra: Arya Publiéhihg_
House, 1935), p. 300. S i ‘
|

388akti and Sakta p. 4&1.
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This aim follows directly from the 13éa of, essential unity

P S,
of the phenomenal and the transcendental, Siva apd Sakti, Prakriti

TEA

and Purusa, mﬁtter and spirit.” As we have already. noted, Sri
Aurobindo's position is'closeit to this. Yet, as regards aim, Sri
‘Aurobindq goes a little further. Over and above liberation and
enjoyment, he would emphasize the need of supramental transformation
of body, life, mind as the wayrte fhe collective evolution of
mankind into éuperhumanity.- ' )

- Since the aim differs,kthé method also varies. It-hés”
already been ﬁoted tHat Sri Aurobindo followed the Vedantic method
of making the i?ﬁer being'aé.the leadér of the spiritual journey,

as opposed to the Tantric method of awakening the kundalini.
Nevertheless, something of the method of Tantré has been incorporated
in the conception of Integral yoga. In Tan;ra, kunéalini is.

expected not only to rise high up to meet the static purusa (Siva)

above, but also to éome down after the meéeting. In the process
,kﬁowledge, power, bliss descend to the adhara (body-mind complex).

-

To this process of ascent and descent Sri Aurobindo has a%#g;

LA

integration. This last mﬁvement properly effects transformation.
And only the descent of the all—éffectuating supramental can trang-
mute the lower nature into something higher. In the words of Sri

Aurobindo himself: ’

;

In our yoga there is no willed process of
the purification and opéning of the centres,

no raising up of the Kundalinf by a set pro~
‘cess either. Another method is used, but still
there is the' ascent of the consciousness fram
and through the different- levels to join the

/A
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- higher consciousness above; there is the
opening of the centres and of the planes
(mental, vital, physical) which these
centres command; there is also the Descent
which is the main key of the spiritual
transformation. Therefore, there is, I
have said, a Tantric Knowledge behind the
Process of transformation in this yoga.39

So we see, on the one hand, Sri Aurobindo isAdeeply rooted
"in the Indian tradition, and, on the other, that he éoes‘beyond the
tradition in his aims and(methods. For him the world. is ﬁot just a
Eilé, it is more purposive, it is "a field of manifestation in which
there is a progregsive evolﬁtion of the soul énd the nature..."ao
This message of the evélution“of the superman is an addition by Sri
Aurobindo to the Indian tradition. And he states it clearly:
What I teceived about the supermind was
a direct, not a derived knowledge given to me;
it was only afterwards that 1 found certain’ :

confirmatory revelations in the Upanisad and
Veda.41

-

0f course, this is a tremendéﬁs message. It brings ‘a new look into

the whole ghmut of human effort, experience and spiritual achieve-

_ment, both within and without the Indian tradition.

<3

13

h39Cén§enary Vol. 22, p. 74..
. V.t , -

“Orbid., p. 69.

I
——

“Urpia., p. 79.

——
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I1I. Greek’

Sri Aurobindo started learning Greek at the age of twelve
when he was admitted to St. Paul's Schoqﬂ, London. He later did
his Tripos, as we have mentioned earli%i, in Classies. "He also
won the Rawley Prize for Greek Iambi&é", and other prizesy, 1in
King's College, Camhridge.1 He was deeply impressed by Greek

thought, myth, and-poetry. In fact, he cherished Greek things

all his life. His early poem, Songs to Myrtilla, is written in
the form of an argument between two Greek characters - Glaueus
anq Aethon — about the respective beauty of Night and Day.  Love
and Death (1899), a narrative poem of 1,000 verses, celebratee

the affairs of Runu and his 1ady—love'Pr1yumvada; the story'has

been taken from the Mahabharata, bet'a critic says, "The story :
has 1its affiliations also with the Hellenic oyth of’ Orphed§ and i
Eurydice" .2 Perseus the Deliverer (1907) is a bold piece of drama.
Here the Greek myth of Perseus and Andromeda taken from Euripides
has been rendered in the language of modern thoughit. Perseus is

_? portrayed as a hero who "inaugurates a forward movemeqF in the

;; history-of humanity as the result of participating in a eonumental

;i clash of mighty opposites" 3 ) - . \)

n g . s

lK R. Srifilvasa Iyengar, Sri Aurobindo: ‘A Biographv and
a History, 2 vols., 3rd revised ed.; 1972 (Poudy: ' Sri Aurobindo
Incernational Centre of Education) Vol. I, p. 56 : . |

2 , : .

Ibid., p. 185.
221C., P - <i~' .
™

‘3Ibid., p. 204.
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Srl Aurobindo is full of praise for Homer and the early
Greek tragedians. He hag worked hard to forge a truly English
Hexameter S0 as to transcribe the Homeric grandeur into English
poetry, and he has left an unfinished epic in Hexameter -- E}igg
(eight complete books and fragments for a ninth -—— over 4§ 8Q0
lines) — in which part of the story of y from the poidt where
Homer ends has been developed in a.novel way. His 1itt1e treatise
on Heraclitus, written by way of reviewing R. D. Ranade s paper ‘on
the same philosopher, is a testimony of Sri Aurobindo's deep '
interest in early Greek thought and‘mystical tradition.

There is no doubt that Sti Aurobindo studied Greek history
and literature extensively, but how extensive his atudy in Greek

philosophy was is uncertain. His biographer, Iyengar, writes. i-:

Before coming to Baroda he had read
somethin lato, as well as Epictetus,

and the Lucretian statement .0f the ideas
of Epicurus.~

And he adds, Sl N | { o
Only. such phildﬁg;hépal ideas as could be
made dynamic for life interested him.4
However, Srl Aurobindo has referred, time and again, to

the Gteek mysterj tradition. He has -also expressly referred in

his - The Life Divine, unlike his usual manner, to Pythagoras,

‘Heraclitus, Socrates, Plato, the Stoics, and ?piqurus._

Of all Greek thinkers, it is with Heraclitus that Sri

“Ibia., p.@ S - L
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Au;obindo Seemsg td have found his affinity most. He was unwilling
to consider Heraclitus a pure xationalist. "He has something of
the mystic style, something of intuitive Apollonian inlook into
the secret of existence".’ The aphorist%c writings of Heraclitus
reminded him of the "Vedic language and turn of thought",6 and
although thé Vedic conception of Reality is not identical with the
Heracli;g?n‘conceprion of Fire as the primary and imperishable

substance of the universe, '"there is a clear ki-nship".7 Sri

Aurobindo is'unwilling'to accept that Heraclitus' theory of ber—

petual change denied the Being and affirmed only the Becoming. He

concludes with a thorough analysis of Heraclitys® writipgs that the latter

Ef recognized "the inextricable unity of the eternal and the transi-

11

tory". "Out of ‘all the one and out of One all", as Heraclitus

N
put it. —Héidegger, in his attempt at reinterpreting ancient Greek
“‘. . > L
‘ terminology, has also shown that according to Heraclitus there 1is

~ Bo opposition between Being and Beéoming.

N

Becoming thus -emerges from Being, rather

ST , than being in opposition, as the Western world ‘ ) .
- ) has traditionally interpreted Parmenides and
Heraclitus. 9

. | ?
\ o .

5Sri Aurobindo, Heraclitus (Pondy: Ashram, 1968), first g
published in Arya (1916—;917), p. 4. :

] " O1bi4, o

—

Twia., p. 6. S | S .

®b1a. L '

R f

/ 9Rhoda P. lé Cocgqg, The Radical Thinkers: Heidegger and
Sri Aurobindo (San‘Francisco{ CIAS, ;9§9),'p. 23. .

#
.-

4 »
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In Heraclitus' account of the cosmos, Sri Aurobindo has
seen "an evolution ana involution out of His one eternal principle
of Fire".lo As Heraclitus says, "Thp road up and down is one and
the same". 1In the ‘conflagration’ of Heraclitus he sees a clear

correspondence with the Indian Pralaya as a part of the cyclical

view of creation and dissolution. And when he forcefully ;tates

the view of Heraclitus that the wo;ld of becoming is a scene of

constant strife and war ("Force created the world,vgofée-sh;il eud

the world, —- and eternally recreate it".ll), we can hardly miss

the fact that it is his own view too. This is the way he saw Heraclitus.
o Of éoursé; we are spe;king of apparent sipilarity aﬁd__

ot of any identity of views. It is ex;rémely difficult to get
- s T
a clear picture of the world-view of Heraclitus from a mere 150

aphoristic sayings left by him. However, scholars-have put it as

b

follows:

The clash of opposites is the very
condition of 1life. Evil and good, hot and
.cold, wet and dry and the rest are each
other's necessary complements, and.the
endless strife between them is the sum of
existence. The only harmony possible isg a. .
harmony of conflict, a counter-pulling

' harmony like that'of a bow or a lyre,l12

The™ total balance in the cosmos can
only be maintained if change in one direc-
tion eventually leads to change in the other,
that 1s, if there is unending 'strife' '

le. H. Armstrong, An Introduction to Ancient Philosophy.

(Boston: Beacon Press), p, 10.
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bet%een 8p§;Lites.l3 ‘ |
S ‘ In Sri Aurobinde's conception of the wérid, forces and
clashes of the opposites play an important part, but there are many"
overtones and undertones in it. The picture of the wo;ld with many
grades of reality {(or consciousness) and their interactiops is
extremély complex indeed. And his idea ;f harmony is rather ’
different —- 1t i5 no mere balance between opposing forces, it has

to be more than that -:fiﬁ”#gﬁﬁsziffd whole with cooperating

coalescing elements.

Whatever might be the objective value of Sri Aurobindo'’s
magterly analysis of He;acli;us, it remains a fact, however, that
he drew some inspiration from his understanding.of Heraclitus even

7though he was basically grounded in the Indian tradition.-

Next to Heraclitus, Plato comes to mind in our searnch
for the roots of Sri Aurobindo‘s‘thoughts in the Greek world. The
" two basic streams of Greek thought, Socratic and Pythagorean, ) —3
beet in Plato. This is particularly manifest in Plato's conception
of the soul, and in this respect we see a striking similarity
between Plato and Sri Aurobindo..
The soul for Plato as for Sacrates is the
intellectual and moral personality, the ROSt . .
important part of .man;...but Plato's doctrine, _
' . @8 I said before, has a double'origin,(add:thg O C
' soul for him is not-only the personality, '
according to Socrates, but the divine soul of
the Pythagoreans....The soul for him is truly -
) | =
1 ! 'Q " .‘_‘,\_hr'
=;: < 136. S. Kirk,tzhg Pre-Socratic Philosophers, with J. E.

Raven (Cambridge: The University Press, 1962), p. 195,
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- divine in-the Greek sense; 1t is a being
immortal in its ownm right and not by gift
of any higher divinity, and therefore it has
existed always, before its indwélling in any
body, and will continue to exist after it
has won final release from its chain of
incarnations. Immortality is part of its
nature. 14

Another scholar, J. E. Raven, has given the Pythagorean

position thus:

Pythagoras believed that 'life' was
somehow a unity, a single mass, a part of
which was scattered in an impure form

- throughout the world, while another part
into which the individual soul would be
reabsorbed after its final incarnation,
retained its purity.l5

The Pythagorean conceptlon of soul depicted above is almost identical
with the conception of‘traditional Vedanta. (An element of un-
- certainty, of course, prevails among the scholars regérding the
exact position of Pythagoras, regarding the doctrine ofgthenséﬁiA
and its "effect on the cosmological side of Pythagoreanism".lﬁ9
Plat; has joiﬁed this with the Socratic éénéeption of soui as the
moral and rational part of oﬁr beihg. In one respect, the soul"
is other~worid1y, in another'it_is a part of_iife in corporeal

'_body. In Timaeus 1I.43, in an allegorical desc:iption; it 1s said

that the human sbul has been made of the same mixture as the’ R

Yrpia., p. 40.

hY

' : 15J. E. Raven, The Pre-Socratic Philosophers, ibid., p.
224, - T s |

16

—

Ibid., p. 324, | e
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world soul, and therefore las the same ftructure, but it has some

mortal additions. oy

e —a

b

unique in the Indian tradition. It is the self or the soul of
the Vedanta, but it is npot just the Witness-self, it is involved
In earthly life and 1is carrying the individugi‘existence forward
towards fulfilment which is, in one respect, the realization of

. identicy with‘the Supreme, and, -in the other, building of a divine
life on earthly mould. .The soul as a divine element is latent in
everything, but in man it has come of age, as it were; it is no

longer a mere prineiple, it is a being. It is the leader of

individual existence. Whi it, Sri Aurobindo has

referred to Socrates:

t is a flam?/gg;h out of the s
lumifious inhabitant of the Ignorance, grows in
. it ti1l it is able to turn it towards the ; L
T knowledge. It is the concealed Witness and ’
' control, the hidden Guide, the Daemon of
Socrates [italics mine], the inner light or
inner voice of the mystic, It is thqﬁ which
: endures and is imperishable in us from birth
e to birth, untouched by death, decay or cor-
' ruption, an indestructible spark of the
Divine.i :

It 15 difficult to say if the otherworldly conception of
~ T .
- the soul coming from the Pythagorean tradition and the comparatively

e £ L
.- " this-worldly Socratic conception of the soul as the integer of

o

individual 1ife on earth have been harmonized 1ﬁwthg via;on of

-

17

The Life Divine, ﬁook I, Chapter XIII, p. 207.
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Plato. Sometimes ope aspect comes to prominence, sometimes the

other is emphasized. Copleston writes "that Plato asserted the
lmmortality of the soul is clear enough". But then he asks, "Why

did Plato assert the tripartite nature of the soul?" The answer ’

he attempts is interes;ing:

Mainly owing to the evident fact of the .ﬂ
conflict within the soul...Plato, therefore, .
takes as his point de depart the fact of
experience that there are frequently rival
8Prings of action within man; but he never
really discusses how this fact can be recon-
ciled with the unity of consciousness, and
it is significant that he expressly admits
that 'to explain what the soul is would be

a8 long and most assuredly a godlike labour'
whereas 'to say what it resembles is a
shorter and a human task' {Phaedrus 246 a
4-6). We may conclude, then, that the
tendency to regard the three principles of
action as principles of one unitary soul

and .the tendency to regard them as separable
remain unreconciled in Plato’'s psychology.18

In the final analysis, whatever may be the exact constituent

of the soul, it remains, all the same, the link between the two

worlds .— phenomenal and archetypal. And we shall gee later that . . )
as regards this idea of the soul's linking the two hemispheres Sri

:ﬁt' Aurobindo comes very‘ciose‘to the above writers' account of Plato:
: | In PhaédO‘it.is clearly stated that it isg the.philosopher
who,particulaply longs to die,‘f;r he ;éalizes ihat so long as he
is not freed from the body, there is no chance‘foé hin of escaping

g evil. In Theatetus 176, it is stated: "One must strive to flee

‘1800p1eston, A Histo}y of Philésopﬁy, Vol. I, Greece and
Rome (Westminster: The-Newmqp Press, 1963), pp. 210-211. \
: . o

<




74

1

from this world as quickly as possible™. On the other hand, in The
Republic, the soul's role as the establisher of harmony among the
three parts of our existence, the rational,- spirited and the appe-

titive :(designated by Sri Aurobindo as mental, vital, and physical)

has been emphasized. 1In Book VII, 514 A-521 B of The Republic, the . L
rejection of the worldly life after attainment to the highest

knowledge has been expressly forbidden:

Then, I sald, the business of us who are
the founders of state will be to compel the
best minds to attain that knowledge which we ~
have already shown to be the greatest of all
~= they must continue to ascent until they
arrive at the good; but when they have as-
cended and seen enough we must not allow them
to do as they do now.

What do you nmean?

I mean that they remain in the upper
world, but this must not be allowed; they must
be made to descend again among the prisoners
of the den, and partake of their labours and
hondugs, whether they are worth having or not.

There 1s a stress on descent after the ascent in higher conscious-
ness for an effective existence on earth; This is an important

feature of Sri Aurcbindo's Rhiilosophy of The Life Divine L

“Plato's account of the creation has,  however, given the
2 ' . B X {
world a shadow;, almost an evil, character. .Ideas are the highest

reality in his philosophy, but ihey are static. The Demiurge
creatés the higher‘archetypal world according to the pattern givén
by the ideas. The humag worid.pas‘not, however, created by the

Demiurge; he left it to the inferior powers. It is thus further -

removed from the Real. How can'wé think of the possibility of a
* -
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divine life in suchfa'shadowj world? But the soul comes as the -

link between the two worlds — <fhe Realrandﬂthe shadowy, the .eternal

and the temporal,  In Symposium, the Greek poet Hesjiod has been
quoted:

%} . el First Chaos came,.and the broad-bosomed Earth,
i ) s The everlasting seat .of all that is,

i o And Love.

i S In other words after Chaos, the Earth and

s ' Love, these two came into being.

-

: ] . - - 178 B
E‘“‘r; Love signifies the soul;' In Tait U., on which Sri Aurobindc drew

heavily; we read tat srstva tad evanupravisat tad anupravisya sac

ca tyac ca abhavat, niruktam caniruktam ca.... I1.6. l.

(Having

B created it inte it indeed He entered Having entered it, he

el

beCame both the actual and the beyond, the defined and the undefined )
Sri. Aurobindo apparently saw this view of the Tait. Up. and the view .

of the Sszosium as similag
Socrates asks about Love:
What such a thing, Diotima?

. A gfeat daemon, Socrates. “The entire world of
o, ' . the daemonic is intermediate between divinity
: . fand mortality.r 3 S : '

WhEt power does it possess? I asked

'Interpreting and communicatlng human affairs

© to the gods,_and divine EattErs to men.... ~ - L ..

- Being “in. the middle, it fulfils both and in

LR

g:’:' -

y _-" | The' Syn:qmsix.uu,l 202 E. _
Li{r: f'a : N K. Gupta‘gives the positi:n\e{ Sri Aurobindo regarding
b ="

\the aoul or the psychic being thuS' '“ o ;‘;«
| The PBYChlc is like the wire between o

o B the gederator and the lamp...aThe Divine is -+
R the generator and the body, the visible :

- . o
PR . ! Voot
: - R S A ) e ' !

A . s R i R . - . ) . |
. N e o " e i : . - PR .
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» this way unites the whole with itself Te -l’vd
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being, is the lamp. The function then of
the Psychic is to connect the two. In other
words, if there were no Psychic in Matter,
Matter could not come in direct contact with
the Divipe.l7 -

In Symposium it has been established that all human yearning
| for the eternal in the forms of Truth, Beauty, Good, etc. originates
from the presence 'of this divine principle in man, and that it is
from lesser-forms of + these divine verities that the Jjourney starts

to be culminated in the finding of the- Supreme Beauty, "the great

_sea of beauty" (Symposium 210 D) and, for that matter, of supreme

Truth, Good, and so on. //

-

Sri,Aurobindo_has developed'these two'ideas; e.g., 1) the

indwelling soul is the root of all longing for the divine verities |

of Truth, Beauty, Delight Good, etc-, and ii) that therjourney is

progressive r— starting from .the infra—rational it reaches through
4 .-*'":,_wr-_.
, the rational “to tﬁewsupra—ratioﬁal vision of Truth Beauty, etc.,r

\
in a number of essays in his The’ Human Cycle. The style and method

of treatment are obviously different and there are some disagree-

N

' ments in the details, e.g., about the status of role of pdetry,lbut

-essentially the ideas are the same as i1 the Szmgosi

As regards the idea of evolution of men into a higher
ftype of being, nothing can be traced in Plato.' Nevertheless¥ Plato

gave aerious thought to .the perfection of/collective life. The

o e
. \‘\¥. .

* : - ' B

' - 17The Yoga of Sri Aurobindo, Parts V—VII (Pondy. Sri
Aurobindo Ashram), p. 287.  These writings are based. on.the’ talks
-of the Hother, the Spiritual consort of Sri Aurobindo.g

. - - v " .
B . B e N K} . .. . Ll
~ . . o . ;3 o [
".n ) : - v 4 il N . .
i . - . . . . - 5
.

o
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Republic and The Laws bear ample testiuony to this.  In fact, The
Republic has influenced all subsequent thoughts regarding an ideal
society until this day. The philosopher-rulers of the ideal
republic are certainly not the supermén of Sri Aurobindo s concep~
tion, yet they are integrated personalities with a profound love
for wisdom, thpir passions under control, desires minimized
attention focused on the eontemplation of the Truth and the
pursuit of Justice for all. But Plato takes the wickedness of

| | some people and the limitations of the citizens in general for '
granted, andlhe uantsrthe guardians of the state to deal with them

severely. In this respect Sri Aurobindo differs greatly from-

Plato. Of course, Plato 8 guardians are not just aucocratic rulers
it is their superior knowledge and character that give them the

£ position of authority Yet in Plato's conception of the ideal

-

.-usociety—we—notiee“a*ret“fi‘él‘#§reat stress on exte;nal’organization

and the use of power For instance he recommends the banishment

of the poets ‘In Sri Aurobindo 5 couception of the gnostic cammunity,
or the intermediate society of "The New Humanity preceding the
gnostic community, enforcement~0f authority has no place at all.

The mg;e developed beings, the leaders of the society, do not

1“ ‘

impbse-anything en the' others T—-theyonly help them to develop

L

They are’ like elder brothers to the less evolved ones and not e 'TW 1f:':’

rulers overethem,l_Ihis_may_seem rather too idealistic but Sri

Aurobipdo anticipates a radical uplifting effect on humanity of

the Descent of the Supermind on the physical plane -
N . L5

. ' .
. ]
: s at . .
. -~ \ : ’ - i
o : LT . Lo : v Ix
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' Anrobindo, Th Human CycIe Cﬁ tef*XIII" p.‘I3b. P )

r

the dideal state is ever realized it will inevitably beqfollowed

. ‘
L the exact position of Plato in this regard._
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It is in regard to the idea of the transformation of

hgman nature and the possibili

¥

ty of man's evolving into a higher

type of being that Sri Aurobinde moves into an'altbgether different

course. Plato did not believe that the mortal nature could

transformed into the elements of the immortal world. So, for him,

escape of the soul from the bondage of mortal parts remained the

: &,
eventual aim of 1ife. Sri Aurobindo, on the other hand, wanted
the transformation of the mortal into the stuff of the immormal

So; for him, the Greek ideal of life,18 however lofty, cannot be

either the highest or the widest goal of social development" 19. .

‘ The view of history upheld by Plato is also opposed to ] o , d:‘&'

a general collective progress.’ Of course he did not subscribe - é?
to the earlier traditional view that history was moving through a

prbcess of decline and that the earliest age was the golden age.

But he was a votary of the cyclical -view; it ‘means that even 1if

" by a regresaive movement He does not ‘seem to have’ seen, unlike

—

Sri Aurobindo, the prospect of a-stable and ongoing progress until = B

the aeonic destruction. However, there i3 some uncertainty about S R

- t - C :
- . [ . = - L R
| : . o . oL L
18"'Ilhe Hellenic ideal of an all-round pbilosophic, - o T
aesthetic, moral and physical culture governed by the enlightened

reason of man and led by the - wisest mind of a freeusociety"

-~

¥rpta, ) , pe 137,
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Hhether Plato held that an ultimate cyclic
destruction in the future wag inevitable, or o
whether he believed that with Divine aid, human . T
intelligence and devotion might be capable of ;7']‘
setting up a sound and lasting society on the .
earth is uncertain. But the Laws end on a o
hopeful note.20 e

A great deal of similarity is found between Sri Aurobindo's
conception of the Reality and that of Plotiﬁus the last great
thinker of thé Greek world _hPlotinus c?nceives otrthe ultimate
reality as One, out of which has emanated the Spirit or Intelli- | ' -t).
gence or Divine Mind, and out -of this, the Soul (these three forming

- the higher hypostases) From the Soul has emanated-the lower world v

.

of body‘and"matter. This hierar ic ~conception of the reality, and

ok
its two broad divisions of higher and lower hemispheres is to be T E
; found in Sri Aurobindo also although certain differences are - v ?TF;\E

> there in the details. Again “as in Plotinus' ,.so alse in Sri </ : ' - !

‘Aurobindo's conception, the One does not diminish due to the .; : I R;,
N )

' emanation from it of the other principles and in both systems the
. Kpinia

Rt
. Horld\has a statds,vit is no mere shadow of the Reality, and the

%ﬂ . Soul with its higher and lower aspects stands- as the link between’
I ' )

. | the higher and.the 1ower_wor1ds. Ia another respect’also the . — | o

?. . similarity between these thinkers is. striking. both have‘combined - \, ;:f;‘j_

g} R ¢ :hemselves philosophy and religion. — thought and mystical o “_ . : i: -
a Mmﬂmmunm - f_} o ;é', o e

However, gespitelali of these similsrities, we .see

G M et o

w

— . — — — '*1_
r" 2oJohn Wild,."The Concept of Man in Greek Thought", iqf

The: Concept of Man, ed. Radhakrishnan and Raju (Lincoln' Johnsenlrf
Publishing Co ), P. 75. . .

Ir . Ty T
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striking differences when we 1look at the issues more closely. .The
One is the transcendental Reality in both systems. Both thinkers
have tried to:show that One is the ground of all existence and is o0
limited by nothing. The One is described better in negative terms
rather than in positive terms. But Plotinus has gone too far
in this method he has divested the One of all contents so much
so that the One has been.said to be void of consciousness "Plotinus
repeatedly and strongly states that the One is void of any
cognition and’ is ignorant even of itself (IV 9(9], ch. 6 1.42;
(I 9 [13), crs. 7, 9" 21 _According to Sri Aurobindo, the One s

supreme Consciousness, and unconscious is the attribute of the

rlowest grade of the manifestation. Of course, Plotinus has

of : qualified his statemen’ in some places, the One has been called

o ' "the Good", and some kind of self—awareness has been attributed
-~ to it.(V 4[7] Ch. 2, I.18). Again, in Plotinus the One emanates

ﬂ . out of necessity, in Sri Aurobindo creation proceeds fron the"

free will of the Supreme. e latter position seems to be more

S

compatible with the fr .dom of the transcendent One.

; _ - Copleston cautions us, against reading a- monistic or

pantheistic theory of creation into Plotinus 'without ‘due qualifi-

ll 22

cation Plotinus pictures the emanation of light from the i

™

-

. ' 21Philip Herlan, "Plotinus" in The Encyslopedia of
;Philosoghz, Vol. 6 (New York: Macmillan Co. and Free Press), P 353

1 ——

22F. COpleston. A History of Philosophy, Vol. I, Part II -

(A Doubleday Image Book), p. 211. o, i

o~

"
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centre, and as the light passes outward it grows_dimmer and dimmer .
gradually, 'until it shades off into that total darkness which is
matter~in-—itse1f".23 But in the darkness of the matter the presence
of the centre is dubiocus. Of course, the soul is the.link between

matter and spirie, and matter can rise above its grossness by the

Influence of tﬁe form,.but “such influence is not the influence

of an agency working within, bug that. of one which is more or

less external". 24 It seems that matter has no inherent possibility

.of being transmuted into something divine.

If "emanation" is the word to describe the hierarchial

structure of reality/as. conceived by Plotinus, "Descent“ is the

-

‘correct word to describe Sri Aurobindo's. understanding of the

3

structure of. the world of Sinifestation. Descent implies the
ine e#en'in the grossest matter. 1In

positive presence of the D

ir A robindo has spoken

of the presence of the Being at eG%ry grade ¢f our existence'—f’

-

physical vital, mental, and 50 on. Because of this presence of

the Being in the lower grades of reality, and the lower grades

. being the diminutive forms of the'higher*hypostases *they have : v

an 1nherent potentiality of being transmuted into divine elements.

. - - ;‘ -

2311:1:1., P23, ¢ 3 o

245 K. Haitra "Sri Aurobindo and Plotinus ’ in his

The Meeting of the East .and the Wes't in Sri Aurobindo's Philosoghﬁﬁ
_(Pondy. Ashram, 1956, Reprint 1968), p. 201. TR

9

-

-

5,




' Aurobindo's philosophy of -transformation and divine\life Qn
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It 1s not only the indwelling soul which-aspires to meet the

Infinice, but'oody, life, and mind themselveg haye a drive id them

to transcend their limitations. ‘This is the idea behind Sri
L

by

earth. In Plotinus, the journex_is of“thé lonely soul toward !
the One — "Anflight of‘the alone to the alone" », as Plotinus put

it. The body and mind cocperate in this journey by submitting

to the_influence of the form, but they themselves do not, rather
cannot, participate.in the nnion withhthe One.

It has to be borme’ in mind that Sri Aurobindo s conoeption
of diving life 1s not just a~1ife of reason, not even of higher
gnosis in a body and mind subject to earthly imperfections.'

For him divine 1ife would mean, on one hand, . surpassing reason

L]

and attaining to higher gnosis and on the other,,exceeding the -

_ limitations of the body and mind and“their transmutation into

-

higher archetypal shapes An earthly mould In this sense the’ idea h

-

of divine life is not to‘be found in Plotinus and for that matter,

7

in any otherhthinker of the Greek uorld Again, divine life is

-y

not" -an individualistic concept. It has of necessity to. be a

',collective phenomenon.ﬂ But Plotinus, of all ancientc mystical

' thinkers, is most isolationist and individualist in his conception

" of the mnltiple souls journey back to thé original One.

s ”HOWBVEI, both Plotinus and Sri Aurobindo haveﬂgiven d.

o

. high place to philosophical knowledge in the soul's effort at f

ascending to the One. But here also a\difference is notic able.

T

B Y

g

)

|
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Plotinus would recommend the annihilation of the intellectual know—

Hledge for the "vision™ of the Ope:

Awareness of the One comes to us neither
by knowing nor by the pure thought that
discovers the other intelligible things, but
by a presence transcending knowledge. When
the soul knows something, it loses its unity;

~ 1t cannot remain simply one because knowledge
gimplies discursive reason and discursive reason
lmplies mu}tiplic?ty. VI, %[9]’ Ch. 4.

Sri Aurobindo would suggest leaving discursive reéson behind, yet
s , P
he would not say that the Ope cannot be known, it is known by

identity. Knowiedge by identity is not discursivgﬂknowiedgé;myet

3 T et

it 1is knowledge; in this the_;eaéonvis“ﬁaf-annihilated;'it‘is
’,‘ ! . L ’ - -‘ ‘ .
heightened and fulfilleg. Since Sri Aurobindo is concerned more

with the life on earth-and its advancement than with ‘the flight.

. of the soul, he is keen about bridging the gulf between reason

and sﬁpt&—ratibnal-Khowlédgé. He iS)notronly‘coﬁsciéus about the ,
iimitatiﬁng‘bf réasén but ;lsd aboug those of theiinthitidn}.:ﬂe
yriﬁés;“lntuit;dnﬁié unab%g,;o éivé us the ;fﬁthcin ;hét gréé?ed
ané'articulated form ﬁhich.our né;ure_demqu@s"xzs' Ag;he uoulé like

to heighten the intellect by intuition, 5o also he, Would like; .

intuition to lend i;éelf to the ordéring-of reason so as :ﬁ'ﬁelpf

‘greater service to humantty. He Says:_ - f(‘ S TR

" There must be a bfidgé'between the -
- spirit and the int€llectual reason: the,:
" - o . light of a spiritual or at least a /-

\ -0
r

© :25

et
.

3
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spirituzlized intelli

the fullness of our t
and_without it,
1s lacking, ¢
and undisci

gence 1is necessary for
L]

otal inner evolution, °

if another deeper guidance -

e inner movement may be erratic
ined. 26

Thus, according to Sr{‘Aurobindo

s philosophical knowledge
ledge". 27

'receives
completion and does not suffer anmihilation An supramental know-

n.-

b

It 18 in connection with~thie bridge—

a
-

building that we
see some other points of .contact between Sri Aurobindo and the
-Greek tradition.

L)

He considered the Pythagorean, Stoic and Epicurean
systems as spiritnallphiIOSOphy.

A

The aim .of this philgsophy
was to express the spiritual truth in terms of the intellect

that the intellect may be able to conceive the spiritual trut

:Q\\\\_W,/
and discipline itself appropriately.

Sri Aurobindo has followed
the same method in his philosophical writings,
to—build "

and thus has tried

a bridge betWeen the epirit and the intellectual reason' 29
e Ef - We_have mentioned Sri Aurobindo s great appreciation

A ;

for Homer and the Greek tragedians. The Greek view of life as
reflected in the works of Homer,

Y
. L7
and the tragediens,in~particular ”, N
. S ~ . 17».' ) l ] .
26 -\ . ~
Ibid., II 24, pp.- 782- 783
' 27

‘.>-w '

"‘JJ“

‘ S.” K Maitra, The Heeting 0

184, . ~ :
C C29. .

o
&

f the- East and West. s PO

Ibid., p. 782,

e
T
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. that had hurled him down to the pit of bottomless suffering’

\\vfils. The 1dea‘of"nenesis does notrlead us anywhere nea

' It seems that the Greek mind did not come to any satisfactory

7
rl.
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/
seems to have stirred the soul of Sri Aurobindo, and he seems to

have formulated his ideas of Greek thonght in the manner outlined
‘below. It iz 3 tragic view of 1life. An inscrutable fare seems
to dominate man's life; he 1s a victim of forces over which he

has no control. The point may better be brought out through a

" concrete example, Let us consider the fate of King Oedipius 1in the

famous play of the same name by the Greek playwright SOphocles

Oedipus was exposed as a baby for no fault of his own, he became

-

,the murderer of his father unknowingly, he married his mother and

.begot children by her unknowingly,rand when the dire knowledge
came upon him he could not but pierce his eyes so that he might

not see his mother who was now: ‘his wife : Loss of kingdom and

q

.other calamities followed suit. He was a worthy king, a valiant

warrior, a loving husband and affectionate father," What was 1t

-~

Fate — inscrutable inexplicable, against which no revolt/pr;)

'reconcflfatfon, for Oedipus did gotknowingly'doanithing seriously
Urong. . . . ) e . ‘ !l
R ) : -~ - - 4 : . 3

This situation raises most fundamental Questions about

the meaning of life - why and wherefrom this thing called Fate?:

~

\

\

:answer.; The naturalists trieﬁ to rationalize suffering, '

l§¥;e-most formidable of all evilg,” death

1s: nothing to ws, - since, vhen we exist,
o ‘death 18 not, -present to us; and when death )
A ,-is present'kgiyave no existence. ~It'is no_'

e TR APt P A TR PR R YT TN

AP -




concern then to either the living or the
dead. 30 ‘ '

whereas idealists, 1like Plato, recommended the flight of the-soul

from the fetters of pPhysical.-existence. Death has'been considered

the most desired by thenphilesonher.

The Greeks obviocusly did not have the Chriseaan anpwer
to this wrongness of existence "'Christ » 'declared St. Paul, is
'to the Greeks foolishness' because they seek after 'wisdom'!"Bl

In a word, their understanding of the world did not create any

expectation for the Christ.

'buring the Renaissance, again, the Christian answer was

byrpassed and the same old soul—stirring questions about the .
meaning of life were raised b{\the tragedians, the Elizabethans in
particular. Shakespearean heroes like Hamlet and Othello have
'rdefects in their characters, but the doom_;hey_meet ie by no meanal
© proportionate to these defects. Hamlet's incanacity to makeéii
quick decisions or Othello's rash actions are only channels
i tnrough whichmFate works itself and no real cause of their demise
' The abeurdity of 1ife looms large here also as“the 1nevitable

-

e suggestion,

)

- 30From a letter of Epicuras to Menaeceus in Diogenes
Laertius Lives and Opinions of Eminent: PhilosoPhers, Yonge's tr.,
P. 468: This excerpt is taken from R. Niebuhrl The Nature and, -
Destiny of Man, Vol 11, p. 9.° \ . 'Y .

.\ . N
31R Niebuhr, The Nature and Destiny of Man, Vol. II
(New York" Charles Scribner 8 So ), P- 11. R :

Tea .
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Sri Aurobindo's studies in the Renaissanqe tragedies (he
was a very keen student of Shakespeare) probably reinforced in h S
mind the great questions about the meaning of life raised by the
Greek poets and playwrights. On the other handt both the early
Greek and the Renaisiance anthors betray a tremendous love of life.
This makes the questions about life all the more poignant. ' 1{- 'f}

Sri Aurobindo was conscious that there was no tragedy -

- L

ia Sanskrit literature, and he read in it a lack of depth. He.--”iy

could not, therefore, put Kalidasa as a dramatist by the side of :
. . H

@ny of the early Greek tragedians ~— such as Aeschylus Sophocles, 0

"~ and Euripides, — although he rated Kalidasa very high as a

poet. (Vide Letter of Sri Aurobindo, 3rd Séries. ) '_ , , : o7

. The Indian theory of Karma makes it easy, apparently, to
[ .
reconcile to the calamities of life, but is 1t very different from SR
the Greek Fate’ ‘One Has 0o control over one 's previous Karma, L
/--‘ -
.1t {8 unseen (adrsta) ‘and inexorable -- niyati kena badhyate (who .
AL = S
“can arrest the course of destiny’) as the Ajivakas would say Co ‘ .
SR . = :

‘If for Sri Aurobindo Karma and rebirth as’ generally understood

in the tradition were adequate ansvers to the Questions of life 'g.r;_ .-7 . gﬁfjlx
. _.-.l.iﬂ?;_gu ) . ] ”'i‘_ )

- he would be satisgied with ‘the corollary of this theory which is J?ﬁ - R

to work £br the release of the soul from the cycle of existence

aince existence is bound to remain under the domination of the

:three gun and for that matter of Karma and rebirth This is - . :': B f AR &

- -

‘ the mosr common attitude of the Indian mind and in this it does not seem

T to differ fundamentally from the Greek idealist tradition.'

- S
s S
'r - — - "
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But it seems that the early Greek humanist tradition left
-an indelible mark on Sri Aurobinde’ 5 mind. He remained a lover of
life and oppoded to asceticism. This must have been reinforced by
his studies in the Vedas, Upanisads, and the Tantras. If every;

Kl

thing was manifestation of the Delight, if Delight underlies all

apparent suffering, why not the whole of existence be a .thing of

delight?  Sri Aurobindo thinks that Greek and subsequent European |,

thouéht "such of it at least as has not beenﬁprofoéﬁdly influenced

\ [P}

by Astatic religions or Asiatic mysticism", 32 did not know much

of this third -aspect of the Reality,_Delight although- he admits .

the présence of a little of this knowledge in Heraclitué He

adds: - . B ' i;f
of- this last secret power Western thought
has only seen two lower aspects, pleasure and
. -aesthetic beauty; it has missed the Spiritual
beauty and .spiritual .delight-33. .

This search for meaning and perfection of life seems &o be at the
A i

©  root of his philosophy of the Life Divine.* We shall deal with-The

q

Life Divine in the following chapter.. Here in Qur consideration
of the lingering Greek humanist tradition in his conc pt of the - -

Superman we would rather deal briefly with the .greatest of "his

poetical worke, Savitri A Legend and a Symbol Ihis epic poem: of

_about 25,000 lines'is considered by many:of equal‘importance witn o

- . - .- . & o

31e last, section, VII, of Heraclitus: _
o Pga. o BTN
oL o L ‘ ""r - '_f.‘
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- ' \

'The Life Divine. In many respectd Savitri is more concrete, since

it is poetry, in the delineation of the human problem, the way to

~ .
perfection and the conquering of evil itself. It is also largely

‘ r
:ﬁhobiographical in its essence. '"The poem was. in some measure --

perhaps in substantial measure -- his own spiritual autobidgraphy“.3&
However, Savitri is based on the legend, taken from the

Mahabharata, “of princess Savitri's marrying Satyavan, a prince: in
_-_A-T— .

exile with his parents; even though she came to know, ‘after her

selection, that the prince was destined to die ju§|: after )_lon'e year; -

she succeeded eventually by sheer force of love and chastity to

" get ber husband back from the clutchés of the god of Deéih

~

- In Sri Aurobindo 8 Savitri in the words of the poet

himself ‘ ‘ ~

Satyavan is the Boullcarrying the Divine
Truth of being within itself but destined
into- the grip of death. and ignorance. Savitri
. 1s the Divine Word...who comes down and is
born to save. ) ‘ N
- T ’ : .
Savitri fights as a woman, although divine within, for hUmanity&aqd

W

- shows man

.the vay. from his mortal state to a Divine
consciousness and 1mmortal 11ife. 35

I/
-

The,mother of Savitri trietho dissuade her from marrying Satyuvan,

hqt in vain. Savitri answers,_"Once ny heart chogse and chooses

3&Iyengar, op. cit., p. 12j5. N N L

ks

3%?:1 Aurobindo. Hother India, Junc.‘1971 p. 312; taken*

from Iyengar, op. cit., p. 1205.




not again". She adds, "Fate's law may change, but not my spirit's
ey > : S
The poet speaks of Sdvitri: . : . e

- .

To wregtle with the Shadow she had come Co . -
And must confront the ‘riddle of man's birth . <:
And life's brief struggle in dumb Matter's S
"might.

Whether to bear with Ignorance and” Death :

Or hew the yays of Immortality,. b _
To win or 1 se the godlike game for man, . . T
Was her soul's’ issue thrown with Destiny s ' T

dice. - : ’ : ' ‘

L B . Book I, Canto Ii - P v
A oiscgm;tng reader-may well see in the verses a 1”e_f~1ec-l
.tion of the g;eat question about 1ife and Fate. The following : _—
descripcion of the human situation is more eloquent about the |

G;eek legacy: .
. : ' -
" ‘ége Dragon of the dark foundation keeps , : o
alterable the law of Chance and Death; : ) r
On his long way through Time and Circumstance v
4 " The grey—hued riddling nether shadow-sphinx,
Her 'dreadful paws upon, the swallowing sands,
Await him armed with soul-slaying word: X :
Across his: path ‘sits the'dim camp of Night. . 7 e . R
His day is a moment in perpetual Time; - T, -
He is the prey of the minutes and theﬁponrs; N '

Book I1I, Canto IV . AV

L

~

1

Before concluding this section, it must be gtated that the ﬂrthor

is aware of the fact that his underscanding of Greek thought is

oy
very inadequate, and his seqrch for Greek elements in Sri ,
" Aurobindo's mbught is ' no more than a coniecture.
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IV. Christian

The most impressionable period of his life — from thé age
of seven to twenty-one -- Sri Aurobindo passeg in England. That was
during the last quarter of the nineteenth century when Christianity

was definitely a living force in England, particularly in its

schools and colleges. He lived first with the family of a Congregatiouai

minister ‘at Manchestef (1879*1884). He atteuaed services in the
'Chﬁrﬁh occasionally, but, as we’iearu from his memoirs, he did not
.appreciate them. From Héﬁchegter hedcéme to London to'studf at St.
Paul's School (1884-~1890), and fggn chere he proceeded to Cambridge.
'He did his Trfﬁos in Classics, but he was a keen student of English
literature gnd was uriting poems in English regularlyt He was
thoroughly acquainted with Européan‘histbrylgnd culture, and his
_.Hritings ;how'that he ﬁég ;ot pnachéinted uith.the doctr;nes of
the major denominations of‘Chriétianity.

In a way, all the modefn Indian thinkérs'have been influ-
eqcédrby Christianity since tﬂeflh;vé assimilated a-goo& deal.from
thé modernxwest ofﬂwh}ch Christianity is an important copstitueht.r
How far.should the-;odern Hest be considered Chrisﬁian? This is a
big issue. On the proper answer to this question will‘depend the .
extent and Eha;#ﬁter of Christian influence n modern Indian thought.
Christian writeré.s;e Chriat?anity-in'égg;;::ing of mod§r2 India,

80 tuch .so that soce have con%idéqeﬁ Gnndhi_nnd Tagore unbaptized
Christians. On the other hand;jlg&ian-writérsxig_generél tré not

to see Christian influence on their ideas. We shall deal with this

o
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issue in the next section. Here our attempt will be to trace.
specific links between Christianity and the concept of Superman
with its concomi£taﬂi ideas.

Here we must remember that there 15 hardly any unanimity
regarding even the principal tenets of Chrisﬁianity among different
denominations. Diversi;y of interpretation is so great regarding
every issue that it is almost impoésible to saf aﬁything in the
name of Christianigi% so, when we say sgpetﬁing iﬁ the name of ' «
Christianity, wh;t we mean 15> that some major school or schools
of Christianity subscribe to this Gieﬁ. 0f course, 1f we ignore
the minor differgnqes in interprétation, ;f'is‘posﬁible to say
~something in the name of Christianity ;hyle contrasting it with
Indian religions -~ the two being two different.types — without

getting into serious errors.

In Sri Aurobindo's concept of Superman the- 1dea of
Descent figures very prominently. The Sgpramen;al consclousness
descends on the body, life, and mind, cleanseé téim of their g
Ignoranqe,'trahsformg-thgm and_takés.thep in£0 itg own mopid.
Now, De;cént, though in é slighflyrdifferqny.sensé, is a éent;a;
Christian idea. God haé déscended71ﬁ huméﬁify'i;‘the forﬁ of
Jesus.Christ; and, having BuffefedA.péved the way f&r man's deliver~ .
ance from sin. In explicating the doctrine of Incarnation (nvntara)
Sri Aurobindo hns used Christian imagery, but what the Christians

consider a unique single act of grace has been taken by him as a

'general fact of periodical Descent governing the principle qf
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.

spirituval evolution. According to him, each avatara came to bring
down certain levels of consciousness and establish them on the

earth (Rama brought down the sattvic mind, Krishna the Overmind).
. L

He even found fault with the €hristian understanding of the phenomenon
and indicated that the Hindu tradition, particularly the Gita,

stood for his view. We have to quote him extensively to demonstrate

his position.

. The Avatara comes as the manifestation
of the divine nature in the human nature, the
apocalypse of its Christhood, Krishnahood, - . - .
Buddhahood, in order. that the human nature may -
by moulding its principle, thought, feeling,
action, being on the lines of that Christhood,
Krishnahood, Buddhahood. transfigure itself
into the divine. The law, the Dharma which
the Avatar establishes is given for that
purpose chiefly; the Christ, Krishna, Buddha,
-stands in its centre as the gate, he makes -

~ through himself the way men shall follow.

' That ‘is why each Incarnation holds before
men his own example and declares of himself
that he is the way and the gate; he declares
too the oneness of his humanity with the
divine being, declares’ that the Son of Man
and the father above from whom he has des~
cended are one, that Krishna in the human
body, minusim tanum 3sritam, and the-Supreme
Lord and friend of all creatures are but two
revelations of the same divine Purushottama,
revealed there in his own being, revealed:
here in the type of humanity.l _ -

*

Along with .the Descent of God into hﬁmanity the idea of the

Ascent of man into divinity is equally proninent in this conception

. -~ T

Lot Aurobindo, Essays on the Gita, Book I, Chapter 15, RSN

p. 133,




of Avatarhood.

One is a descent, the birth of God in
humanity, the other i$ an ascent, the birth
of man into the Godhead, men rising into the
divine nature and consciousness madbhivam

agatah.

In the Gita, verses 7 and 8 of ChapterAIV,.it'has been
said that the Divine incarnates at the time of critical junctures
of history with a view to re-establish Rightecusness having des-
troyed the forces of evil and darkness.

Sri Aurobindo says that we have to read the verses
minutely and in the context of the whole teaching, to arrive at
their true import. No mere upholding of Dharia is sufficient °
ground far the Divine's ilncarnation; the new birth of humanity
into the divine nature is also intended, rather the latter is the
more cogent necessity. He also says that this idea of God's
revelation in humanity was there in Indian consciousness from
very ancient times, and due to the absence-of_tﬁis idea in the
West Christ's incarnation could not be rightly understood.

India has from ancient times held
- strongly a belief in the-reality of the
Avatar....In the West this belief has never
really stamped itself upon the mind be-
cause it has been preseated through
.exoteric Christianity as a theological
dogmi without any roots in the reasom and’

general consciousness and attitude to—
wards 11fe.3 -

2Ib:l.d.

3Ibid., Book I, Chapter 2, p. 12.




Something of ascent is'éreseut_in Christianity also. Man
rhas.been urged to become perfecf e#en as the Father in Heaven is
perfect. But this refers to moral perfeé;ionz and not to man's
attaining to divine nature, because this does not fit in the ,.

Christian concept of realitf. Man's aspiration for divine nature

1

can be based only on the idea of essential ity of naﬁ and-God.

SN

,Some idea of the Immanence of God in man and Athe world is in

the Bible. Man has been gaid to have been created in the 1mage

of God (Genesis I. 27). Psalm 139, 5-7 says:

Thou doest beset me behind and

before, and layest thy hand upon me.

Such knowledge is too wonderful for me;
it 1s high, I cannot attain it.
Whithershall I go from thy spirit?

Or wvhithershall I flee from thy presence?

Revised Standard Version

But these sayings had never been understood in the Véhaﬁtic sense
of Immanence, and the entire Semitic tradition is oppesed to pan-
theistic ideas. The sharp difference that'prevéils in the

Chfistiah tradition ' between the}sacred'nnd the profgnehis also
obposeg fo the idea oflman's transformacifz into divinelbeing or

Supermag.
o One aspect in which Christianity seexs to have had a

strong impact on Sri Aurobindo is his conception of the future.
Aa“againat the conventional Indian idea of a Golden Age in the

distant past, he conceived of a Golden Age in the future.

Christianity, like Jﬁduism froo which it eﬁe:ged, has always looked forward

to the Kingdog.of God.
o N ‘
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It is difficult to develop a philosophy of history within
the cyclical view of the worid of becoming. If things revolve in
a cycle where is tﬁe'scope of any grgat'fulfilmenf'iﬁ history?

In fact, classical . Greek and Indian thought have considered the
world "as a corruption ofbetgrnity"k and sought fulgglmeﬂt in the
e;ernity beyoﬁd this world.  $£{ Aufobindo has deviated partially : (
from the {raéitional Indian.view ofisamsﬁra as a circle. According
to his interpretation, there are_c}gles of ‘ages, éach c§cle has in
ait movéments of contraction and expansion, bne cycle leads to
another and in this t;aﬁéition'there'is a progress.

The wheel of Brahma rotates for ever '
. but it does not turn in the sawme place; its
‘ rotations carry it forward. 3

This view of the world may properly be designated as spiral. [A
fuller treatment of his view'of history has been wade in Chapter

}V,.Section V.] This view is not witho?t_foundation fo the Indfan R
tradition. At thé‘indiﬁiduél {evel each 1§3§ (the soul entrenched
in .samsara) makes some progress as 1t passes through series of
births. At the universal level each ag; nggg) is supposed to

have its own dharma (characteristic law or movement) and a do&n—

ward movement is a preparntion for an eventual upuard turning.

However, the vision of the Life Divine in the future

"zuebuh:, op. cit., Vol. II, p. 7. ”

%Mn-ShweorFmé.p.l
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is 1likely to have a refléetion of the Christian hopé for the
.- : <
Kingdom of God. ' \/\

of coqrée, there is some confusion, ambiguity,;énd di-
vergence of opinion regarding the exact import of the Kiﬁgdom of
: Y

Heaven in Christianity. The Kingdom of God has been considered

realized by some ("The Church is not the Kingdom ¢f Ged as St.

///ﬁugustiné\ﬂ§serted and as the majority of Roman Catholic
t

heclogians after bim#have likewise thought" ), whereas others
- have thought it would be realized outside history and time. Early
Christians expected an imminent end of the world and the coming

of the Kingdom of God — "The first Christians awaited the second

&
Lo
A

coming of Christ, the Messiah, and the end of the HDtld".://

In the preseat déy, the dominant view seems to be this:

that the hpﬁe for the Kingdom of Heaven has been partially ful-,
filled by the coming of the Christ, but the final fulfilment is,

.to be looked for in the. fuﬁure.

On the one hand, hiscory has reached
its culmination in the disclosure of the
hidden sovereignty of God and the revela-
tion of the meaning of life and history.
On the other hdnd, history 1is still waiting
" for its culmination in the second coming of
the triumphant Messiah.8 -

. Sri Aurobindo does not speak of the“end of history and

6N Berdyaev,’The Beginning and the End (London: Geoffrey
Bles, 1952), p. 203:

Tibag. - o msEa -

Bmcbuhr. _2. cit..Vol I‘r‘ : D y

Ay,
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time at all, whatever they mean. He is emphatic on the point that

it is vpon earth and in embo&ied life that man will realize the

@ . ES

" Divine in their collective existence.

The idea of a collective fulfilment is indeed sdégestive
of a Christian influence. Christianity as a religion'is more

communal than individualistic; it has given greafer thought to

“collective well-being and collective salvation. Indian reliéions,

on the other hand, have been predominantly individualistic.

é
In connection with our search for the sources of Sri

“ Aurobindo's thoughts in the Christian tradition, one phenomenon -

‘deéserves mention. Ghristian thinkers hear the. echo of Christianity

in Sri Aurobindo. Maybe they fail to realize that what they .
consider Christian might well be. there in the Indian tradition,
if not explicitly at least in seed form. Nevertheless, that
Christian thinhers detect Chrietianity_in Sri inrobindo's thought
cannot be rejected as meaningleési For example, Etnst‘Benz,”a

Protestant theologian, has devoted one full chapter in his book

Evolution and Christian Hope (o?iginally uritten in German) on

the consideration of Sri Aurobindo 8 philosophy of the Superman.
This philoaoohy, according to him, “shows emazing agreement with
sintlar European conceptions“.9 He opens the discussion,'after

giving blographical data, with the following:

9Ernst Benz, Evolution and Christian HOpc (Ncw York'
Doubleday and Co., 1966), p. 190._
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- Aurobindo is the first spiritual leader
of the Hindu tradition to have broken with
the radical duvalism of Indian'thinkin&.-'Not
flight from the world but affirmation of the

world appedrs to be the decisive task for
him._l0

All of the schools of Indian thought have not turned their

backs on the world, yet- an overall tendency to denigrate the world

‘characterizes the sphere of traditional Indian thought. On the

other hand, according to the Judaeo-Christian traditiom, the world

1s good. It i3 more so for Christianity because of the comihg'of

Christ.
Benz appreciates Sri Aurobindo for his.regard for the

human personality. "Another mew facét introduced by him is the

affirmation of personality, of personal and individual values".11
o N .

In support of his view he quotes the following from one of Sri

Aurobindo's letters:

Therefore, when the heart and life-
turn toward the highest and the infinite,
they arrive not at an abstract existence,
a Sat, or else’a Nirvana, but at an existent,
not merely at a conscilousness, but at a
conscious Being; not ‘merely at a purely ©
impersonal delight of the- Is, but at a
finite I am of the bliss.12.

(%]

————— . We know that getting ﬁerged in the 'Absolute' has noé

10044, , p. 194.

lllbid.

lzLetters of S5ri Aurobindb. lét Serics, 2nd ed. (Pondy:
1950), p. 77; Benz's book, pp. 194-195:

o
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appeal to a Christian, but this is true of a devotee also in the

Indian tradition. As Ramakrishna said: he wanted to taste. the

{:,‘
nectar, but not to get lost in it.

- bl

In Sri Aurbpindo's ctiticism of Nietzsche, Benz finds
v .

in'the former a champion of Christian values:

As the cause of Nietzsche's one~sided,
titanic interpretation/of the superman,
Aurobindo mentions W deep insighr,
Nietzsche's 'hostile prejudice against the
Christ-idea of the crucified God and its
consequences’, -and the adoption of incom
plete Greek ideas of the superman. Compared -

. . to Nietzsche, the Hindu appears here as an
apologist of Christianity. He also defends”
-the Christian concepty of suffering and
self-humiliaftén__ﬁ/g;rist as the only
condition of raising man to the level of
the superhuman.13

Benz, however,-is no confused thinker. He sees .wherein Sri

Aurobindo differs from Christianity.

Aurobindo's image of the superman thus
absorbs the Christian concept of man. But
it goes farther than just looking at the
cross, death and suffering.lé :

B1pid., p. 200.

Yorvid., p. 202..

\"_E\ .

+ ity
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V. Modern European

"The modern period in European history starts. with the

Renaissance and the Refofma;ioﬁ in the late fifteenth and sixteenth’

centuries. Modernism articulated és'Progressivism became"a great
force'iu the eighteenth century and started to'caFry the rest of
the world with it. Since then until the present day modern-
European'thought and cuiture and .their woﬂderful'discqveriesbin
science and technelogy have swept over the face of the éarthfgftom
-East to West and North to South it is the samé phenomenon ofr
modernism that meets our eyes._ But what wé see ou the Surface
. 1s not the totality of: the“picture.' Behind't é'din and bustle
of the industrial—commercial-technological complex the spifit of
the 1ndigenous cultures is sgm;l thriving in India, China and
other ancient lands,, | _ | . T

. Hoddfn India 1s the outéome of the 1nteraction of‘Fhe 7 ‘
" traditional Indian thought and modern Europeaﬁ fhbught: Conse-
'quentli, no thinker in moderﬁ India'couia escape the impact of
thQﬁﬁLBt, much iéss Sri Aﬁroginao,_who drank deeply in the sources
of Western thought even before he was acquaintea ptbperly with |
Iudia. But what exnctiy is Eﬁe natﬁre'aud‘ex:ent'of this 1mpaéh?

The answer lies mainly io the understanding‘of‘fha phenoncnon of

the modern West. But it is an exttcmely complex thing.;'There»

" s

- are many different stu&ies of this pheno:nnon fron zany differcnt
points of view. " No patticulnr study secens to be cocplete, cnd

not one covers the whole range of the issue. Ue shall subnit our




: subetanﬁlate, the views at every step. . ’
5o

A - certainly‘did not inteliectualize chem. Hediaeval‘Christianity
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. , - ,
understanding of the phenomenon of the modern West as relevant to

our present;studfhin a very brief and'summarytgeoner; It is an

attempt made with a iimiteﬁ purpese; ft does not claim any . -

finality, nor is it  possible, with the limitation of space, to-

-Before the revival of the Graeco-Roman learning, Eurcpe ' o

was Christiah under the common jule of the Church of Rome.

"Graeco—Roman civiiization did‘not care for the_maeees; Christianity

N =
Y

brought light to them, and it captured the soul;hoéiethical being

of the barberiane who -came ffot the North. It civilized them,

-

‘havingtmnughtth&m under the rule of one theology and dogma, but

was,*in fact, distrustful of the free play of 1ntelligence, and

1t imposed a. very rigid and definitive theological view of man,:

o

- ‘the world and 1ife on the minds of the people. ~The natural @an

‘{n ‘the Hiddle Ages, althgugh exﬁberanc enough "had been hidden t . “ﬂ"}il :

behind the pious fictions,ﬁ T. portrayed only as a sinful can”. 1

The' two outatanding results of the revival of ancient learning

2

»
P

are: 1) liberation of xhe mind and 1nte11ect and 11) develoﬁment

of . the naﬁural view of things as egainst the theological
’ - -However the’ Renaissance brought the changes oore or less

in the following segoehee:! Revival of ancient learning created a

. I
. . P . v s H s . . e
, o . : : o '

. . .

B

IH Fq Hulier. Ihe Uses qf %hddPast (hew York: -Oxford
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great stir in Europe — first in Italy, then in other parts of
Eurone. With great avidity,.thinking minds atarted imitating and
assimilating the clagsical thought and style.. The clergymen

were partially instrumental in the propagation of the ancient

~ things, but eventually the conflict between the two'outlooks —

. Christian and Graeco—-Roman — becane evident. The Chriatian\out—
look.was entirely theological and dogmatic' the Graeco—Roman culture
‘oaa essentially rational human and naturalistic. Some great men,

=

Erasmus, for example, entertained a rational and natural outlook

on 11£é without involving‘théﬁaelrea in "any open conflict with the ;:i
Church. The conflict came with the discovery of certain fundamental
truths about the physical world._ The Church refused to accept

them aince they went againat the teachings of the Church. Bruno \\v/)

'was burnt to death Galileo was imprisoned. But it is these

scientists who worked to establish the fact of a patural order

__.»-,_,_

rand law Cwithout teference to the supernatural) in the universe.

With the diacoveries of Newton the new cosmology2 was completed.
Following the lead of the scientists, philosophera parted company
uith theology. Descartea amdepinoza were rationaliatie in their

approach - to the fundamental questions of Philosophy. The Deists

- headed by Voltaire uere also anti—Christian and naturalistic. N

o

1

2"In thia intellectual era the universe was discovered ‘ . s
_ to be a mechanical machine designed by an efficient engineer or . ° : S

Prime Mover according to the rules of Newtonian physics Carl :
Becher, Heavenly City of the Eighteenth Century Philoaophera.
taken from Thne Age of Reason, by Louis L. Sayder (New York: D.
Van Nostrand Co. Inc.), p. 88. o

2
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Sceptics like Hume, agnosties like Kant, were rationaligis. Not
that Christianity had no influence on them, but in éﬁeir pursuit
of philosophical enquiry theylleft Christian theology behind a;
irrelevant.

However, the study of physical nature was f lowed by‘
the study of human nature; after the progress of the physical . B
sciences the social sciences sta?ted to grow. Hobbes (a scientific
materialist) followed philosophers liLé Descartes, Spinoza, and
tried to build a conéeﬁt of man based on natural laws. He was

. . k]
followed by Locke, Hume, Rousseau, Bentham, and others. .

It is the Greeks who showed %ireal interest in maﬁ?ggg
man and who were succéssful in making many valuable contributions _
to the understanding of social relationships, but they did not

" have enough scientific knowledge to establiah a solid structure
of the social sciences. This was anhieved during the Age qf Reason.
Democracf, Socialism,-Utilitdrianism - all of‘these dgﬁeloped és —

natural corollaries of the applicatioq df‘reqson'co the undgtscanding-

r
of man and his endowments as a thing fh nature. Locke demonstrated
that man's mind was a tabula rasa (a clear slate); that is to say, . .;

his whole development is dependent on the inflience of the environ-

ment and education. The senses are the origin of knowledge. . This

““doctrine put all men at the same level.

From the generalizations om sengationalism
by Hobbes and Locke to the concept of the deco-

crntic ideal vas /put a short step.

i
) -

3L.7L._Snydet'. ibid.. po 49. RS ' | +
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Locke's projection was counverted by Rousseau into a magcificent
picce of coﬁciar political.propaganda: Ecuaiity is thc birth-
right of everyone: In thisnwgy attcﬁtion has ceec shifted from.
God and salvation in the other world to man and his life in this
uccld. The human mind experienced for the firs;‘time a scnse of
release fro; the fetters of a dogmatic tradition ard became
enthused about its own capacity, it hoped and.aépired to forge

 a world and society of its own dreams.

The Renaissance was; ?owever, accompanied by the Reformition

f

which was a‘movement'inspifed by religious feeling. Neverthéleéc,
thg‘Rgformation was partl} a revolt of reason cgainst conventional
beliefs, customs and the authority of the Church. Sri Aurobindo

is perfectly aware of this phase of European civili;ction; as he

speaks of ’ :

usurpati&ns, pretentions and brutalities of
the ecclesiastical power which calimed to

" withhold the scripture from general knowledge
and impose by moral authority and -physical
violence its own arbitrary interpretation of
Sacred Writ, if not indeed another. and

. substituted doctrine, on the recalcitrant
individual conscience.“

The Raformation let lcose certain forces, ihc consequences
of which were not anticipated by its leaders. The revolt of reason

against’ convébtional forms of religion, agninst the mediation of.

. . . _ .
~ : v . ™

6Sri Aurobindo, The Human Cycle (New York: .Sri Aurcbindo
Library) ‘Chapter II, p. 19. '

3

[
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the priesthood between God and the soul, and the substitution of
the authority of the Pope for Scripturxe led eventually to‘the
questioning of the Scripture itself, and then all supernaturalism,
religious belief, supra-rational truth, and so on. The Reformation
sought the help of secular powers which became predominant before
long. Luther agreed that th; princes should determine what would
be the reliéion of the state. This gave authority to the king over
the spiritual domain. Tpus the Reformation came.to contribute a
good deal toward the revolt of reason aéaiust faith, and to the
emergegcé of the secular power as the real arbiter of‘human
destiny. Zaehner says:

' In Europe the process of secularization
started with the Renaissance and, whether the
teforwers like it or not, was immensely
strengthened by the Reformation.?

it is not, however, suggested that the Reformation wé§
basically a rationalist movement. The movement wés deeply
religiouﬁ, it did, in a way, ;einforceffaitb_in*its rgvolt‘against
the authority of the Pope. But it was also actuated, as we have-
seen, Sy the spirit of rationalisn and humanism, and this spirit
proved fruitful in Catholicism alsofin.the'form of the Coupéer
Reformation. Christianity, Protestant and Catholic passed

through a process of rationalistic and humanistic cleansing

And this new s_piric, once mcorporaced, brought in signi_f_icant

5
Press, 1971), p. 2.

R. C. Zaehner Evolution in Religion (Oxford: Clarendon
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changes in the whole outlook of the Church, especially the
Protestant Church. Gradually the Church has given up its mediaevel
aSSoc;?Fions and has been éoncerned more and more with this-worldly
preocc;pations. In actual fact, it meant the preponderancq of

the secular forces in the shaping of the character of the modern .

West.

A

tA study of progressivism as a doctrine of history that
developed with the Enlightenmént in, the eighteenth century amply
bears out this proposition. Progressifism 1s directly responsible
for the boom in T;chnology. Renalgsance, Enlightenment, Science,
Technology — these are the cﬁings which characterize modern
Europe eSpeéially. Bury,\who'has‘shoun how the idea of progress -
emerged in the seventeenth century and developed later on into
commonloﬁinipn,chas remarked: "Ii was not till men felt independent
of providénce&thag they could organize a theory af‘progress".6
Karl LBwith has given a systgéiaic analysis of the writings of
‘those thinkers — Vico, Voltaiiﬁzféompte; Proudho;, Hegel, Marx,
and'éo on —— who are reSpon§1§i;hfor the de#eloppent of Progressivism -

as a doctrine of history. These spécﬁlations about the meaning

and purpose of history show very clearly a long-standing process
of alienation of theVWestern nind from the theoiogical preoccupations {

of the past, -~ "from the natural theology of antiquity and from

Y

85. B. Bury, The Idea of Progress (London: Macmillan-and "\;‘T;#i>-
Co. Ltd., 1921; New York ed., 1932), p. 22. = .
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the supernatural theology of Christianity".7 There is a natural
fatalism in the cyclical view of history upheld by the Greeks and
Romans. Growth, decay and death follow in a natural order, as in

the life of an individudl so<in that of a nation. Progressivism

is opposed to this fagalism. It belie#es in endless progress;

it has of necessity to be opposed to the Christian view of history

as ﬁell. The Christian view is linear, it starts somewhere and

ends at a point. Progressivism gives up all hope in after—life,

it has no need of that ‘it wants progress uithout any end. In

fact, Progressivism 1s a materialist secular philosophy.
Techno;ogy is a direcf outcome of the spi;i; of -

Progressivism. Success begets further success. Man marvelled at

his own discoveries. Any technologlcal dnvention meant power,
and power brought self-confidence and generated thirst for more
power. Brunner aptly writes:

= _ Modern technics ig the product of the
c man who wants to redeem himself by rising
above nature, who wants to gather life into )
his hand, who wants to owe his existence to .
nobody but himself, who wants to create a
world after his own image, an artificial
world which is entirely his creation. Be-
hind the terrifying, crazy tempo of technical
evolution, there is all the instability of
secularized man who, not believing in God or
eternal life, wants to snatch as much of the
world within his lifetime as he can.8

o

k. Livith, Meponing in History (Chicagoi Chicago

Univeraity Press, 1966) p. 192.

8

and Contcmporary Western Culture, Vol. II ed. E. Cell (Nashville:
Abingdon Press), PP. 342-343. :

E Brunner, "Chriatianity and Civilization”, in Religion

T



N

109

In some way Christianity might have contributed to thisH
spirit of secular progress and thirst fdr:power andmppgéession.
God created the world and I.‘1t Qas very gobd" (Genesis 1.31). God's
command to men is "be fruitful, and multiply, and fi1l the earth
and subdue it" (Genesis 1.28). Nature could easily be looked upon

as a thing to be subdued without caring for the maintenance of

its balance. And since the Christian sense of justice.was rather

‘ineffectual even In the West the wealth could be accumulated in

fewer hands, and this wealtﬁ again worked as a stimulus to
further progress in scientific and technological discoveries.

Ip fact, Progress, Technology, Democracy, Soctalism, —-
none Bf these things are truly Christian. These are the:results
of rationalism'andthumanism engendered by the Renaissance. -

4

rationalism and humanism that took, in the course of time, a very

secularist curn;,ahd, having abjured religious dimensions, sought

"to be satisfied with the empirical and the positivist view of

reality.

Notwithstanding all of these, it renaina a fact that
Christianity has continued to exigt during this peribd-qf modern
European history. It must have ﬁnd,‘thefﬂfO;e. som2 1nf1uence,l.'
direcﬁ or indirect, oa the modern developmcﬁts.. We have considered

progressivism (and the view of history thht goes with it) and the

nodern ccnception of man. Theae wve have found very secular. But

even in’ these the 1mpact of Christianity has been detected by oone.

authors.

The Renaiasnnce itself, vhich we have seen as baaicnlly
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rebirth of the learning in general and of classical learnihg in

particular with its cult of reasgn and humanism has been considered
™.

partly Christian. Niebuhr says that the word Renaissance

also meant something much more significant.
It meant the rebirth of the earth and of

- human society. It was an expression of

: Christian eschatological hopes. This pro—

founder meaning gay have been less conscious
than the former. '

As regards pfogreSs, Niebuhr says,

The idea of progress is possible only
upon the ground of a Christian culture. It
is a secularized version of Biblical
apocalypse and of the Hebraic sense of a
weaningful history, in contrast to_the
pcaningless history of the Greeks.19

As we have already indicated, the issue is controversial.

Brunner, another theologian of fepute,is not so sure about the
Christian character of the wmodem cult of endless progress in

history. He gives the Christian position as qppoéed to the modern

a8 follows:

The gaol of history is reached not by
an immanent growth of progress, but by a
revolutionary change of the human situation
at the end of history, brought about not b{
pan'’ a action, but by divine 1ntervention

In this comnection, it would be appropriate to note the vieu of -

Ginsberg, a sociologist of_considerable depth:

1

9R. Niebﬁht. The Nature and Deatiny of Man, Vol. I1 (New
York: Charles Scriboers & Sons, 1964), p. 160.

wmnud.. Vol. I, p. 2. |

_ llE Brunner, Chriatinnity and Civilizatiun (Londom: -
Ninbeﬁ & Co. Ltd., 1947), pp- 52-53.
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It is true that now a days theologians
often claim that the root of the modern belief
in progress isto be found in the Judeo-
Christian concept of history as movihg towards
a Megsianic age. The belief in the moral
perfectibility and indefinite progress of
mankind is thea represented as a secularized
version of the Christian faith in the 1ife
of the world to come as the goal of human
effort. It would, however, be as easy and
as misleading to represent the modern inter-
pretation of the Christian philosophy of
history as theological versions of secular
utopias. Christian theologians seem to have
become deeply interested in the idea of
progress only after it became a dominent -
element in Western thought. The €atholic
Church has on occasion explicitly’ y repudiated
it, and Protestant writers find "gréat - dif-
ficulty in coming to terms with it.12

As regards the modern view of man, Niebuhr admits that it
is very marginally Christian.. He -mentions the "contradictory
enphdsts of the idealists and the naturalists™> asong tﬁe woderns.
' The 1&ealists "digavow both the doctrine of man's creatureliness

and the doctrine of his sinfulness“,l4 vhereas the naturalists pro-
i5
n

test against the idea of "man as the image of God". He contludes
his survey of the modern view of man in the'fqilouing vein:

The idea that man is sinful at the very
centre of his personality, that i{s in his
will, is universally rejected. It is this
rejecticn which has seemed to make the  ~
Christian gospel simply irrelevan: to modern

s

- 12&% Ginsberg, Essays in Sociology and Social Philosophy,
";';?_:,3";‘,'(1.0:166:{'.. Willian Heinemann Ltd., 1961), p- 6.

: 13& Richuhr, op. git., Vol. 1, p. 18.

ll‘lbida: p- 19. 7 - ‘ ' lsrbido' p-‘ 20-
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hel i ) - - /
man, a fact which is of much more importance
than any conviction about its credibility.l6

Max Weber, in his famous book The Protestant Ethic and the

Spirit of Capitalism, originally publisﬁéd in German in 1904-1905,
hgs taken pains to show how Protestant theology, Calvinism in
particular, has contributed to the development of capitalism in
Western Europe gnd Nortﬁ America. Capitalism in this éonté*t in-
cludes in a general way science and technology as well. "The
Puritan's serious attention to this world, his acceptance of his
life in the world as a task"17 iélconsidered to have fostered
the frame of mind that goes to build business and industry, and
for that matter more and more efficient methods of production,
distribution, trade, and so on. This influence of Pfotestantism |
18, however, in most casés indirect, "unforseen andleven-unwisheda
for results.of the 1labours 6f the féformers".le Ali the same,
religious‘forges ha#é played a part "in fo;ming che developiﬁg

veb of our specifically worldly modern culture” . }?

t

On the other'hand, Jacques Ellul, a more Tecent social

philosopher, contends in his The Techmological Society (origfnally

160b1d., p. 23.

St———

17Hax Heéer, Thé Proﬁestant Ethic and the Spirit of

Capitalism (New York: Charles Scribner and Sons, 1958), p. 88.

181144, p. 90.

v44.
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ﬁublished in French in 19545, that '"'the ecogomic consequences
of this movement [Prote%tant Reformation] have been singuiérly
exaggerated".zo He has shown uith elaborate historical analysis
that Christianity in the pre-Renaissance era '‘was ' a—capitalistic

as well as a—technical'“.21 Some of the barriers in Christianity

for scientific and technical QEvelopments were remuved,’he agmits,

by the Reformatiom, but

even then, it was not so much from the influ-
ence of the new theology as from the shock: of
the Renaissance, from humanism and the
authoritarian state, that technique received
a decisive impetus.i

(Ellul has earlier demonstrated tﬁ?t cgpitaliéﬁ“is only one aspect
of technological society: and}tgét‘technique and science are
interdependent. ] .

Similar divergences of views are met as regards the
preseﬁééf;} the elements of Christianity in such modern phenomena
as democracy, soclalism, sanctity of the individual, regard for
the sclentific ﬁru:h, and so on. One thing 1s, however, clear.
Neither the advocates of the Christian influence nor the opposite

camp .feel it appropriate to describe modern Western culture as

Christian. Niebuhr 1s almost angry with the profaneness of the

) 2ancquas Ellul, The Technological Socie:y (Vintage
Books:, 1964), p. 35.

211h1d.,'p. 34. '
, ‘ ' 7 . /
221b1d., p. 38. , '
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modern West. Alfred N. Whitehead, who éonaid%is Christianity has
something to do with the explosion of scientific knowledge in
modern Europe, writes: "The sixteenth égﬁtury of oui era'saw the -~
disruption of Western Chnristianityé'andrthe ris‘e of modern .

Science".23 On the other hand, Ellul, who is incapable of seeing
a high proportion of Chrisﬁiah%ty, Cathélic or Protestant, in

anything modern, writes:

The West was officially Christian until
the fourteenth century; thereafter,
-Christianity became controverszal and was
‘breached by other influences.?

Self-understanding of Modern India

We may now consider how India looked upon modern Europe
when she confronted this giant at a stage of destitution in her

life and culture. This coﬁsideration has two—-fold significance.

First, it may provide us with a distant view of modern Europe;

secondly, it will be a measure of the quality and extent of European

S

influence on modern Indin‘;'“‘-";.,v g

Py

Contact uit’h the West started in the sixteenth century,

but it did not take a definite shape until the uineteenth century.

b

23\ )fred N. Whitehead, Science and the Modern World (A
Mentor Book Publ. .The New Amcrican ‘Library, 1948; originally
Macoillan Co., 1925), p. 9.

2-“Jacquea EIlul, Technological Society, p. 33.
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By tﬁe end of the eighteenth century, British rule was established

in some parts of India, and the impact of Western religion and -

culture, mainly through the English language began to be felt.
It took, however, some time for the Indianm mind’:n\have a proper
appraisal of the Subscance: of modern European cuiture. So some

confusion, some excesses of imitation and répulsion mark this

early stage of contact.25 It is at this period that some people
L]

from the ' upper strata of the society embraced Christianity. For .

them, it seems, Christianity was inseparable from rationalism,

humanism, science, technical skili, physical prowess, and so -on.
Before long the leadership in'thought came ‘from the bosom of
orthodoXy. A galaxy of master minds appeared on:the sceme at

cifferent parts of India, largely in Bengal, vhe:e.westerniideas
rstreck coocs first. Ramnohan Roy, Devend ranath Tagore, Barkim ,
Chacterjee Ramakriahna—Vivekananda Dayananda'Saiasuati, Rabindr;effb |
Tagore Gandhi, Tilak, Sri Aurcbipdo -- these are the people, along

3

with many other minor figures, who represent modern Indian‘thought

at itsebest‘ Tﬁére-is a good deal of difference amnng the particular

_.,

'
J

methods they~:ecommended for the reconciliation of the East and the
Weat but as regards cheir understanding of the East and West, the

similarities are remarkable. . They had no difficulty in differentiating -

B
’

- 25"In the years 1830-1860, before the rise of Hindu reviva- - =
lisn and Indian nationalisn, Bengall intellectuals eagerly assimilated,
at times without much discriminatiou or logical consequence, Westerm
vaules nnd ideas, either distinctly Christian or Christian in origin _
and past". Plerre Falton, 'Christianity in Bengal', in Studies in the
Bengal Renaissance, A. Gupta ed. (Jadavpur, India: . Hu:ional Council of
Education, 1958) P 457,

9
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Christianity kron fodern Weatérn culture.26 .They showed great
respect ‘for Jesus some of them’ recognized hin.as an Incarnation'
of God — the highest reSpect that an Indian can give to a man

but they practically, turned Eheir backs on‘Christianity.

AR They saw two thinga in particular in modern European
culture. In one respect it was~rationalistic, humanistic and

. :indfvidualistiC° on’the other hand, it was materialistic. They

were pajinfully aware oE:the aad state of affairs in their own
soclety, they saw how urgently India needed ‘to incorporate someif?{f

/“\of the rational and human values of European culture, but at

~ . - - -

-

-the same time\they vere eager to avoid WEBtern materialism. They

had no doubt that the spirit of;ﬂndia was 11ving under(the debris

t"‘"

v of the then social state of affairs, and that'ﬁith certain changes

An outlook and practice the health of the Indian society could be
restored; Some of them even hoped that a synthesis between .
- Indian spirituality and Westem: prﬂtticnlity could get an example

+ @

S . . o

4

- 26“Later‘ a reaction will set ‘in and while ‘sclence and
varicus secular ideologleg will continue ‘to exert a ‘large influence,
religious -and’ philosophical ideas uill be less easily accepted”.

Ibid

. - .‘. R .. ” o N

i 27“To a generntion which was the ardent advocate of
European or Christian ethics and rationalism, Rajnarnyan Basu,
,hinself a prominent ptoduct of the English educatiés, boldly
proclaincd the superiority of Hindu religion and culture over
European and thriatianqtheology and civilization”.’: R. C.
Majundar,  'The_Genesis of Extremisn', 1n Studics 1n the Bengal
Renaissance, #E- cit., p. 188, ' ¢
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2 . _
for the world to emulate. 8 At least they did not see any incompati-
bility between humanism and rationalism on the one hand, and Indian

gpirituality on the other.

‘ With this general statement about the Indian approach to

':modern European thought and Culture, we may now try to see how Sri

Aurobindo dealt with the matter -— what he has absorbed of the

5

West and in what manner. B N

We have spoken of the broad features of ‘modern Indian

thought in a very summary fashion. The scheme of the present work

1

did not allow us more space. However, we may quote here some

reparks of Toynbee, the great historian who 18 a Christian. His

-

-opinion corroborates our view in a general way.

t.-—

I think " it is clear that the Western

: * ‘product that we have exported to the rest
~ of the world is not a liberty born of
Christianity but a technology divorced
from both Christianity and liberty...

We have pushed our way all over tlie face
~of the planet and have turned everyone ‘
else's life upside down. What kind of
revolution has it been that we have been
making by our impact? A spiritual
revolution of the kind ‘that Saint Paul
‘started in the Roman Empire or that the
Buddhist missionaries who were. Saint
Paul's contemporaries started in China?
Unhappily, no! What the modern-West

has exported to the rest of the world

has not been a new vision of God,

i

P

28y4vekananda wrote, "When the Oriental wants to learn
about machine making, he should sit at the fcet of the Occidental
and learn from him. When the Occidental wants to learn about the
spirit, about God, about the soul, about the ceaning and uystery
of this universe, he must sit at the feet of the Oriental to
learn". Complete Works, Vol. IV {yayavati Mecorial ed ), P 156.

¥ - . - "
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[1talics are mine] it has been the high
Pressure power that is generated by a
combination of autocratic organization
with applied science.29

",thhave geen‘that technology is the outc&me of progres-,
‘sivism which, again, i1s based on secular-humanism and rationalism:
India's point of contact with the West ;as primarily power. 1India
fell prostrate at the superior power,‘bbrn'df technology, of the
West. Dazzled by the power of the wésf,.;ndiajlooked seriously

at the sources of this power, the roots of her own weakness as

well as the points of her potential strength.

Sri Aurcbindo vis-a-vis the Modemn West

Before tracing‘the specific influence of the modern West
on Sri Aurobindo and his concept of the Superman, it is necessary
to see how he looked ‘upon Chriscianity and modern Eurcpe in a
general way. Christianity he looked upoﬁ as the harbinger of\new
light at the time when Graeco—Roman civilization was perishing due

to attacks from outside and "from within by the loss of its

vitality" 30

It brought light especially to the masses wvho were
i
ueglected by the aristocratic cultures of Greece and Rome.

Mediaeval Christianity civlized the barbarians, it was grea; as a .

'

4

‘ 29&. Toynbee, ediior and contributor, The Westemn
Tradition (Boston: The Beacon Press, 1951),.pp. 108-109.

3OThc Human Cycle, Chapter VIII, p. 83. .

N
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religion:of love,31 but it was very dogmatic and did not care to
enlighten the intellect of the people. "Distrustful even of the
free playrof,intelligence, Christian ecclesiasticism and monasticism
became énti—intellectual".32 ‘

Sri Aurobindo made a distincti on between Jesus and
Christianity. He refuseqqto look at Jesus througﬁ the eyes of
Christianity, he considered Jeéus as one of the ways :and not the
only way to ?od.33_ He also madera distinc;ion betweeﬁ the true
spirit of Christianity and its externai manifestation:

| We cannot ignore for instance the

blood-stained and fiery track which formal
external Christianity has left furrowed
across the mediaeval history of Europe
almost from the days o?'Constancine.34'

He has mentioned how churches and creeds "stood violently
in the way of philosoéhy and s;ience",35 and how wrong it wvas to
confuse the true spirit of réligibn with the church and the creed.
, The church, itself supported by power, has”Very often sided with
established power and thus has bloéked the way for the realization

of larger political ideals; it hhs'fdrgotten "that the true chgocracy

31"Christianity gave htm [man] some vision of divine love
. and charity”. Sri Auro 1ndo, Thpughta and Glimpses, p. 29.
BEETI

The‘Human Cyéle, Chapter VIII, p. 83.

32

33Vide Essays on the Gita, Chapter II, p. 12.

34

The Human Cycle, Chapter XVIIL, p. 195..

B1bid., p. 19.
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is the Kingdom of God in man and not the kingdom of a Pope, a
, 36

priesthood or a sacerdotal class'
Tke whole of the modern period of European history,

starting from the Renaissance, has been characterized by Sri

Aurobindo as "The Age of Individualism and Reason” (Vide Chapter

II, The Human Cycle). The age of reason and individualism started,

according to him, when the truth behind the conventional ordef of
life ceased to be living, aﬂ& a strong u;ge de$eloped in the
minds of the people to discover the truth covered up by the
lifeless conventions. It does not meén that earlier society

was based on falsehood, it means only "the loss of the living
sense of the Truth it once he,‘l.d".3-7 Attempts are made taioppose
the new discovery, to cling to the old be;iefs and practices with
only a little change here and there, but "the natural conserva-
tism of fhe social Qind is gompelled atrlasé to perceive that the

PO S 7
Truth is dead in them and that they are living by a 1ie".38

The ProteSta.ﬁt movement is vast and complex, Iti? 1s”
difficult to say whether Sri Aurobindo looked upon the whole move-
. 4 . . . ’ ’ )

ment as a futile effort to cling to things which had'}ost their

sense and value. BHe, haweﬁef, says clearly that "the evolution

’

361p14. - .

37The Huaan'Cycle, Chapter II, p. 16. °

Brbi4., p. 15 | | | S~
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of Europe was determined less by the Reformation than by the
Renaissance' ,39 and that the Reformation by "the very force of
the secular influences it called to its aid, had missed its way". 40
Nevertheless, reason and individualism infused by the Renalssance
could not have been pursued by Europe with "a passion, a serious-
ness, a moral and almost religiou§ ardour”" but for the "centuries
of Judaeo-Christian discipline".AI Christianit§ is thus recognized
by him'as an undercurrent in the shaping of modern Europe, yet it
is only a secondary force. The primary role was assumed by
reason and secular humanism. Modern.Europe is, therefore,
according to Sri Aurobindo, basically a product of reason agaimst
conventionalism of belfef and practicg, of humanism and';ndivi—
dualism against the soul-killing oppression-of_che Church and the
state. It 1s the géeatness of moderan Euroﬁe that it couia go -
ahead péssiona:ely with its new inspiration for the ratioﬁal
truth, and for the organiza;ion.of life on the basis of that .
truth. This is its real source of s;rength,!and fhe ;est_of the
Qorld had to pay obeisance to ic.
If its rationalistic civlization has

gwept s0 triumphantly over the world, it is

because it found no deeper and more power-—

ful .truth to confront it; for all the rest

of mankind was still in the.imactivity of .
the last dark hours of the conventional age. . -

. 39Ibido’ p- 19-

Ibid., p. 18.

“Impia., p. 20.

A2n44., p. 16, D
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Although there was no deeper truth for that moment to confront the
rationalist civilization of modern Europe, it does not mean that .
" the rest of the world was bankrupt and it would have nothing to

offer to humanity:

Yet the truths which Eurcpe has found
by its individualistic age covered only the
first wmore obvious, physical and outward
facts of life and only such of their more
hidden realities and powers as the habir of
analytical reason and the pursult of
practical utility can give to man,%3
This rationalistic civilization, Sri Aurcbindo thinks,
carries within itself seeds of its owm desttuétion. Reason -
fostered by the free though; of the individual leads eventualiy
to the organization of society in ways that go to éﬂrottle the "
freedom of the individual altogether.aa So, according to him,
reason has to be exceeded, rational truth has to be completed by
a deeper understanding of life and feality, and he sees the signs
of this possibility in the latest tendencies of the rationalist
A . . .
civilization itself. But, in respect to this deeper spiritual
" understanding, the East, especially India, must have a significant
contribution. Hé did not believe that the Eastern societies would

go through a complete process of rational and secular transforma-

1::Lon.l‘-5 Only that dégree of rational and secular coaversion the

, ébﬂqre State Socialism, Capitalism, autcnozous power of
Technology aré referred to along with such theories and practices
as consider men to be entirely conditioned by heredity and environ-
zent. _ o . A _
AS"The signs are that the i{ndividualistic pericd io the
East will be neither of long duration nor predominantly rationalistic
and secularist in its character". The Human Cvcle, Chapter I1, p. 24.
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Fast needs as would enable it to give up iﬁs old life forms and
mental figures so that_the underlying truth of its cultures, which
is the_truth of the spirit and which by definition is constant and
eternal,‘ﬁay emerge.

With(tbis general study of Sri Aurobindo's views about
the significance of. the modern West and the reawakening of the
East, India in particular, we may now take up some of the cardinal
truths of the modern, rationalistic West and see how far he has
béen influenced by thém in the formu;ﬁtion of his philosophf of

the future evolution of mankind.

“Individualism

One of the great outcomes of the Renaissance is a regard
for the individual man. In no pre-modern society did the individual
receive so much recognition. It is mainly through the revolt of
reason against the authority, secular and qpiritual, that Fhe .
sacredness of ;he individual and the inviolability of his rights
and .conscience could be established. In this movement the con-
tribution of the Reformatton is also notéworthy., The 'Reformation
emphasized the individual 8 respon&ibility, and therefore the
right to know the cruth. A"The heightened sense’ of 1ndividuality
in Protéatantism‘is expressed theologically in the Reformatioa-

' o 46

principle of the 'priesthood of all believers' Ihgracfornntion

.'.:5
46 , ‘ E
Nicbuhr, The Nature and Destiny of Man, Vol. I, p. 60.
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sought the development of individuality within the terms of Christian

—

religion, but the Renaissance wanted "even further development of in-
dividua%;ty beyond the limité set in the Chriéﬁiaﬂ religion,
that is,'the development'of the 'autonomous' individual. Iit is
K this autoncmous individual who really ushers in modern civiliza-
\?ién".47 Individualism thus constituted a great part of the
secular rationalistic movement, and it tended to leave the
theological ﬁiew of thingé behind.
The Indian leaders ;f thaught in the last and the present
centuries are almost wit@g&f exception deeply religious people,
ind they thought with é'gt;ong nationalistic spirit, i.e., with a
great love for their religion and c;iture. Théy did nof see éng
fundamental conflict between reason and the spirit of their
religiont Therefore what they d}d_uns to assimilate the modern
truths of individualism, humanism, progressiviém, etc., in ghe
bod§ of their philosophy in the ;ight of their own religious | ‘el
:radition. A )
In Sri Aurobindo's philosophy of divine life or the race‘
_ of supermen, the 1nd1vidual occupies arpiyotél position. It is
through the individual that the collecéive'progress is ma@e:
In;egral Yoga is ma.nr. for 'thé _fullgr developzent of the body, life
and mind of an individual centering around his psjchic being, ;hich

is unique in every individual. .Thﬁs_the core of the individual

Tn44., p. 59.
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i{s considered to be the soul or the central being. It is not a
secular view of man, it is based on the Hindu view of the pre-
existence of the scul before lts hﬁman birth and its continued

existence after the death of the body.
There is a notion in the West that the individual has no
recognition in the Hindu society, and since Advaita Vedanta speaks

of the eventual merging of the soul into the Absolute, that Hindu

H

philosophy has no provision for the individual. This issue has

been dealt with by, among others, Kalidas Bhattacharya.éa

Bhattacharya has mentioned four factors which "are responsible

for this wrong impression” that "the Advaita Vedanta is the

quintescence of philosophic speculation in India";bg It is but

one of the important schools of thought, and even in this the
individual soul and its journey through ﬁirths for self-development
has been recognized for all practic;i purposes. However, as

regards the status of tﬁe individua; in Indian philosophy in
'genetni Bhattacharya says the following:

1f there ' is anything common to the
different Indian views of the individual,
it is (1) that every individual has a -
spiritual side, (2) that his spiritual side
15, .from the valuational point of view, nore
egsential than his material side, (3) that
its autonomy has to be fully realized, and

2 (4) that this realization is possible through

6avido The S:atﬁs of the Individual in East and West,
ed. C. Moore (Homolulu: University of Howali Preass, 1968).

4., p. 59.
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progreésive detachment (vairagza)-from‘the
less essential sides of our being.50 {

Individualism is therefore mot opposed to Indian meta-
Physical thought. Nevertgeless, individualism as a modern
phenomenon is not to be found in any‘;ncient societﬁ, much less
in Indian society with its castism and other bartiers.-—T£e
force of individualism w;s recognized by Sri Aurobindo and it was
i absorbed -into his thought-structure. Even‘the Scripture, according
to him, has to pass through the crucible of individual experiencé,

1

even as the individual would be guided by the Scripture in his ™ -

51

search for the truth. Though he has hewn out a general path

for integral self-culture for his followers, every individual has

| been urged to find out his or her own line of development within

the broad framework of Integral Yoga. In social Ehinking he 1is _
in favour of maximum liber;y of the individual, and is opposed to
ﬁall impositions from outgide. He loo?s with disfavour at the
traditional codes of ethics which dem#nd the impossible from the
individual and do not taie cognisﬁnce of his nature. In this
F;éard his sympathies are with the relativism of the Hinau concept

of ethics which recognizes the pragmatic differences among men

and the varying demands of the individual natures.

0b14., p. 48.

o
51V1de Chapter 1 of The Synthesis of Yoga.
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The individual is indeed the key of the
evolutionary movement; for it is the in-
dividual whe finds himself, who becomes
conscious of the Reality...the individual
does not owe his ultimate allegiance either
to the State which is a machine or to the -
community which is a part of life and not
the whole of life....So long as he is un~-
developed, he has to subordinate in many
ways his undeveloped self to whatever is
-greater than it. As he develops, he moves
‘towards a spiritual freedom,” but this
freedom is not something entirely separate
from all-existence; it has a solidarity
with it because that too is the self, the
same spirit. As he moves towards spiritual
freedom, he moves glso towards spiritual
oneness.32 S

In the supramental society he conceives the individuals as unique
centres of the manifestation of the Divine consciouéness. Superman-

hood is the culmination of the individuality of a man or a woman.

Humanism N

Another iﬁﬁd;éant feature of wodern European thought and

culture 1is its greﬁf humanism. Humenisa is fundamentally a matter

of attitude. To take an interest in man for no other reason than

g
é"',

k]

that he is a man is humanism proéer. The Greeks, among all ancient
nations, haﬁé shown the mﬁét keen interest in man qua man..
Aristotelian tradition of Socratic teaching in particular hes em—;
bodied this attitude which was revived in the Renaissance. With

the Rénaisannce, nanrbcgan to be looked upon aQ man, thg'finest
product'-o'fjt;atu-x'e, and pot as a singer. This attitude vas

521pe Life Divine, Chepter XXVIII, p. 930.
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reflected in pﬂilosophical and secial thought as well as artistic
creations. A secular bias Haé<there from the very beginning in
this attitude, with the Enlightenment it became entirely free
from theclogical and otherworldly associations, and man and all ./
that concerns him in this world became a thing of adoratiom. i
Indian leaders of Ehought‘did not give up the{r religious
preoééupations. Consequently, they'cbhld not embrace humanism as
it manifested itself in the life and thought of modern Europe.
But they had one advantage: ancient Indlan culture, particqlarly
its literary tradit?on, wags broadly human. Although the presence
of an undercurrent of religion is Qiscernible in the great epics,
in the works of 'Kalidasa and other dramatists it is primarily
a human story that.we find ian them. The Indian thinkers and men
of letters of the present éka could emphasizé this human "aspect,
deal with current problens, evgnrrevolt against the oppressivé ‘
chara;:er of the degenerated soclal atruéture without héving to
give up the basic religious outlook om life.
Sri Aurobindo went iﬁ sowe ways to the extremes of the ~\

religious, rather spiritual, view of man, &nd on the other hand,

absorbed successfuliy the quiﬁ:escgnce of humanisn. As a poet o .

o=
-

he has evinced n‘kequ;interest in human feelings. A large part

of his poetica{ehbrkser Baii Prabhou, Love and benth, Ilion, etc.,

<

~=— and all of his plays are the tales of human love and death,
sufferings and aspirations, failure and success. His greatest
poetical-work, Savitri? is an epic story which is 1ngggsety hu=an

(and cetaphysical at the sace tims). The victory that S

*




)

the heroine, wanted to win over the god of Death is for her hum‘an

husband, and for that matter, for humanity in this world, for

* Satyavana represents the human soul "carrying the Divine truth

of being with itself but descended into the grip of death and _ c
- \

1gnorance".53 The immortality she sought for 1s meant for this -
world. The weapon she fought with is Will born of Love. She °E<
gaid in answer to her mother's persuasion not to marry Satyavan, ' \f>jgi

il

who was destined to die exactly after twelve months,:
o " My heart has sealed its troth to Satyanan:
Its signature adverse Fate cannot efface,
Its seal not Fate nor.Death nor Time dissolve.
Book. IV, Canto I
(We have dealt with Sri Aurobindo's humanism toward the_end of

the Greek section.also, Chapter One.) He has referred to the

, ¥ ) . :

. traditional belief that man is luckier than the gods since,
" C > . = L _ ) .
‘unlike the latter, man has the scope of infinite development.

i

“It is for facilitﬁcing this'development -— earthly fulfilmént - e

of human aspiration for pouer, knowledge cﬂt:lel:l.ght == that he has _

worked all his life. For this fulfilment in the distant futute .
=
he uas.notwin favour of giving up the human and the rqEﬂ 1. The

o

principles of Integral Yogn suggest broadening, heightening, and , e
purificnciou of the human body and mind and no sncrifice of them

at the altar of ahy authoritarianiso, seculnr or religious.'FUn- X . T\
HY \ ’ ]
like cost othet leaders of Indian thought, he did not engage himself

E‘s ) M - ° '. ) -I :." ' "
: \w

Sri Aurobindo, Mother India, June. 1971. P 312. Taken

“%

53

'.fron lyenger, 22_ cit., p. 1205.
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in social reforms precisely béecausé his_ understanding of the human
“ ' - . . i “ ) © '
situation and his vision of .the future suggested that changes.would
. ' " ! l ' ‘
be coming as'aﬁhbter of ‘com:se, but no amnunt of change z“lt' social
,

and political levels could ensure the freedom and dignity ‘of man.

. Mehtion may be made here of his pleading for the ° 'religion
5.

of humanity in his’ The Ideal of Human Unity. qex?as shown how

. = :
great has been‘the influence of humanism and how fréitful.its work
1 e - I ~

. ) . T R : .
has been in ameliorating the condition of life for the common man

=

in the modern period But he contends that this manifestation of

humanism is only sentimental and intellectual. The foundation of’
humanigm 1s deeper still. =~ ;brotherhabd exists only in the soul
and by the soul" 5& thi :piritual foundation of humanism has to
be tapped to let ib deliver its goods properly —_ for, acco;ding
to ﬁim, the . realization of the unity of Jman will ultimately depend

on this, heighteningand dEepening of humanism, called by “him* the

religiqn of humanity.- His deep humaniam ‘made him a divine

‘humanist. He assimiloted Heatern humaniom in the Indian fashion.

'Netionalism;JDemocracil'Socialism

. & "
h - .
Social co ciousness 1is another important feature of . :

»

- the modern period f rationalism In no otpet:period of history

has man quesrioned everytbing afound hin. however sacred or

3 inviolable. 1In India soeial cousciousness took as a result of

the impac%iif/;pe codern West, first of nll tEs shape of nationalian

.
1

¥

- Chapter XXXIV, p. 315.

' AA\
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together with'a spirit of social service and religious reforﬁ.
This was follo;ed byuthe struggle for politicai independence, and
along with Ehie'struggle the question arose as to how to organize
the political and economic 1life of the nation.

Sri Aurobindo represented the spirit of nationalism in
its most intense form in ehe.daye of his political leadership.
iﬁ But his &eeg:miﬁd };g not satisfied with the instinctual love of
qqe's country; to fight for national selfrintetest‘uas for him‘ae

aég.of collegtive egoism — "a larger kind of Belfishness“.55 He

eéh concerned with the destiny of the whole of mankind, and'he -

saw India had a role to play 1n the shaping of this de%xiny. It

was the will of God. that "this .great nation will rise again"

-

and be the light to the'rest of the world. In this way he made <

a religion of natiofalism. "Nationalism is a religion that has

37 Again, "ic is a religion&by which we are trying

to realizevﬁod in- the 'nation, in our fellow countrymen .58 The

come from God"

\

secular aentiment that developed from the contact wvith the modern

‘4.\ 1
) wesc turned. 1nto 8 spiritual truth and discipline 1n Sri Aurobindo.

-

a

55Sri Aqrobindo,VSQeeehes (Pondy: AShtam)'.p<g§i?

Prpa. - - . SN
S ' T

>T1bid., p. 6.

58

1bid., p. 19.

591n this reapcct he owes aomcthing to Bankin Chnt:erjee
and Viveknnandn.

. -\'.

- ) I

59
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We see the same metamorphosis of democratié and socialistic doc-
)
The democratic conception of the right of all individuals
ah members of the soclety, and as its corollary the soclalistic
ideal of eqpitable distribution of -wealth, is considered by Sri

Aurcbindo as a permanent contribution of the moderu age to social

e

thinking:

it is no longer possible’ that we should
accept as an ideal any arrangemeant by which
certain classes. of society should arrogate’
development and full social fruition to them- "~
selves while assigning a bare and barren- '
function of service alone to-others,ﬁo

In the days of his political leadership, Sri Aurobindo was

enthusiastic about dgmﬁ%%éﬁ?ﬁ Traces of -the impact of Marxism are
e 61

in his speeches and wriiings of those days. — But with maturity he

left ‘these things behind. Of course, he has not;given up the

_truths behind these-doctrinéé, but he has no faith in the external

© .- LY

institutional practice of them without attention to the spiritual
1 - S

roots of the doctrines. He thinks that at one moment of exaltation
Rousseau gave voice to a profound spiritual truth in the slogan Qf

equality, liberty and fraternity, and that the third one —— fraternity

—— 15 the basis :of the other two, and fraternity is a Spirituql

> -

truth to be realized in congciousness first before it can be

%0he Human Cycle, Chapter II, p. 25. S

61For“example, he wrote i;_1893,."H£th'thO‘prolqtarint

'rcsidea, whether we like it or not, our. sole asgsurance of hope, our

sole chance 1in the future...the prolctariat is the real key™. "New ~
Lazp for Old", a series of articles published in Indu Prakash, a
periodical of Bombay. . ' '

b

-




133

practised properly in the extefnal organization of life. He, how-
5 ‘
wever, admits that it is natural for man to seek the realization

of the ideals in external machinery first; he has sywpathy for the

democratic countries and socialistic expefiments, and he recognizes
a measure of success by these societies. Yet he is sure that ther

reélizatioh of the 1deal of equality and liberty cannot be achieved
through the mechanism of externmal orgamization alone. |

The principle of self-determination
really means this that within every living
human creature, man, woman and child, and
equally within every distinct human collec-
tivity growing or grown, “half ‘developed or
adult, there is a self, a being which has
the right to grow im.its own way, to find
_itself, to make its life a full and a
satisfied instrument and image of its being.
This is the first principle which must

~ contain and overtop all others; the rest
¢ is a question of conditions, means, exped-
ients, accommodations, opportunities,
capacities, limitations, none of which must
be allowed to abrOga:e the sovereignty of the
first efsential principle.62

Progressivism

St urobindo’s—vistonofthe future of mankind reflects,
undoubtedly, something of the spirit of progressivism. Ee has held,
out before men a prospect of endless prog;gssiqn; supersanhood is
not the final goal, there.is indeed no finality. But his 1dgn of
progress is entirely d}fferent fron Ehat of modern Europe. It has

[

625:1 Aurobindo, War and Self-Detersination (Pondy:
Ashranm), p. 39.
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issued out of his spiritual interpretation of.Evolgtion. By pro-
gress he meant advancement:in consci;usness,'not merely in the
possession of more scientific knowledge, greater control over
pature and better émenities.- Even these he lobked upon as signs
':32'3 general brogress.of the human consclousness.

Progressivism as a concept of history suffers from certain
contradictions. In fact, the hope for an immaneant and constént
progress entertained by the Enliéhtenment is not based on a very
clear conception of history, .although a good deal of theorizing
in history took place in the period. H. F. Muller urites;'

Altogether the expressed faiths of the

Enlightenment are sometimes naive and

never self-evident.63
A continuous progress is nﬁt possible within a linear, i.e.;
Christian conception of'histOry.‘ The- linear view has to have a
beginning and an end. On the other hand, the classical theory of
a circular movement makes contipuity possible but progress ends
up in regress. Lowith-has expressed this predipament.of progres-

sivism as a doctrine of history beautifully: .

. The modern mind is not single—minded

R it eliminates from its progressive outlook the

Cliristian implication of creation and consum-
mation, while it assimilates from the ancient
world view the idea of an endless and continuous
covement, discarding its circular structure.

: 633. F. Muller, The Uses of the Past (New York: Oxford
University Press), p. 283. ‘ /o

64y, Lowith, Meaning in History (Chicago: Chicago
University Press, 1964), p. 207.




135

Sri Aurobin@o's view of history provides a soluticn to
this problém. He speaks of the cycles of hiétory. There is no
absolute beginning and no absolute terminaticn. On the other hand,
the movement is not exactly circular; nothing comes- back exactly
to the same place except at the end of Pralaya or Conflagration;
each revolution takes the round a little forward, some backward
moyement is there which glves the imp;ession of a fegress, but
there is no real regress, this backuar@ movement Is only a pre-
paration, through assimilation of the things gained, for threater
movement forward. This view does not involve fhe natural fatalism
of the classical concepticn of historf, it is compatible with the
sense of human résponsibility to regenerate history through will
and righteous effgrc.GS ]

In conclusion, it may be said] that Sri Aurobindo received
the full impact of the modern West and assigilated the fundamentals
of ité forces, but he did 5{1 fhese from his own vnntage‘péint -

_hia central vision abou£ man andfhis future.

i

65315 viev of history has been elaborated on in Chapter v,
section V. s :
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CHAPTER THREE

THE VISION OF REALITY

I. Sri Aurobindo vis-a-vis the Vedantic Traditiom

Is He a Hindu Theologian?

¢ Is Sri Aurcbindo a Hindu fheologian in the sense that

Sankara and Ramanuja are? He is not. For he neither recogqized_

the sruti (scripture) as the final and iaviolable authority about

Truth, nor did he make the exposition of the scripture his

principal concerﬁ. _ ' /
Sankara, Ramanuja, and others, considered that 511 Truth

was in the Vedas, 1t was oniy a question of right interpretation

of the sacred texts. They were not in favour of free thinking.

Sankara ﬁanted only étutyanukrta tatkal-r arguments governed by

the écripture. By implication theyﬁdehied the authority of non-

Hindu scripturéa. (Although the spirit of toleration was present <.
in a general way in the Hindu tradition* regarding the pursuit of ﬁqnz
apirituaivdisciplines! it is only in ﬁodern'timea that Ramakrishna
" came out with a statement that all roads lead to the same goal —-—

yata mat tata path.) Sri Aurobindo haé stated his position very -

clearly:

ﬂ . .
The Gita, IV.II, for instance.

136




137

. For the sadhaka of the integral Yoga it is
necessary to remember that no written sastra, :
however great its authority or however large :
its spirit, can be more than a partial expres- ’
sion of the eternal Knowledge. He will use,
but never bind himself even by the greatest

scripture.l
Obviously for him all the revealed scriptures are "written
sastra'". He does not deny revelation or divine inspiration, but
the fact that such inspired stuff has been put in the form of human
language is something undeniable, and this brings them under
limitations, under conditions of a particular speech and culture.
That is why he considers them as "partial expression of the etermal

Knowledge" and not eternal Knowledge itself.

Regarding scripture Sri Aurcbindo's attitude is not at

i

o

all exclusivistic:

His [who follows Integral Yoga] Yoga may
be govern a long ‘time by“ungiissigyure
or by several successively, —— if is in the
line of the great Hindu traditionm, by the )
Gita, for example, the Upanisads, the Veda.?
Obviously, it way also not be in the line of the Hindu tradition.

He placeé the Eternal Truth above everything and urges the truth-

seeker to depend only on that. "33

, But in the end he must take his station,’
or better still, if he can, always and from
the beginning he must live in his own soul

beyond the written Truth, =-— sabdabrahmativar-

tate -~ beyond all that he has heard and all

that he has yet to hear, —— srotavyasya

srutasya ca. For he is not the sadhaka of a j)
book or of mamy books; he 15 a sadhaka of the .
Infinite. 3 :

PR

lihe Synthesis of Yoga, Chapter I, p. 3.

21mad., pp: 347 '31b1d.,,p. .

.
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One may well consider this to be the truest spirit of the
Indian tradiFion, but undoubtedly this is not the orthodox atti—
tude. This 1ﬁependence on one's own soul’ may seeﬁ to place Sri
Aurcbindo in the line of the mystics. But as a myséic he is pﬁt
anti-intellectual nor does hg place one's personal experience above

all other testimony.

The Objective of His Phjilosophical Inquiry

As regards the objective of his writing, Sri Aurohindo
has not left us in doubt: -

Such is the scheme of the human under-
standing upon which the conclusions of the
most ancient Vedanta were builte To develop »
the results arrived at on this foundatiom by
the ancient sages is not my object, but it is

_necessary to pass briefly in review some of
‘their principal cqnclusions so far as they
affect the problem of the divine Life with
which alone we arg at present concerned.?

He is concerned only with the problem éf divine 11§e on earth, and

not with a new statement of the Truth of Vedanta. %Hevertheless. he

buiids primarily on the foundation of Vedanta, although he claies
_to add to that structure from new lights gained by himself'

For it is in those ideas that we shall
find the best previous foundation of that which
we seek now to rebuild ‘and although, as with
all knowledge, old expression has to be re-
placed to a certain extent by new expression
suited fo a later mentality and old light has
to mofge itself into new light as dawn sucteeds
dawn, yet it is with the old treasure as our

6The Life Divine. Book I, Chapter VIII. cntitled "The

Hethodﬁxof Vedantic Knowledge", p. 63.‘ _ : e

\
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initial capital-or so much of it as we can
recover that we shall most advantagecusly
proceed to accumulate the largest gains in
our new commerce with the ever-changeless

and ever~changing Infinite.> {italics are
mine] .

So we see Sri Aurobindo accepts the greatngss of the
scripture, but does not recognize-it as the final‘authority. ‘He
builds mainly in the line of Vedanta, but he is unwilling té stop
short at what has come down as the traditicn. His mginjiqncéfn is
divine life, so he speaks of newer light, obviously referriqg to
his own findings, and he addresses the modern man, the eiites of
all coumtfiea, so he speaks of new expressions. Aa regards the
additions from his personal experience -- superman and divine life
with which our dissertatiog}is concermned -—- he seems again to
deviate from the tradition. In a way, évery interpretor brings
in something new from his own understanding of-tﬁe tradition, but
"Sri Aurobindo is conscious that the ideal of divine life on
earth vas nog consciously ﬁnﬁertained by the tradition, and that
the Supermind, though knéwn by the Vedic seers, was not realized
in its fullness. He does not see aqj reason uhy»ug shgﬁld nﬁt,go
forward in our search for perfection ana vhy §omeching'should ber

rejécted a priori simply because that thing was not known or

attempted before. \a\:

Ibid.
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Vedantic Truth and Yogic Intuition L

Regarding the place of yogic intuition in the determina-
tion of truth, again Sri Aurobindo leaves the tradition behind.
Vedanta accepts six EramZnas or evidences of truth. These are:
pratyaksa (sense-perception), anumana (inference), upamana

(analogy), Sabda (scripture), arthapatti (implication), an-upalabdhi

(negation). There is no mention of yogic intuition as one of the
evidences of truth, But the highest Eramﬁna, “The Scriptures
register the experiences of the seers, they are Egtﬁ-vacana; the
sayings of the inspired men".§ Is it not bosaible that we may
have 1nsp1t§&’§%;19 even at this day? Radhakrishnan writes, "It
- 1s nbt‘nec;ssary for us to close the door to fut;re rjavelal:ibns".7

Sri Aurobindo certainly -accepts yogic igtﬁ;tion as one of
the Eramg?aa (ev;dences), perhaps the highéet pranga._ In this'aée'
Af global existence, when . we are confronted with conflicting .
statements by scripcures of different tr#ditions can we reasonabf?a
accept any particular scripture as the Tepository of all truth?
But conflicts are there'amgng experiences of different sages and
seers as well! Sfi Aurobindo dppearékto be‘in favour of a balance

between the overriding authority of the scripture and the vagaries

of personal experiences. Personal experiences are to be verﬁfied;

68. Rndhnkrishﬁnn. The Brahma Sutra (New York: Hnrﬁer
and Brothers, 1960), p. 113.

m1a. .

N
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tested, compared with the statements-in the géripture. -A thorough
exactinge'and a scrupulous analysis aidgﬁ by the purification of
the instruments of knowledge alcne ca@vlead'us to any certainty.
Needless to say, Sri Aurobindo has goﬁe to the scriptures_mainly

" for the verification of his experiences, and in his principal work,

The Life Divine, he has obviously sought the support of the
scripture, mainly Hindu. As regards that pﬁrt o; his philosophy.
consisting of divine life, superman,_transformation, etc. not de-
veloped in the tradition but which, he claims, follows from ‘the
fundamentals of Indian spiritual tradition, he says: "I have been
testing day and night for years upon years more scrupulously than
any scientist his theory or his métﬁod on the physical plane".8
He has thus initiated a kind of eﬁpiricieg regarding the finding
of the Infinite.

It rémains, howevef."a,ﬁuestion of what exactly 18 the
ﬁﬁiace of intuition in Advaita Védnn?a, and,. for that matter, in
nger schools of Indian thought. A mere }gtellectugl knowledge of
the tenets of Vedanta is not expected to lead cne to liberation.
Realization would mean s&mé wore fotimate and direc:"apprehension—
of Truth through wmeditation on-the great wofgg‘(mahivﬁkzaz of fth
scripture. lThaz it is such yogic intuitién that is the pgoal o?-
Advaita is borme oyt by a scholar of the cninence ofVRndhakriahnﬁn

and alsoc by ap adept in the field of sadhana (spiritual endeavour)

85:1 Aurobindo on Hicself (Pondy: Ashram), p. 378.
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like Ramakrishna. Gita II.46 states clearly how important the

experience of Brahman is:

As much use as jthere is in a well with
water in flood on every side, so much is
there in all the Vedas for the Brahman who
has the Knowledg?. '

{a ) ) N
The Cadons , 7 k\\ -
Ever since Sankara it has been customary, with some minor .

deviations, to comment on the three books — the Uganisads, the

Bhagavad Gita, the Brahma Sutra (together referred to as ) e

Prasthanatraya) — for the establishment of ﬁny new‘point of view.

Among the moderns only Sri Aurcbindo set out to put his philosophy

systematically. He dia this mainly in hié-ihé Life_Divine as an
independent disco;rse'oﬁ the problems of philosophy. Of course,
he has written a commentary side-by-side on the scr;ptures but he
did not deem it necessary to stick t@.the three booka of the
tradition. Brahmasutra he hgs completéiy cﬁitted' wheréas Advaita
extols the Upanisads in the name of the Vedas, he has gone to the
Vedas proper — the Samhitas uithout, however, neglecting the )
Upanisads. This is a significant departure from the Vedanta
traditions; and it gives Sri Aurobindo a unique place as a Vednn:a
commentator. , )
Sti Aurobindo's interpretation of the Vcdus is by itself
a great work. His going back to the Vedas and £1nd1n3 thcte the
roots of his principal intuitions like the Supernind is significant.

In one respect, he founded his philoscphy firmly on the carliest
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-

and most sacred base, and, on the other,-he'.‘;_i:?;;s forward away from
the narrow confines of the tradition :ombuilgu; philosophy which has
been designated by Charles A. Moore as world philoé:ophy meant for.
the elites of all ghe nations.9 Has not the Veda considered the

sacrifice (understood in the inner sense) a journéy, an ongoing :

process? ‘/“"

o

R -

To conclude, SFiﬁAurobindo builds his system.of'philqaqphy
and yoga (this marriage of theory and pmctiée-is ftgain ‘mimlly
Indian) basically on the Indian; :p‘articularly the f'edantic, 'tr§di— SRR
tion,}yet he does not restrict himselY to the rigidity of the
tradition. He may well clz:i'm _\thiﬂ.s.‘to be the yeal spirit of "tl{e.
Indian tradition and himself the most authentic'exponqﬁt of it in

the context of modern developments in world thought and culture.
s T

\ / e
[-] Q . - [
¥ J ]
? i
s 96 iarles A. Moore, “Sir Aurobindo op Ezat and West”, in .

The Integral Philosophy of Sri Aurcbindo, ed. H. Chaudbury and F.
-Spiegelberg (London: George Allen and Unwin, 1960). e
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11. Integral Non-dualism and the Logic of the Infinite /

The Foundations of Integral Non-dualism
[}

As we have seen, Sti Aurobindo has built his philosophy
mainly in the line of Vedanta although he bas retained his freedom.

This freedom is seen in Sri Aurobindo’s unique intetpretation of

the Vedanta.- What the Vedantic schools have accepted as the Vedas
: ’ . o : B
are actuzlly the Upanisads. The.Upanisads are the most important i

body of literature for the’ Vedanta. The other two books — .The S o

Bhagavad Gita and the Brahmasutra are but gists and deyelopnents {
of the Upanisadic ‘teaching. - The Upanisads, everd if we consider = ° o

‘only the principal. ones, are numerous; and were composed at dif-
‘ferent times.- . They are not systematic treati;es but rather
spontaneous expressions, very often in figures and svombols, of
spiritual insights and intuitions of sages given to the pursuit of
Truth. These expressions are. very suggestive telling and poeticy
~and so'natorally they are open to different interpreta:ions. Each

"school of thought finds passeges supporting its vieuws. For example.

Chandogye Up. VI 1—2 says that Reality is the Brahman and every- -

. thing else is only name and form, jus: as nud is che reality of the

'pot which iﬁ only name and foru. The tha Cp. IIL. 4.11 snys tbat

‘one who sees pluralicy goes fron dea:h to dea:h, and 80 our uind |
ahould know that there 1s no difference. These verses_tend to o . R
aupport ;he non—dunlistic school of thought.‘ On the other hand, 5

E‘ a
$vetadvatara Up. (1.9 and 12) postulo;cs three ulci:ate realicies.

God the finitc soul, nnd :ho uorld which togethcr constitute

.

R
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Brahman. Such verses go to the support of the qualified monistic
and the dualistic schools of thought. Now the question 1s what is
the main thrust of the téachings of the Upanisads as a whole. The

‘ P - _
other t?b books (The Bhagavad Gita and the Brahmasutra) and some-

i,

some others (e.g., Srimadbhagavata) have been used as aids

to tha_disgovéry of the truth of the Upanisads, but as usual
unaninity was not possible. Srl Aurobindo does not reject ény of
the tradgggonal schools of Vedanta as - false. He sees truth in
each of ihem but at. the same timé considers them partial.- He has
attemptedAa syﬁthesis of the differeﬁg views, and in the discovery
" of the central truth of  Vedanta he is 1nufavour of using other |

sacred books like the Rg Veda Samhita and taking the testimony a

of the entire culture of India‘that has grown in the wake of the
Upanisads.
Of course, synthesis.by iﬁsélf caﬁnoc claim any finali;y.

The synthetic view may as well be coqsidered,another view. But.
the integralist view of Sri Aurobindo has ;pis ;idth of compass
ﬁhat it can contain the traditional schools of Vedanta without )

ving to rejedt any of them as false. " Advaita has to push all
other views into the category of Ignorance sin;e according to it
none but the leggga Brahman islreal. Sri Aurobindo is, however,
conscious.tﬁat all statements about the ultimate reality are bound
to be 1nadequ;te. -Tﬁe ultimate has to be realized thfdugh

identity of the knoéér and the known (Brchma vid Bralmaiva bhavati).

Buf as an aid to realization, a view which is as comprehensive as

possible has to be formed. This 1is how a bridge can be built

<
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between intellect and intuition. Thistis why he has gttempted a
comprehensive and synthetic view of the Vedanta. This system ﬁas
been characterized by Sri Aurobindo as realistic Advaita aund by
others as Purnadvaita (Integral Naﬁ-&ualism). 0f course, his
non—dualism is very different from the itllusionistic non-dualism
of Sankara and his followers. In fact, as a philosn?her and
interpreter of Indian scripture and culture, Sri Aurobind; has
challenged the‘position of Sankara. We have to examine this

situation in ‘ our attempt at giving Sri Aurobindo's vision of

Reali CY)

Sankara's Non-dualism: A Critical Review
[_.

Sankara and his followers are famous for the doctrine of

F

Maya, but the meaning of this doctrine is a teal problem. In this
respect a confusion is seen not only among the general intelligentsia
but also among the people who write about and follow the Advaita.

Advaita was established on the criticism, among others, of the

ritualistic ‘school of thought. Advaita does not advocate Karma

-. (ritual works) for Karma belongs to,the realm of Avl dza and the

ideal state accordiug to Advaita is a state of innction (naiskarnmva) .
But in fact, we see that ‘those Brahmins are most enthusinstic about

Advaita vho zealously follow the rituals of Purva Himamaa'i%Qrgani-

ﬂ._. .

zations and sects vho affiliate themselves with Advaita are’seen to

follow a daily ﬁrogrnmme of devotionalism, and ﬂevo;ion occupies only

a pecondary place in Advaita discipline. The confusion has grown

.more in the modern periocd when some thinkers accepted Advaitu and
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yet wanted to say that the world was not unreal.1 The dialectics

&

of Advaits simpiy do not allow such a compromise. If ‘we pursue

the analogy of rope'and snake which was employed by Sankara to
explain the‘relationshiﬁ {rather, the want of that) between

Brahmén and the world everything becomes clear. Let us do the'same

in the words_of T. R. V. Murti, a reputed authority on the

Advaita. L

" There are writers on the Vedanta, some
modern onents especlally, who declare the _
world .as” appearance, and yet coantend that it
is somehow real and is an integral part of
Brahman. Possibly, they are not quite aware
of the implications of the notion of appear-
ance. This implies the distinction between
what a thing is in itself and what it appears -
to percipients under certain c¢onditions...

To call anything an appearance is to be aware
of two aspects of a thing, the essential
and the accidental. Again what appears always
appears as another. It is significant only
in the context of mistake. For this reason
the Advaita invariably equates the appearance
with the false (dysyatvat mithya)...Take away
the percipient, his ignorance and other _
auxiliary conditions which eéngender it, will
. the appearance still continue to appear? The
real, however, will be there without the
appearance....
It does not make much sense then to call
the world an appearance.and at once ‘to plead
 that 1t somehow belongs to Brahman and that
it cannot be rejected wholly.2

J

i

- 1Albert Schweitzer has mentioned, among others, Razmohan Roy,
Devend ranath Tagore, and Vivekananda, in his Indian Thought and its
Develdghéut (originally written in German; Hodden and Stoughton Ltd.,
London, 1936). There are 'others of more recent tices, e.g., Kokileswar
Sastri and S§. Radhakrishnan. S :

'2T. R. ﬁ. Murti, "The Two Definitions of Brahman in the
Advaita", in K. C. Bhattacharya Memorial Volume (Amalper, 1958), pp-
138-139. ¢ . - :
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In fact, Advaitd“had to reject the worl-d.of Becoming as
a superimposition (adhze-w.sa) on the Real — Brahman. In metaphysical
thought reconciliation between Being. and Becoming has always been
a terrible problem Ias is evidenced by both Eastern and. Western
' history of philosophy. Advaita has tried to maintéin' the purity
of the Absolute b}; denying the ultifn.atef existence of everything
elsé including God, soul, physical and subtle worlds, etc. But
that which appears as real due to ignorance has a pragmatic reality,
the appearance is a fact of experience. How does this prag:ﬁatic .
reality occur? With a view to expla;ﬁing this situa;ion the
mechanism of éy_-é has been brought in. Brahman 11;1 ;sociatiop

with MEXS is called God, Brahn_:én under the ‘delusion of HEXE is the

Jiva (soul). The uog:lda are the creation of Maya (mEf,’rEparix}'a;ma).
Maya is basically a deluding force 'bec_ause when Maya is removed,
with it goes the entire superstructuré of falsity, including even
God who is said to be the Lord of Maya. When someone is freed from

delusion he sees only the rope and no snake at all, and he also

realizes that there had never been a snake there, nor will the rope

ever turn ir;tq a éni@ (t:r'aiksla ni%édhatva). 7

Now we have to‘see two thing’s':- one,’ how far the fact of
appearance has been explaiuéd consistently, and two, how far the
absolute character of the Absolute has been maintained. All the
details of the activity of §-_ﬁy_-a}. in the forﬁ of p:eation, destmction.
etc. are of no ceaning 1f ')fg'z_;_ itseif rénnins mej:.plnfﬁed. In |
that case we have the process but not the fundacental truth. Thé

last word of Advaita aboutnszﬁ- is that it is 1nexpliénb1e' (nnirvﬁczs)-
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It cannot have a separate exthence from Brahman, for then dualism
comes in, but it cannot also properly beong to Brahman for Bgahman
cannotharbouravidzz —— a force that deludes, that blocks the truth.

Again we have to consider why gézéfgﬁéhld create Lhis
world of delusion. In the absence of any aatisfaétory_answer to
this question, and the proper explanation of gézé the Advaita
account of the world and creation and appearance fails. As for
the absoluteness of the Absolute, questions héve been raised as to

how the Absolute remains totally unaffected by its connection with

Maya, Devanandan contends:

To connect the world ¢f Becoming with the
Absolute Being by the Maya principle of illu-
sion and to contend that while Maya affects the
world, it leaves no trace at all on the Ultimate
is no soclution. The issue naturally involves
the problem of 'cause' and 'effect'. But
causation is a relational concept, and the
principle of identity which is the summum
bonum as well as the fundamental thesis of
the vidyd self-realization denies all ultimate
relation. ‘

Advaita speaks of one—sided relationship which is a countradiction.
in terms. . Sri Aurobindo says:

Brahman in tire must have some signifi-
cance for Brahman in timeless eternity, other-
- wise there could be no self and spirit in
- . things and thereforé mo basis for the
* tenporal existence. :

[
4

3P. D. Devanandan, The Concept of Maya (London:
Lutterworth), p. 137. o

4

The Life Divine, Book 1I, Chapter VI, p.- 409.

>
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Secondly, the Absﬁlute posited by Advaita.is absolutely colourless,
no activity could be assigned to it. Its own nature (svaréga -
1ak§a?a) has also to be understood irn the negative sense. Brahman
is said to be the ground of all existence, and at the same time it
is deprived of the capacity to produce existences — since all
dynamism belongs to Eél:f As a result, Brahman in Advaita turms
out to be a mere logicaf postulate. Nq?, is this the Absolute

that has been spoken cof in fhe Vedas and the Upéﬂisads? All Eotts
of agtivities have been ascribed to Brahman. Aitafgza Up. 61.1.3)
has spoken of him as the creator of the Universe. Brhad. Up. (1.4.

] .
1-4) and Taittirlya Up. (If.l) have spoken about the emanation of

the world out of Brahman. Advaita would say this is oq;y:saggga
Brahman which has no ultimate reality. Many scholars_h;ve ex-
preséed their utter dissatisfaction at this picturé. They do not
consider this to be the right exposition of ihe.téachinga of the
Upanisads. Let us quote a few scholars. Radhakrishnan saysiih
criticism of the Advaita deséription sf the Absclute:

Like the Taj Mahal, which is unconscious
of the admiration it arouses, the Absolute.r
mains indifferent to the fear and love of its
worshippers, and for all those who regard the

. goal of religion as the.goal of philosophy —
to know God is to know the real — Sankara's

‘view seems to be a finished example of learmed
error. They feel that it is as unsatisfactory.
to natural instincts as to trained intelligence.
The world is said to be an appearance and God

a bloodless Absalute dark with the excess of
light.” .

~

slndinn Philosophy, Vol. II (London: George Allenrnnd
Unvin Ltd., 1941), p. 659. ' : '

e




R. G. Bhandarkar ﬁrites,

The opinion expressed by some eminent
scholars that the burden of the Upanisadic
teaching is the illusive character of the
world...is manifestly wrong.6

§. C, Chakrabarty writes, \
Let us stop for a moment to consider the
nature of the world as explzined in the
: Brhadaranvaka Upanisad....Do we find it stated
_ here thau;the world is a mirage, a fictionm,
the mere shadow something else, or do we
find it di's:inéﬁ‘g)scated in language which
does not admit of any ambiguity whatsocever,
that the world, like everything else, came
out of the Self, -the Brahman? We hope no one
will have the boldness to say that the Self
of the Brahman, here spokean of; is only rela-
‘ tively .true, and that, therefore, the world
/ and everything else that came from the Self

or the Brahman are only relatively true. It
cannot for a moment be doubted that the
world is as true as Brahman itself.’

Ananda Coomaraswamy writes,

The conception of the' absolute non-
k . : entity of the phenomenal World is entirely
' - contrary to many passages in Brhad3ranyaka
and Chandogya, as well as to the Brahma
Sutra, 1, 2, which' asserts that 'Everything
isPBrahman

. It ia true that in.the Upanisads the fundamental unity of

the Renlity has been emphasized for to see the multiplicity and miss

the underlying unity is a sign of ignoranne, but it does not cean -

A ———e

6Vaianavisml_Saivism and 51:2r Religious Systens (Varnnasi°
Indological Book House) p. 2 n.

7'l'he Philosophy 5f the Upanisads (Calcutta: University of
Calcutta Preas, 1935). p. 132.

8Buddha and the Gospel of Buddhisn (New York: Harper Torch-
books, 1964; originally published in 1916), p. 209 n. : .
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that multiplicity is mere appearance. Unity and multiplicity taken
together give the total picture of Reality as Isa Up. says, vidya

and avidya, sambhuti and asambhuti (Knowledge and Ignorance, Birth

and Non-birth) are to be taken together (verses 11-14). Regarding
the absolute character of the Absolute, A. B. Purani has put the

view of Sri Aurobindo's.point beautifully:

Absolute would be true absolute if it could
become all relativities and yet remain Absolute.
It cannot be bound down to its unitarian unity.9

Cofitradictions in Sankara's Non—-dualism ) A

In all the Indian scriptures the idea of the %Fmanence of
God is most common, so much so that maﬁy pecple mistake it for Pan-
theism. But Advaita cannot’ truly entertain“the idea of 1mmanence'ﬁ\\
of Brahman; Immanence would imply the presenée of the Divine in
everything. According to Advaitca, tﬁére is nothing but Brahman,
his presence in everything is a concept that does not fit into the
scheme—of Advaita because there is not really anything. 0f the two

* great words (mahavakya) of the Scripture:

1) ekam sat viprah bahudha vadanti. Rg Veda I.164.46.
_ (Truth is one, sages speak of it vériously),

11) sarvam khalvidam brahma. Chand. Up. ITI.14.1.
(A1l these are Brahman).

Advaita has laid exclusive stress on the forver, and by-passed the

latter; sarvam (uii) has been denied. Brahma satyam jagat mithyE

4Ivo Brahmaiva naparam -- Brahman is Real, world false, the soul is ¢

3 r'IJ
Wt

e
.

9A. B. Purani, Sri Autobindb'a'Life Divine (Pondy:
Ashran, 1966), p. 276. R o
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Brahman and nothing else -—- this sums up Advaita.

Again, there are certain strong internal gontradic;ions
in the Advaita. A -complete separation is posited between the
phenomenal and the Real. All mental activity belongs to the sphere
of avidya (Ignorance), on the other side of which 1s:the Real.

The Real cannot be spoken of in discursive langugga.lo Yet we
know Advaita Speaks‘a good deal ;;out the Absolute. Whatever they
s peak about the Absoluté, it i{s by their #tandard coﬁdemned as
false. We should give particular atténtion to this point.

Liﬁé all other schools of Indian thought, Advaita aiso
has a discipline attached to it fpr Ehe realization of Truth.
‘Every discipline is made of certain steps which lead graduall§
to the culminating point. Advaita has tried-to accomodate Work
and Devotion as steps tcuardé'the figal goal. But is such gradual
aevelogmenc cogpatible with the sharp division befween avigzs and
vidya (Ignorance and Knowledge)? Soweone is either in the réalm

of avidya or vidya. Avidya does not. gradually lead to vidzﬁ, the

snake does not gradually give way to the realization of the rope.
By the same token the Advaita's claim that 1t canicbn:n%p
qualified Monism and Dualism within itself whereas the others
cannot cont&in Advaita is not tenable. Advaita can make room for
otheT schools only in  the sphere of EHESZ:; The Advaitist may .

say that this avidya s good, it 1is like that thorn which recoves

-

, quankara has cxphasized the indﬁactibability of the Absolute
in Bis cozmentary on the Brahmasiitra, 11I.2.17.° “"Sileace is the

Self".

/!
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other thorns. But for’the Advaitist there is really no good aspect

of avidza. He cannot recognize vidya-maya or para prakrti (higher
divine nature), Eéﬂé for him is just a principle of darkness that |
obscures the self-evident Brahman. That is why Advaita would pdt
Sruti-Knowledge also in the category of avidzg, ‘although to
explicate Sruti is the express ajm of this schoel of thought.

Unqualified Oneness, according to Advaita, is the oaly truth and

all others are just false.

Advaita shares this dualism of vidya and avidya with.

Sankhya and Buddhism. In $Enkhya Purusa and Prakrti are eatirely
o . =
~ different, and how mahat or buddhi, a product of Prakrti can

'médiate between the two is an insoluble problem. Similarly in.
Buddhism there exists a compléte separation between the realm of
suffering and the .realm where suffering ceases. Among other
internal contradicfiops Deussen has mentioned the following:

. Accordingly the entire individual soul °

5 as such has no reality, and yet the system

cannot avoid treating it as a reality, and

discussing in detail its organs and attributes,

its Vandering and final deliverance.}l .
The followers of Advaita say that the reality of the individual soul
is only provisional, phenaménnl. But the soul has to have a reality
distinet from the world and &om the Supremé even in the eveat of

11lumination or liberation. Otherwise who is going to bencfit by

ite liberation? The suprenc Sclf 1is alunﬁséiﬁnlicngbly free, still,

) 11Thc Philosophy of the Upanisads, outhorized traas. by
A. S. Geden (New York: Dover Publications, 1966), pp. 256-257.

- . : il
1
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pure; the world is condemned to remain in darkness and is not freed
by the escape of any individual from the universal illusion. All
the travail of an individual for liberation then comes to nothing-

ness, no-one is thereby benefitted.

Therefore we arrive at the escape of an
1llusory non-existent soul from an illusory
non-existent bondage in an illusory non-
existent world as the supreme good which that
non~existent soul has to pursue; for this.is
the last word of the knowledge, "There 1is

none bound, none freed, noné\seeking to be
free".12 ' ‘

Integral Non-dualism

-

Qe have mentioned earlier the difficulties the weta-
physian§1ﬁave éﬁcountered both in the Eéstern and Western traditioans
in reconciling the Beiné and the Becbming, the static and the
Dynamic. In the Indian tradition Sankara has tried to account for

, i
Becoming while taking his stand on Being. In the Brahma sutra

Brﬁhman has been defined és the source from which the‘world proceeds,

by which it is maintained and ended -- Janmady asya yatah I.1.2.

But Sankara does not take this verse at its face value. He admits
that Brahman is the groﬁnd of all gxistence, but he would not say
that the world is a real nnnifestatipn,(gari?ﬁma) of Brahzan. 184
Brahoan becomes the world then the question arises - does the
Brahman resolve.itself 1n;o.the'uor1d? If so, Brahgxn éeascs to

be the absolute Reality. If part of Brahman becomns the vorld

1z'rhc Life Divinc. Book 1, Chapter V, p. 39.°

-----
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and part retaims 1ts transcendence, then again we have to posit
division in the indivisible Non-dual. So Sankara would not recog-
pize the world as real. It is cnly a supefimposition, an appear-
ance on Brahman.

How does Sri Aurobindo solve the problem of reconciling
the Being and Becoming? He takes both the stasis and the dynamis
fb%eth;r. He does not consider them two principles, they are two
aspects of the same indeterminable Reality. He considers power
‘inherent 1in Béing, Shakti inherent in Shiva: ""Theré is no }eason“,
he says, "why we should not conceive of the Realitj as at once

static and'dynamic".13

And he adds, "There is no reaSOu'eithér ’

"why they shdulddnot be simultaneocus;.on thé contrary, simultaneity

is demanded, -- for all enérgy, all kinetic action has teo supporg
itself on sratus or by .status if it ia.to be:effecti;e or érea;ive".la
Obviocusly dynamis is related to the stasis. How 1is the suprqre;?tional
absolute charac;ér of the Supreme safeguﬁrﬂed? His answer ?ould be

that the Absolute is bound by nome. Eternal stagis and eternal

dynamis are both true of the Reality wvhich itself surpasses both

stasis and dynamis. Similarly, he uou}ﬁ say‘that_;hgw}ndete;mina-
bility of Brahman does not signify incapacity of self-deteraination

but its superiority to all determinations.

Brpia.,

141414, Book II, Chapter VI, p. 411.

B
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It 18 perfectly understandable the Absclute
is' and must be indeterminsble in the sense
that it cannot be limited by any determina- : ‘
tion or any sum of ‘possible determinations, . ’
~ but not in the sense that it is incapable of
" gelf-determination.l5
, . 7

But why is this‘selfrdetermieation? Why doee the Iimeiese bring
itgelf -into names and forms 1n Time?l°Acc0td1ng to Advaita, there‘}
cannot be any rasomn behind’ creation, creation would suggesc want,
presence of incompleteness in the Infini:e. So Advaita explains
away the creation as an appearance. Sri Aurobindo Hould say that
self-determination is one of the infinite poqers‘ihherent in the
Indeterminable. He is eot obiiged to bring fBis hcue; into plax;

yet Hes does: : . i
‘ The Absclute can have no neea of any-
< _ thing; but still there can be -- not coercive.

of its freedom, not binding on it, but an
expression of its self-force, the result of
_.» its Will to become, -— an imperative of a
suprene aelf-effectuating force, a necessity -
of self creation born of the power of the .
Absolute to see itself in Time.16 - )

r-

But this will of self-expression presupposes soue kind of
self«consciousnese which- can hardly be attributed to the Advaita
Absolute. But self-consciousness toaq, like zgg s. is 1nhetcnt

in the Absolute; it eccrges as the nupcrmind the,tourth principle

¢a

in the threc-in—One - Sat-—Chit-Annnda.‘ _n'_ o

Substnuce in. 1:3 ut:er pu:icy rcsolvcs ic-
self 1nto pure conscious bcing. aelf—cxlstent

15 \% : ”

Ibid., Book 1I, Chapter I, p.-284.

1Glbld., BooévII. Chapter VI, pp. 416=417.
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inherently self-aware by identity, butenot

yet turning its -consciousness upqn itself as
object.. Supermind preserves this self-

avareness by identity‘as:its substance of
self—kncwledge and icg light of self-

creation.l’ C. . .

Dy, ;

*  This Supermind again as the:Divine'Gn?sis- Knowledge -

Will — is presupposed in any selfdmanifestatiﬁh-on the part of the
T C.
Infinite. ,’ ) . _—
But infinite Existence, Consciousness
and” Bliss need not throw themselves out into
apparent being at all, or doing so it woyld
not be cosmic being, but simply an infinity
of figures without fixed order or relaﬁion;
if they did not hold or develop andwbring out
from themselves- this fourth term of Supermind,
" of the Divine Gnosis 18 -

A correspondence between this Supermind and the. Isvara as
. N N R —-7—- M

‘Lord of Maya in Advaita is obvious, with this great difference,
however, that in;Advaita Isvara and Hzx; are considered as contingent
and phenomenal and not Real.: Sri Aurobindo‘says: -45

+ This power indeed is nothing else than
Sacchidananda Himself; it creates nothing’
which is not in its own self-existence, and
for that reason all cosmic and real Law is a
thing not imposed from outside, but from |
within, all development is self-development,

" all seed and Tesult are seed of a Truth of things

.and 'result of that seed\determined out of its‘
potentialities 19 ,

Maya as Vidya

;€

Thus, aEco:ding to S;}'Aurdﬁ;;do, this creative Power and

BRI
171b14., Book I Chapter XXIV, p. 218.
 1%bi4., Book 1,-Chapter XEVIL, p. 245.
v . 19 ‘ -

““Ibid., Book I, Chapter XXVIII, p. 245. = . ,

L]

] _'




‘Knowledge—Will‘of the Supreme is not avigzg like Eélé in Advaita.
It is an integral aspect of the Supreme. But self—determinationl
or manifestation involves self~alienation, a principle (eod a
movement) that makes the multiplicity possible. Is not that
principle something contrary to the Divine since it obscures the
Divine? Sri Aurobindo would say "No". Ac its root this power
“that holds back the unity and makes things come up as separate
and self-contained 1is a movemeot of the divine‘KnowledgeeW1ll.‘
At a lower stage of particularized fdrces and beings, where ‘the
essential foundation of unitﬁ is lost sight of, Ignorance onsets,
not, however, in the sense of negetion of Knowledge but in the

. sense of limited'Z:oyledge. Even-et‘the bottom of manifestation
wherte Knowledge turns into Nescienng ‘there too Knowledge is io- °

' volved.n So is the recovery of Knowledge possible, so 1is che‘
journey recommended by the Upanised f;om Ignorance to Knowledge

Al

f oo avidzi to vidya (Isa 11).

>

what we call Ignorance. 1s not really
_anything else than a power of the one divine
Knowledge-will or Maya; It 18 the capacity
of the One Consciousness similarly-to
regulate, to hold back, measure, relate
in a particular way the action of its
Knowledge 20

o ' ) T we

To cousider Inconscience and Ignorance originally a move-
ment of Knouledge — "as powers of an 1nvolved consciousuess and

a self-limited’ Knowledge 2l may sound paradoxical. But Sri

W ' ©

201, 44.. Book II, Chapter VII, p. 455.

2l1p4d., p. 443, a
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Aurobindo says it would not seem paradoxical if we could éLlarge
our conception of the Infinite. That is what he has done. BHe
has not reduced the Absolutelto a loglcal posutlate.‘ Instead the
Absolute has been conceived-of as possessing infinite power of
consciousness, as capable of manifesting the fathomless and.
“41limitable Truth of its being in many aspects and processes, in
ipnumerable expressive forms and movements.

This manifestation belng the work of the infinite force,
the-qufstion of its being ;lluaory in.charécter does not arise.
Everygiing p;oceeds from the Divine, everything is a movement of
the Real; even Ignorance is rooted in Knuﬁledge.- Then why is this
endeavour for liberation from bondage, from ignorance, eﬁk.!tﬁ

Where exactly lies the bondage? . - .

Bondage lies in the 1loss of the unitive Knowledgg:lh9;r 
mind and ego are bound by"pheir separateness. Thelir seéérgtéﬁy
‘existence is not. unreal :it.is the result of a partlcular movement
or concentration on the part of the aupreme Consciousness, but
exclusive awareness of separateness 1s not the right understanding
of reality and this conétitutes our ignorance. With thg dawning |
oflthe awareness of the underlying unity comeé rightykncwledge
and liberation. l

o

Liberation is, of course, understood ﬁifferently by
dffférent schools of Vedanta. For Advaita, there is a sharp schismn
,betueen the Real and the phenomenﬁl. They would naturally look

upou phenomenal existence as bondage, to get out of this subjec-

tion to Maya is their logical aim,.thia is liberation for then.’

% : ’ . 1




16l v

Theistic schools, on the other hand, lock upon the manifestationG
as a play of the Divine. .They would, therefore, like to take some

L~

part in the play or just have the delight of observing it.

t

The Meaning of Lila {(Play)

1t may be contended by E&é Advaitists that the player
never forgets that he is play;ﬁé;;;if there is no oblivion there

is no real falli, no ignorange, and no need of liberation. Om the
other hhnd,iif tﬁé;e is oblivion there is no play. And why

should the Divine bring Himself doin to this state of wretchedness
at all? §r1 Aurobindo woﬁld say as the actor has a dual.COQQCiOﬁSf
ness, in one he is aware of his real identité, in the other he is
absorbed in the role he has assumed, so alsc this cqnsciousness

of the essential unity and phenomenal diversity is there in the
inner being of the superconscient in each of us. It is fhis
indwelling being of deiight that maﬁg‘s even mere living a thing

of pleasuré. If the obliﬁious parts of our nature -~ our conscious

]

/ ~ .
mind and ego — can also take part in that supercoascient Knowledge

latent in us then the wholé‘life, and for that matter, the vhole /(/
world of manifestation is.experienced as a plaj of the -eternal |
flgyer. Suffering results from obliuipn of the play, and this
prompts the hasty rejection of the uholeexis;ence'as‘suffeéinél

Sri Aurcbindo thus defends the theistic conception of

Play or Lil3a.%% But he seems to go beyond that.. Theistic schools

, 221: [the universe] is the déliéﬁtnof a Self-lover, the
play of a Chid, the endless self-rultiplicatitm of a Poet intoxicated.

[ 4
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long for some kind of eternal communion with the Divine nog 80
much in this world as_in«some supra—phygical world. For Sri
Aurobindo the world of physical eiisteﬂce carries a greater
significance. It is a movement on the part of the Timeless to
realize Itself in Time, for the Ultimate is, paradoxically
enougly, at one and the same time eternally self—réalized and
“eternally self-realizing. In this realization we-caﬁ‘take a
conscious part, and this would constitute the fulfilmqnt of our
life, provided we can get rid of Ignorance. Libe:atidn is thus
an indispeﬁsable primary condition for something greater —- for
spontaneous action in Rnowlédge.

%
Liberation signifies an emergence into

the true spiritual nature of being where all
action is the automatic self-expression of
the truth and there can be nothing else.23

3

vLogical Problems Involved

However, simultaneous and equal accepEénce of the stasis
and dynamis has fﬁr-rgaching effects in all the other aspects of
his philosqphy and practi?al programme, namely,‘reconciliatioh has
been possibie bétweeﬁ staﬁic self and.dynamic 1ife, transformation
of the lower nature into the higher has been coﬁceivable. We shall

deal with them in subsequent sections. But the unity of the stasis

and dynamis constitutes his central vision of the Reality. He has

with the fapture of His own power of endless creation”. Sri
Aurobindo, Thoughts and Glimpses (Pondy: Ashram), p. 7.

¥ o
$

we

The Life Divine, Book II, Chapter XXVII, p. 885.

23
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argued all along in support ©of his position. But it seems he is
aware of the fact that a logical mind would see paradoxes at many
points of his philosophy. The integral vision in which Knowledge-

Ignorance, Subject-Object, Stasis-Dynamis lose their opposition

into a suprarational Unity is beyond the grasp of the logical mind

which is basically an instrument for analysis aad différentiation.

He states:

It is the intellectual reason that crystal-
lizes and perpetuates an apparent contradiction
by creating its opposite and dividing concepts
of the Brahman, the Self, the Iswara, the indi-
vidual being, the supreme consciocusness or
superconscience and the Mayic world-conscious-
ness. If Brahman alonme exists all these must
be Brahman, and in Brahman~-consciocusness the

division of these concepts must disappedr in
a reconciling self-vision; but we can arrive
at their true unity only by passing beyond
the intellectual Reason and finding out
through spiritual experience where they meet
and become one and what is the spiritual
reality of their apparent di\gergence.?-4

The Logic of the Infinite

Sri Aurobindo has, therefore, pointed to gnother ldgic,
called "the Logic of the Infinite', and tried to show ghaf it would
beilogicgl f&r‘Ehe rétignal mind to accépt this new logic as a
guide to Truth which by definition transcends all limitations of

finitude.

Philosophical statements are made on the basis of some

:

-~

. %%1y14., Book II, Chapter VI, p. &415.

m\
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logical catggories, and it is perfectly legitimate to question the
validity of a particular logical category. In the history of
p}ilosophy such questions have been raised from time to time.
Descartes and Splnoza have buillt theix philosﬁphical systems on
the basis of formal logic.25 Formal loéic is Qjéed on abstract
reason. It formulates certain gepéral principles or laws and

sees that no statement,violates ény of these lgws, namely, the

Law of Identity, the Law of Contradictiom, the Law of the

Excluded Middle, and so on. The objeccivg 13 to attain consistency -

11
in thought without any greai concern for the fact of‘experience.z6

Leibniz felt that the world of our experience cannot be brought
"under the scales of the laws of formal logic; he supplemented

the laws of formal logic with another principle -~ the Principle.

of Sufficient Reason.27 Kant Hént further. He has shown‘that

-25Francis H. Parker, The Story of Western Philosophy
(Indiana University Press, Bloomington, 1967), p. 178. ""To use .
the rigor of mathematical teasoning as a foundation for a philo-
aophical.edificewasDescartes dream and_the key to his positive -
wethod" . ) ‘ :

26Wallace I. Matson, A History of Philosophy (New York:
Van Nostrand Reinhold Co., 1968). p. 341. "No appeal to experience
is reguired for discerning the truth of analytic statements; we
need konow only. uhat the terms mean'.

.

27Ibid., p. 342. "wWhenever a contingent, statemént is.
true, there is some sufficient reason why it is true; no fact can
be simply a brute fact, isolated and unintelligible. This is a
fundamental assumption that Leibuiz formilates as the Principle

of Sufficient Reason"

o
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formal logic can help us only in analytic judgments, but it does
not lead us to knowledgg of_&?e real. Only a synthetic and a Erioni‘r
judgment can lead us to the real.28 This new logic of the
experience in which thought doegﬂlnot‘remain_aloof ut joins
itself with!the objective world for a fruitful and E;;égFivé
knowledge is known as the Transcendental Logic. Agai;, Hegel
comes in with his dynamic view of thought and shows a new way
9f reconéiling the anfinoéies and contradictions. Tﬂ;ﬁght is
dynamic and it has the power of manifesting itself in its opposites
énd also QEF power of reconcillng the opposipés. Every thought
has three moments -~ thesis, anti-thesis and synthesis. In fact,
thesis and anti—theéis are not entirely opposed to each other,
one includes som;thinguof$the other, so synthesis is possible;
| thig is a new fight on thought, and it discredits the forﬁal law
of Excluded middle very puch. However, we are not c;ncerned '
'here'aﬁhut theire}ative merits of these attempts at refpfmulafion o
ofulpglc, werhave‘only poiﬁted to’ some precedents in the historf
of modern‘philoéoéhy regarding rethinking about théiscgle with
- which to measure the trurh.~ |
Now what ekactly is the Logic of the Infinite? The Logic

of the Infinite means tﬁe logic that is natural to infinite

a
.

28

‘experience. "Space itself is not something given in experience,
but is instead a contribution of thé knowing mind. It is a ‘pure
intuition a priori'”. Ibid., Pp. 403.

- ’ Q

For example, our knowledge of space is not derived from

7
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: consdoﬁsness of the Divine. If we have to conceive how the world
came into being we should think how 1t would be natural for the
infinite Brahman to bring out the world. Our thought is perforce
matter-bound; we think within the space-time complex. Hog}d it
eot then be arbitrary to attribute the noreal ways of our thinking
to the Infinite wﬁich by definition transcends the limitations of
rhe corporeal finite world? In fact, thé mode offtemporal concep—
tualization and the lawaof contradiction apply‘only to separated
entities within a homogeneeus universe of discburee. Sometimes
we unthinkingly a 1ylthis logic in areas in which it 13 not
appropriate. Tbg:iational mind may indeed demand a clear lucid

1 statement about the Infinite and its mode of operation, but this ‘A . /

insistence on clarity and repudiation of all 'ambiguities' aad

'‘mysticism' may lead to serious errors.

_ «..the error . of making an unbridgeable gulf
between the Absolute and the relative, the :
\ ) crror of making too simple and rigid and ex- _ -
tending too far the law of contradictions, and
the error of conceiving in terms of time the
genesis of things which have their origin
and first habi:at in the Eternal.29 -

P v

If we could loosen the :endans of our 1ogic—bound mind & 1itc1e, Sri _ s

“urobindo argues, we could better understand the facts of our

r

K ekperience. The facts. of our experience are not solseparated'and"
nutually_exclusive as our cental logic tends to vake them. For

instaoce, an individual alvays exists in relﬂiion-to kis total

zgtho-Life Divine, Book iI;'Chap:er I1XI, p. 446.
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" experience of the world being, he "comes to embrace the whole

world a%ﬁ all other beings in a sort of conscilous extension" of

himself, but he "still individualizes and it is still he who

exists and embraces this wider consciousness while hé indivi&ualizes“.30
W The individual thus at one and tﬁé_;ane time contains the world and

is contained in it. While explicating the "logic of the infinite"

developed in the Life Divine, Beatrice Bruteau writes:

»..the great divisions of Being, infinite
and finite, unconditioned and conditioned,
do not really represent oppositions. We
“have named the infinite and the uncondi-
tioned from the finite and the conditioned
by negation, because the latter are more
familiar to us. But,in reality that vhich
we call the non-finite contains within it-

. self the whole of the finite; therefore

" infinite and finite are not even separate,

much less opposed. And in the next order
of division, where we distinguish trans-
cendent and cosmic, universal and individual,
each member of the pair 1s contained in its
contrary.sl :

However, it is common knowledge in the Indian tradition that the
highest truth cannot be grésped‘hy the intellect. Tait. Up. has

spoken of the infinite as yato vaco nivartante'aprgpya manasa saha,

11.4 (from which words Eurn away without attaining, and the mind
also retires baffled). Katha Up. has categorically said that the

infinite cannot be grasped by the intellect — na medhaya na bahuna

301bid.,‘p'p. 437, 438. o : -

3lBEntrice Bruteau, Worthy is the Horld:}-fﬁb Hindu .
Philosophy of Sri Aurcbindo (Madison:- Fairleigh Dickinson -
Univergity Press, 1971), p. 4.
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~

éfutena{ I.2.23 (not by intellectual power, nor even through much
hearing). For Vedanta also the human mind and intellect belong
to the realm of avidxa (Ignorance) and since Brahman is on the

other side of a dza, the attempt 1s to speak of the Brahman in

. _"..
*a

negative terms. Advaita admits that creation is a* mysuery, -since

__1;_15 inexplicable (anirvachza) yet follcwing a mental conéeption
of .wholeness, perfectibn_and purity it ultimately rejects the
world as a superimposition on the Real. ﬁowever, to make the
Logic of the Infinite cleér, let us quote fromréri Aurobindo:

We, human beings, are phenomenally a
particular form of consciousness, subject to
time and spage, and can only be one thing at
a time, one formation, one poise of being,
‘one aggregate of experience; and that one
thing is for us the truth of ourselves which
we acknowledge; all.the rest is either not
true or no longer true, because it has dis-
appeared in the past out of our ken, or not
yet ture, because it is waiting in the future
and not yet in our ken. But the Divine.
consciousness is not as particularized, nor :
as limited; it can be many things at a time N
and take more than one enduring poise even
for all time. 32

However, the way of‘the"Infinite implies that many of the laws of

/ hY

our logic do not hold good in regard tb the Infinite and its workings.
Some of the modern philosophers we- have referred to above felt the
necessity,of-ﬁeviacing from formal logic with a view to accounting

for the world of experience. g

Modern depth-psychology has shown how insignificant is

bl

Rope Life Divine, Book I, Chapter XVI, p. 13s.

. o ; . )
. . (

'y
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the conscious rational part of our life co;pared to the vast
reservolr of dark irrational forces that form the unconscious

which mould our life from behind the veilT The picture of the
rational part of ocur mind 1is quigk inadequate for a true under-
standing of a personality or a situation. And again, when we
attribute 'consciousness' to the fundamental emergy of the universe
do we not tend more often than not to concelve that 'consciousness'
in terms of our congcious mind? Obviously in our investigation

oflthe most general unity of the world we canpnot legitimately be

gulded by the narrow image of our waking mind. re must

have relevance to the thing we wa mgasure.33

to
the utterances of mystiecs all the world over are seen to flou

the formal logic most easily. The Upanisad is a body of litézzéb:g_\"rr

carrying high spiritual experieuces about the Infinite. So we
come across innumerable scatements in them uthE,;qut the law of
contradiction without the least hesitation. The Infinite is spoken

of as:

1. durat sudure tad ihantike ca (Mu. Up. II1.1.7)
(farther than the far, yet here.near at hand).

1 :

33"Sri'Aurobindo lays down the principle which we find
stated also in scholastic philosophy, that the categories and
presuppositions of thought and the criterion of rational adequacy
that one should adopt must correspond to or reflect the nature or
structure of the object that one is trying to understand"
Jehangir N. Chubb, "Sri Aurobindo as the Fulfilleent of Hinduisu R
Intermational Philosophical_gparterlv, Vol. XII,-H%. 2, June, 197?
(New York: Fordham University), p. 240.
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2. anoraniyan mahato mahiyan. (Katha. Up. I.II.20)
(amgller than the atom, bigger than the vast).

3. tad ejati tan naijati tad dure tad vad antike
tad antarasya sarvasya tad u sarvasyasya
bahyatah. (Iga. Up. 5)
(It moves and moves not; It is far and it is near;

It is within all this and It is also outside all
this).

In these paradoxes there is an insistence that the human
intellect give up its categories and try to conceive the Infinite
in terms of the Infinite. What is a paradox to the finite con-

sciousness may be natural and no paradox at all to the infinite

consclousness.

While speaking:about the relativity of all mental ‘concepts,~.

L] R 1]
Reyna writes, _ :

In addition, wodern relativity theory
teaches that outside our universe a'system
prevails where none of our conceptioms apply,
where there Is no gravitational point, no
'up' and 'down', no 'east’' and ‘west', no
'right' and 'left', no 'time', no 'space',

. no ‘causality', — and so to all our physical
" laws.
' Thus it is that science posits upon
formal grounds, the reality of-a cosmic
observational point where all our differen-
tiations merge into a unified cosamic Oneness.

Intellect and the Way of the Infinite

»

Now if the intellect is discredited like this how would
philosophy be possible? The idea is not to discourage the iatellect

but to make it recgptive and attuned to a higher kind of perception.’

- ]

3‘5.Ru_th Ré&na, The Concept of Mava from the Vedas to the
20th Century (New Delhi: Asia Publishing House, 1962), p. 92.
7 ' -—:."-‘-" - k) R— 3

_—

)
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In fact, in Sri Aurobindo's philosophy there is no sharp division

between avidya and vidy:3. The difference i; only in degree.

éﬂiﬂié is not negation pf k;owledge as the snake ﬁegates th; rope
and vice versa, it is only inadequa;e Knowledge. In;elle;t-can
enhance its capacities by opening itself to higher categories of
truth. It can work as a bridge between the"superconscient verities
and the normal perception of tﬁé human mind. VThis, according to
Sri Aurobindo, is the proper role of philosophy-in gk . rch of.
human consciousness toward further évolgtion. He hasuﬁndeed given
a high place to reason. About reasom he says, "Even spiritual
truths are likely to gain from it, not a loftier or more péne;rating,
-- that is with difficulty poésible, - but an ampieruand fuller

self-expresaion".35

Again, "Reason is not the supreme light”,
although it is "always a'necessary'1ight-bringer".36 The only
8 y , ‘

discipline reason has to follow while transcribing the experiences

[

- of the Superconscient is to stop to lmpose 1its own categories on

s -

them. "It 1s not by 'thinking out' the. entire reality, but by a,
ey . c N - oo

change of conaciousness that one can pass from the Ignorance to the

37

Knowledggi-;”the Knowledge by which we. beécome what we know". In

this attitude towards the intellect and .its ways vis-a-vis higher

3$Evolut16hf(Pondy: Ashram), p. 27.

381b1d., p. 26.

37

“n, -
On Yoga I, Toze One' (Pondy: Ashran), p. 173.
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Knowledge, Sri Aurobindo comsiders that he hae the full s%pport of

the Eas rn,'esnecially Indian, philosophical};;adition_

In the East, especially in India, the

.metaphysical thinkers have tried, as in the
West, to determine the naturé of the highest

Truth by the intellect. But, in the first
place, they have not ‘given mental thinking
the supreme rank as an instrument in the
discovery of Truth, but only a secondary
Btatus. The first rank has always been given
to spiritual intuition and illumination and
spiritual experience; an intellectual con-
clusion that contradicts this supreme
authority is held.invalid,.n..Each philo+
sophical founder (as. also those who'continued

" his work or school) has been a. metaphysical -
thinker doubled with a yogi. Those who were

v'/‘ el -
L? - ~ . only phflosophic intellectuals were respected
B, for their learning ‘but never took rank as
' S truth—discoverers.33
- S ’
MO _ In fact both " Buddhism and Vedénta are theories of
‘ experiende._

_the reality of the permanent Self Buddhism tries to explain

~ experience on the basis of the endless flux of' the world of becoming

‘and the denlaltof the-reality‘of.a'permanent-Self..

. Reality is Multi—dinensiona1~

&
.0 Lo

Ve

Vedanta tries to explain experience on the basis of

Having thus nade the ground clear for the acceptance of

-

o stésis and.dynamis together, Sri Aurobindo would proceed to say -

- .that the Reality is multi-dimensional.,

haust the description of the Real.

e

.is also real a mode of the Real. 'In.the:cosmos we see tne.

“oq.

o

¢

Transcendence does not ex-

Hhat proceeds from' the Iranscendent ‘

Brvig., pp. 171-172.

.y )
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operation of the two eternal terms of existence —- Universal and
Individual. These two terms are two modes of the Transcendental.
The integral view of Reality would take these three fundamental

terms of existence —— Transcendental, Universal, and Individual --

together.

There 1s an essentiality of things, a
commonality of things, an individuality of
things; the commonality and individuality
are true and eternal powers of the essen-
tiality: that transcends them both, but the

S " ¢ three- together and not one b; itself are the
e o eférnal terms of existence.3

The Trahscenden;al is the éssential truth of everything,
the Univérsal_giveé:dhe Comhonality, and the Individuél répreseﬁts '
Ehe uniquerness: of evefything Qéfﬁhoﬁght 5c£ion bélng, movement,
etc. If ve asPire to, the essential truth we must approach the
Transcendental which is the fundamental truth and ground of eQery- ' . é
thing, ‘but the.Universal and the.Individual are no_;ess truersince
‘they are modes of the same Reality. _ o o

. . ) , _
_ The Vedas ‘ahd Upanisads have spoken time and again of :

these_three-modgs of the .same Reality, For example

ekam va idam‘vibabhuva sarvam Rg Veda VIII 58 2
(The One has become all this. )

Sa Yathornanabhis tantunoccaret yathagneh Ksudra -

visphulinga vyuccaranti evam evasmEd atmanah - '
‘sarve prindh, -sarve lokah, sarve devah -sarvani

bhatani vyuccaranti. Brhad. Up. 1I.1.20.

(As a splder moves along the thread, as small
" gparks come forth the fore, even sp from this

Self come forth all breaths all worlds all o
: divinities, all beings ) , :

N v - N - . - .
i . R - - . . :?‘»:
M -
¢

flquhe-Life .biﬁihe;.Book Li,'Chapter_II}, p__344.>

Py

KN

W - - e - . ' ' . -
o v " - ° : ! B y . n
o T ) L S . . . ) ) ) ‘ '
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Sarvam hy etad brahma, ayam atma brahma. Ma. Up. 2.
(All this Universe is the Eternal Brahman, this .o
self 1s the Eternal.)

Tat tvam asi. Chand. Up. VI.9.4.
(Thou art That.) .
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4

I111. Comprehensive and Synthetic Character of the 6ision

"-

Synth;sis of the stasis and dynamis 1s the master key to

SEIVAurobindo's integral vision of reality. From this follows the

.

other aspects of his philosophy, and with this he synthesizes most
other contraries in many other fields of exoerience and thought.

It is common knowledge that the opposition between stasis
and dynamis has.lead philosophers to deny eithé%iof the two. The

absolutists in the East and the West have been obliged eventually

to write off the world of dynamism, On ;hé othei haodfjrealists, """

mostly in the West, have taken no cognisance of the’ﬁgernal stasis.
. -~

A similar opposition is present betweeo subjectivism-and‘objectiviso. oY

(4
z

This also results from the same mental polarization of things and
experiences. Sri Aurobiodo fihds_the resolution of this opposition
in the rejection of the polarization. He says: - ' N

~ Such a distinccion could hardly exist in
Brahman-consciousness since here there is .

e

"either no subjectland no object or Brahman ‘ L
! itself is the. sole possible subject of its I
) consciousness and the sole possible object; . ‘};“fwf
there could be nothing ektermally objective Lo
. to Brahman since there is nothingfelse than .
S Brahman.

We have already shown how Sri Aurcbindo has effected a
synthesis of Being and Becoming on the basis of his comprehensive’

5piritual experience and the logic that followed from that experience.
We - mav ‘now. see how his vision reconciles the fundamental experiences

N

1The Life Divine, Book 11, Chapter VI, p. 399,_.

&




N | He
behind most religio-philosdphical moveTents in India.

Buddhist and Vedantic Absolutiém
.['

L]

The core of Buddhism is the experience of a state which
cannot be characterized by anj»positive term or any expression what-
soever. So it has been described as Sanz . But all schools of

Buddhism agree thaf it is not Nihil. It has a supremely positive
“content. From the point of view of spiritual experiﬁpce, this
§ngg_and the Brahman of. the Advaita are not much difierent.‘ One
uses . a negacive while the.other uses.a positive term to desc;ige
an experiéhce which 1is utterly inaffable an& indescribabie.z_ In
one of the Upanisads (Chindogya VI.2.1-2) it has been said that
originally thefe was only the Non—being, and then ; question has
been raised as to how Being can be born from Non-being. There is 3
suggestiq? in these verses that the-opposition between. Non—being‘

‘and Being is not real. Sri Aurobindo says that the impossibilitv

of_Beiﬁg coming out of Non—being‘disappears "if_ye take Non-being-

13

-
25 N. Dasgupta, ‘A History of Indian Philosophv, Vol. 4
(Cambridge: University Press, 1961), p. 69: '"There is nq_dfffer—
ence between the qualityless Brahman and the sunya of. the
Buddhists. - The qualityless Brahman is self-luminoul and eternal;
the siinya of the Buddhists is unknowable by mind or speech, and is
also differenceless, self-luminouy, and etermal....It is not
actually a real—positive entity, though it supports all positive
appearances" K . S :

‘ . Edward Conge, Buddhism (Oxford' Bruno Cassirer, 2nd ed.,
1953); pp. 130-131: "What we call emptimess in English is 5unvata
in Sanskrit....one must not regard the Buddhist emptiness as a.mere.
nought, or a blagk, It is a term for the absence of self".
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in the sense, not of an inexistent Nihil but of an-x which exceeds
our idea or experience of existence, - a sense applicable to the
Absolute Brahman’ of the Advaita as well as the Void or-Zero of

the Buddhists".3 .He adds, "The Non-being permits ;he Being even

as the Silence permits the Act:[vity".4 On this basié he explains
the 1ife and Qoqk of Buddha, "Thus was\it poﬁsible for the Buddha
to attain the state of Nirvama and yet act puisséntly in the world,
impersonal in his innef consciousness, in his action the most
powerful personalityoggqt we know of as having lived and produced

results upon earl:h“.'5 Almost the same thing may be said about

Sankara, the most active monk in thﬁ Hindu Tradition. On the

Tt

P L

philosophical 1evel also we do, not' see much difference in the
conceptidn‘qf the Absolute of the three absolutist schools . of
Indian thought -- Mgdhyamika,;ngacara,‘ahd Advaita Vedaata.

In all these systems, the absolute is

T transcendent, totally devoid of empirical
dterminations...the absolute is realized only
, in a non-empirical intuition called varicusly,
prajna paramita, Lokottarajnana, and ' :
aparoksanubhuti.® * .°
i _ . ‘ .
R Co SN - . | :
-.BThe Life Divine, Book F, Chapter IV, p. 29 n. .
4 < :
Ibid., p. 29. v
5
Ibid., PP. 29~ 30._
E GT. R. V. Murti, The Central Philosophy of Buddhism
(London: George Allen and Uuwin), p. 321. . e

@

Ay,
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But, howevzf lofty these experiences are, they are not recognized

by Sri Aurcbindo as the integral realization of the Truth. Hé

n,

[ays,

Unless one realizes the supreme on the
dynamic as well as the.static side, one can-
not experlence the true ‘origin of things and
the equal reality of the active Brahman.’

These ebsolutist schools would consider anything dynamic
as belonging to the sphere of the phenomenal since the foundatiou
of thelr thqughg is an‘expefie;ce of the featurzless ‘immutable
6ilence, "g congciﬁusnegs that has itself fallen into'gygtétus _:
of sileﬁée and is immob{ie".a Sfi Aﬁrobigdo reéognizes the pfo—
fundity of this_éxperiencg ;f Silente,:hebhiﬁéelf has this experiende
firsf, "Now Lobreach Nirvana wa; the first radical resth_of my own

yoga",? and the result was similarlys%orld negating — "there wasr

- do ego, mo real world -- only when lbokegwthrbugh the

sehses, something perceived or bore upon'its sheer 4ilence/a world

" of empty forms) materialized shadows qichoﬁt true,substéncé?.lo'
' A‘philosophylﬁéséd on such experience camnot accept the world and

“‘the-dynamics as. real, it can.cnly try to give some explapatioh of -
R | R | T R

7om Yoga 11, Tome One, p. 39.

&

% 8re Life Divine, Hook II, Chapter VI, p. 410.

o

" %00 Yoga II, Tomefohe,xvp. 51?52.:‘

Vnia.

C
1
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_this shadowy reality.

The Shakti or Power of the Eternal becomes
then a power of illusion only and the World
becomes incomprehensible, a mystery of cosmié
madness, an eternal delirium of the Eternal.
Whatever verbal or ideative logic one may
bring to support it, this way of seeing the
universe explains nothing; it only erects a
mental formula of the inexplicable,ll '

“The doctrine of MEXE in Adviata is such a formula.

We may see a little further how his experience of 5ilence

led eventually to the experience of theidynamic~ﬁivine.
1 . ,.'L: .‘ 3
There was no Oneuor many even, only just’
_ absolutely ‘that, featureless, relationless,
s . .sheer, indescribable, unthinkable, abszolute,
yet supremely real and solely real....I lived
in that Nirvana dayrand night before it began
to admit other things into itself or modify .
itself at all, and the inner heart of
experience, a constant memory of it and its
. power to return remained until in the end
it began to disappear inte a greater. super-
consciousness fromlébove. Y

The nen-dualist‘ﬁay object to the expression this author has under- -

lined _but we’ know that the Gita put the Purusottama above the .

immutable and Ramanuja considers impe;sonality as only an’ attribute

of the Eternal Person However, to continue this deseription of *

4

thé\basic experiences of Sri Aurobindo, j -
S _ But meanwhile realization added itself
/! - to realizatiopfand fused itself with this'
oA original expertence. At an’early stage the
aspect of an illusionary world gave place
- to one in which illusion is only a surface
'l.phenomenon with immense. Bivine Reality

Livid., p. 39

l.'j;. .. :' : “‘Vlzlbid'.'
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above it and an intense Divine Reality in the
heart of everything that had seemed at first
only a cinematic shape or shadow.l3

This experience of the Divine from all perspectives would remind the
reader of many passages in the Upanisads. But we would repeat that
this positive experience was not the result of any fall from the

height of the negativistic experience, rather the contrary is true

as Sri Aurobindo testifies, R Y

And this was no imprisconment in .the
senses, no diminution oY fall from supreme
¥ experience, it came rather as a con&tant
heightening and widening of the Truth; it
. ~ was the spirit that saw objects, not the
senses, "and. the Peace, the Silence, the
freedom in Ipfinity remained always with

_“ _ - "the world or' all worlds only as a continuous ‘
incident iV the timeless etermity of the L /
Divine.l : . :

Thie description gives the core of Sri Aurobindo 3 vision

.

and the foundation of his synthetic phiIOSOphy. As*we“have-already
indicated this wvision also resolves the conflict between the im- -

persenelistic stand of Advaita and the persona}ism.of other sehools

TR e T ‘ o

of Vedanta. The neéative exﬁefieqce gives rise to the impersonalistic
. . / . °

conception and the positive experience results in the personalistic

o

COncepticn ef“the'Divine.“ But truly the Ultimate is limited byg

L a

neither personality uor impersonality. it can appear in either. we%;‘ {.
A purely dmpersonal existence and con-" B : .
sclousness is true and possible, “but also an’ P T
« . entirely personal consciousness and existencej _ B
o fhe Impersonal Divine, Nirguna Brahman, and
the Personal Divine, Sagune Brahman,_are here

[
o

bga.. - . Tmidl
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equal and co-existent aspects of the Eternal.
Impersonality can manifest with person sub-
- ordinated to it as a mode of expression; but
; equally, Person can be the reality with
impersonality as a mode oflite'nature: both
aspects of manifestation face each other in
‘the infinite variety of conscious Existence.l> -

Other Schools of Hindu Thought

Except for Advaita, no other school of Hindu thought
dendies the reality of the world. Other echools of Vedanta and
different schools of Saivism have conceivedlthe dependence of the

pbenomenal world to the Supreme in slightly different ways, and

" they have come to attach some value to this life and world but it

is the Sakta Tantra whichihad the most positive vision of the

il

dynanic Divine and the creative Will of the Supreme. . For Saktaism -

the world being a self-manifestation of the dynamic Divine (a z

eeakti) is a field of experience, of divine uork enjoyment and

fulfillmen; and%not a mere state of bondage. It is by the combine—

tion and fusipn of the Advaita end“§ERta'Tantt{c experience that

o

. one may reach to a ceﬁprehensive picture of the Real, — .3 piCture

that can contain the truths of all the different shades of Hindu

thought and experience. "The two together, che Vedantic and Tanttic

v

: 16
trnth_unified,'canaarrive at the inCegral Knowledge_, e

[ 1

(R . B ‘ R . . . v -

Li1he Li%e'Divine, Book I, Chaptef‘XXVIII,-p; 258.

. . . . ' r

©-16

On Yoga II,.Tome 0ne,:p._39,i

v
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This integral view of Reality can also reconclle theism
with absolutism. That is, the personal God is a reality according
Fo this view, and impersonality of eterual.Silence is also equally
real. Thelsm accords 11l in the Advaita Vedanta and in the Vijnana
or Sunya doctrines of Mahayana Buddhism. But in practice all three
lines of spiritual development have been associated with theism.

As a religion, Mahayana is theistic, so alee Adviata. The conere—

diction is all too obvious.

-Multi—fecefed Reality

—r
e oo

chever, the unity of stasis and dxna s, the Vedantid
Tand Tantric wisdom leads to a comprehensive and synthetic view on -
all fronts. IhejAbsolute“is t:anscendental, but its transceneence.
does. nbt'exﬁﬁusz iiself- there.ie ﬁo other than 1tse1fl It is this

COSmos which is made of the interaction of the Universal and the

Particuler. So it may be said that Reality is multi—dimensional

NEL)
:

S
<

The Transcendental provides thenstable-fqundation-of all existence -%if

as the essentialfunity,, Universality supplies the common ground

* and Individuality Supports the uniqueness of all things. : _“?&'Tj3
Again teality may be gonceived as encompassing the naturql
Eupefﬁétural and eternal r Every ¥e11310n has referred to other
i worlds and. ethereal beings like angels, gods deoons, and so on.
{;dedhism and Advaita Vedanta, for whom the eterndl: Silence is ‘the
only reality, zre n; exception to this rule. Consequently, con- .
»__vincing philosophical eccounts & these supernatural worlds and

aitbeiggs,are'wanaipg. Sri Aurobindo s conception of the Pfoce33 of - ?‘
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creation provides us with a fair account of these intermediary
worlds and beings. The dynamic divine in his self-manifestation,
£hrbﬁgh a process of gradual self—coneentration, has given rise to
théseigorlds. There 1s a hierarchy in these worids and the beings
iphaﬁiting them —— the most subtle -at the top and the grossest at
the bottom. There is a graphic description of the;e worlds and
beings in his Savitri (an epie 6f about 25,000 lines in blank
-verse) where one meets with tﬂe quintescence of dl1 beliefscin

-

the supernatural. The Upanisad has spoken of the four states of
Being —— Jggrat (wakiqg), Swapna (dream) SusuEti (deep sleep),
énd Tﬁriza'(tfanscqnden;al): The waking. obviocusly refers to the .
;nat#rai universe that we see with our normal consciousness. fhe
Tﬁrzva "is a st;te of superccnéciencé'absorbed'in its self-
existeﬁce, in a self-silence or selfﬂecstasy, or else it is a.

dtatus of a free Superconscient containing or basing everything

’ - c

but involved 1n'nothing".1? The two in the middle refer to ‘the

supernatural proper —-- deep sleep '1s the seed state or;cadsal_
condition from which emerges the co_smos“.l8 The dream state '

' stands for the various subtle worlds emanating from the higher

a2 '

super nature.
“It 1s to be noted that these figures refer both to the

! Being and the Consciousness, suggesting thereby that Brahman and

X

117Tﬁé’L1fe Divine; BookfII; Chapter VI, ﬁ; 404,

18rb1a.
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its consclousness are mnot different. The whole cosmos is a Body
of Brahman or the graded manifestation of eternal Consciousness.
There 15 o mention in the Upanisads that the Turiya alone is
real and that the others are illusory. The suggesti;n, agéin, is

of a multiudimenéiopalhReality.
. . .
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I1V. Gradation of Reality

Now we can see hqw Sri Aurobindo works out tne idea ofl
*a graded manifestation. fle Shows that "Our existence is a sort of
~refraction of the divine existence™.t The triune principle of Sat-
Chit-Ananda and the creative Knowledge-Will —- Se;ermind -- form
the four principles of the higher hemisphere; and matter, life,
iggsyehe and mind are the correspondiné principles in the lower
' hemisphere. In the'innerted.order of ascene and descent ghey cgn

\

be arranged thus:

i _ Existence » . . Matter '
Consciousness-Force o ’__Life | . L
Bliésf ' I ~"Peyche
- Supernind . -ﬂine

e

The Divine descends from pnre existence through-'

play of Consciousness-Force and Bliss and the.

creative wmedium of Supermind into cosmic being; \

we ascend from Matter through a developing - \

, v, life, soul and mind and the, illuminating medium -
'.H - of supermind towards the divine being. :

=

The higher hemisphere — 'ithe worlds of illuminated divine existence "3

-~ are free from Ignorance, phereas che lcwer hemisphere is' [ N
governed by the separatiye.lgnorance. ""The knot of the two, the : . -
o A 1Tb:e Life Divine, Book I, Cheptet xxvit, p. 243. ".': f o _.—f"ﬁ o
2Ib1d- . | ‘). -"'7 . --- “ ’ _-“.'> p' R ‘-‘_'. v'_,. l.‘ A- ‘:’
. “Ibid., Chapter ¥XVI,.p. 236. = ' %
i .

Ly
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: \ .
higher and the lower hemisphe;e, is yhere'mind and gsupermind meet
w &
wvith a veil,between them", The principles in the lower hemisphere

are Subordinate powers of those in the highEt hemisphere
‘Mind is a subordinate power of Superﬂind which
takes 1its stand in the standpoint of division,
-+-Life is similarly a subordinate power of
the energy-aspect of Sachchidananda,., .Matter
is the force of substance of being which the
- existence of FJachchidananda assumes when it

N subjects itse]lf to this phenomenal action of

its own consciousness and force.

- The soul or psvche is the su ordinate pvﬁuciple of Bliss It has

s .-_!,s'.u
a double appearance =~ in front the desire-soul or ego "behind

and either largely or entirely concealed by“the desire—soul, the

‘true psychic entity which is the real repository of the experiences

6
' ’
of the spitit' ’

But the scheme is fot really chat simple. 1In every

principle all the others enter, only they work there in terms of

the dominating’ principle.
~ ‘manifestatfon of the Spirit is a-
. compléx weft fand the design and pattern
- of one principle all the others e?ter as
elements of the spiritual uhole:ﬁ.
; . .

In our materie; world everything-is
. * . ‘

-~ "‘,

1 ]

. ) q - . ‘ - .
QIbid., Chapter XXVII, p. 243.
5 ‘

Ibid., p. 242.

6rbid. -
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founded upon the formula of material substance.

' Sense, Life, Thought found themselves .upon what
the ancients called the Earth-péwer, start from
it, obey its laws, accommodate their wotrkings
to this fundamental principle.

In the next higher grade of worlds, the dominatiug determining
principle is the life-force and consclous desire. The physical

and mental principles function here in terms of the Consciou3rLife

~

3

The next in the series is the mental world- where the governing

ey
principle is the mind. ?Spbstance there must be subtle and fiéxiﬁle

.

its operations to subordinate itself to its demand for self-

"9

expression and self fulfilment At a higher level (there are

intermediary worlq_;Becween the mental and the Supramental), a

purer Conscious Power will replace ‘the Mind as' the dominant prihciple,

. - PR ’ -
.- e - ' . o
and so on. ™ . ‘ - . '

Ho&eﬁE}, we human beings are complex entities. The material

~— .
body 1% our fourdation, but we have a conscious life-principle and

"' =ind functioning in us. ,qu‘sense-organs, brain, qSC- aré designed

for the function of the higher principles in the mould of -the
physical body. The brain does not think, it is the mind which uses
therbrain. We also have the soul, and its projection on\Epe

surface — the desire—squl or ego. Not 1ly chc'psychic principle -

but every other principle has a nuﬁber‘og grades, gubtle'auﬂ Bross.

v.

slbid.

Ibid., p. 23. = ' o ' ,,//

N

H
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Indian tradition has classified matter into five categories --
earth, water, heat, wind, sky — each one more subtle than the
other, and has spoken of three bodies —- karana (causal), suksma

(subtle), and sthula (gross). Each grade of reality is made of a
universal principle, and its particular formations in bei&és
belonging primarily to this grade. To put it more concretely, in
the mental world where gods are supposed to live, the predomlnant
principle is the universal mind, it is inhabited by beings who
are predominantly mentél,‘i.e., their body and life-functions ére
determined basically by the needs of the-mind, even as in the
material world our vital and‘ﬁLntal functions are initially con-
ditioned by the material body. But we carry something of the
vital, psychic and mental worlds within us, since we embody these
principles too There is a constant interaction between the life, -
?g;nd, etc. embodied here and the worlds properly belonging to these
principles.
Evolution comes by the unceasihg pressure
of the supra~material planes on the material
compelling it to deliver out of itself their
principles and powers which might conceivably
otherwise have slept imprisoncd in the rigidity
of the material formula.l
Again, as the principles in the higher hemisphere, and their emanation

in the lower, areuoné in essence, it 1s natural that the worlds made

of différeﬁt principles should have a close conngction'among-them;

LR
I

4 _ |
101p1d., pp. 237-238. ~—




189

-

In fact, the whole series of worlds can be described as a gradation

of consciousness, one leads to and merges in the other. Even in our

normal experiencg we do not always distinguish between the vital
(pertaining to the life-principle) and the mental. Our basic
drives, desires, belong properly to the Life principle, whereas
thoughts, ideas, judgment, etc. are purely mental property. But
the mental vital physical hardly remain so clearly separate in
actual experience. But for a clear self-understanding these

distinctions are essential. Sri Aurbbindo has always made a clear
s

distinction between the vital and the mental. Life-principle
is active in every living thing, but it is. the higher development I
of the mind that has made man different from animals.

The vital mind is kinetic and therefore
a8 great force in the working of -evolutionary = *
Rature, L :

Above this level of mentality...is a mind-
plane of pure thought and intelligence...those
who are under its influence, the philosopher,
thinker, scientist, intellectual creator...
the idealist and dreamer are the present 11
wmental being at his highest atrained summit.

Again, 43

1

This mental man has his life-part, his life
of passions and desires and acbitions and life-
hopes of -all kinds and his lower sensational
and physical existence,l2 ; .

" The Tantrik and’Hath&ybgic traditions in India have explored

1

Lhe Life Divine, Book II, Chapter XVIII, p. 641

12Ibid.




190

these subtle distinctions very thoroughly. They would locate‘thése
grades of consciousness in different parts ofhthe subtle body. Of"
the six centres (chakra), the first is the seat of the physical,
second and third, of the lower vital, the fourth of the higher
vital, fifth and sixth, of the mental. The Upanisad %as referred

to these different principles of existence as anna {(matter),

prana (life), .mana (mird), vijnana (higher consciousness), ananda

A,

(bliss). All of these priﬂziples are preseat in us. wJ are only
partly aware of them in waking (jggrat) consclousness; in the dream
(svapna) consciousness which is callgd by Sri Aurobindo subliminal
wé.get to know of their vastness and complexity. JIn. deep sleep

(susupti), i.e., Superconscience, we see their roots and origin

in the One indetermiaable &uriza — the Transcendent.

I
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V. The Status of the Individual

The nature and status of the soul is a great mystery.
All the religious traditions have accepted some kind of life after
death, i.e., the existence of the essence of our being beyénd tge
 grave, but it is difficult to get a clear idea about this essence
and its relation, on the aue hand, with the-Absolute,nand on the
other, with embodied life onleérth. Buddhisnm, with its view of
no-self and the view th;: the -world, including the human personality,
i1s made of discrete elements in constant glux, leaves us wondering
for whose liberation from suffering is the discipline and who is
to attain Nirvana. The Hindu tradition, pa;ticularly the Upanisad}c
teachings, are explicit‘on these issues; despite differénces of
opinion regarding the exact import of the texts, there is agréemént
on certain vital points. Thegéoul’is'distinct from the egé as u?ll
as the Supreme. It is the soul which is thg real master of our
life and it is the soul which sufvives death and carries over the

fruits of our action for the future. The soul is dependent on the

Supreme. &

r\. '
Non-dualistic Vedanta, which 1s»basqd,ou no-difference .. .
between the individual soul and Brahran, denies the existence of

the soul ultimitely, although on the phenozenal plane it qgﬁ%éﬁs_

the soul and its functions. Dualistic schools of Vcdanfa #ﬁiﬁfﬁbc

L

soul entirely dependent on and different from the Supreze. = The
Qualified monistic school recognizes essential oneness yet certain

ctermal differences betwcen the soul and the Supreze. Sri

-

e
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o

Aurobindo wants to say from his integralist point of view that all

!

of these difﬁerent standpoints are based on particular spiritual

experiences -~ reflections of the different poises of the Supermind

on the tranquil mind of the seeker1 —- and that they can be gecon-

ciled in experience although it is difficult to do so through

mental 1ogic.2

~

Paul Deussen, in the sixth chapter of his The Philosophy

of the Upanisads, has quoted passages from the Rg Veda, Atharva
W i s ,

Veda, §5tapatha Brahmana, etc. pertaining to Creation, and has

then obserwed:

The nmotive of the conception that dominates
all these passages may be described to be the
recognition of the first principle of the
universe as embodied in nature as a whole,
but especially and most of all in the soul
(the Gniversal and the individual soul).

Hence the idea arose that the primeval being
" . created the universe, and then as the first
born of the creation entered into it.  This
traditional view we shall find apgearing
frequently even in the Upanisads. : T .

We may quote as an illustration one such passage from the Upanisads.

Taiet. Up. I1.6.1 states: "
.
lVide Chaptcr XVI, Book I of The Live Divinc\e:\:IPe
Triple Status of Supermind”. , -

2"'l'he co-existence, difficult of conception to the logical
intellect, can be expcrienced by identity in consciousness with
Brahman". Sri Aurobindo, lsa Upanisad (Pondy: Ashram), p. 28.

3Pau1'Deussen,‘The Philosophy of the Upamisads, op. cit.,
p. 183. ‘ .
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tat srstva tad evgnupravisat tad anupravisya
S5ac ca tyac ca abhavat, niruktam c3niraktam ca,
nilayanam canllayanam ca, vijninam-caviininam
ca_satyam canrtam ca, satyam abhavat, yad idam
kim ca, tat satyam ity dcaksate.

(Having created it, into it, indeed he entered, 7
Having entered it, he became both the actual

and the beyond, the defined and the undefined,
both the founded and the unfounded, the in-
telligent and the non-intelligent, the true

and the untrue. As the real, he became what-

ever there is here. That is what they call
real.) - .

However, Sri Aurobindo has put the status‘of the soul
philosophically thus: Creation proceeds from an ighérent capacity
of the Iransceﬁdentwfor muitiple self-expression. The cosmos is
the work of the interaction of two princ}ples, Universal and
Individual, at all the different levels; Both of thém are grounded
in, and.derived from, the TrAnSCEndent. The Cosmic Being realizes
itself through individual beings, individual beings conform to the
universal'Beipg. but the individual being is no mere part of the

;

Universal, it is rooted in the Transcendent. The soul thus comes

to have different poises of its own. It has a supracosmic

\—n-..._
o

Transcendent poise in which it is Ome with the Supreme in its
cosnic ‘poise it supports individuation from above, as it were. B
andlin its embodied poise it is very much inVOlVEd in the play of
qhthe tultiple forces and beings. Yeg'eyen in ;his sgn:e of involve-
ﬁ -;gnt it is essentinllf the same' cosmic and Transcendent divine
sglning underngath the coating created by 'the forces of'ignorancg.

Chandogva Up. has spoken of this identity very clearly:

—n o

T




8]

194

atha vyad ata@, paro divo jyotir dipyate visvatah
‘Ergthegv anuttamesuttamesu lokesu, idam vava tad
yad idam asmin antah puruse jyotih. TIII.13.7.

(Row the 1light which shines above this heaven,
above all, abowve everything, in the highest
world beyond which there are no higher, verily,
that is the same as this light which is here
within the persomn.) ’

Sri Aurobindo writes about this identity exactly in the
same manner. The individual being, i.e., the immanent soul, 1s more
//// shining in human beings because of the thinness of the obscure

covering. It has been designated by Sri Aurobindo as the psychic

o

«.being, about which he says: _

- _ _Again, an eternal portion of the Divine

(Gita, XV.7) this part is'by the law of the

Infinite inseparable from-its Divine whole,

this part is indeed itself that Whole, eycept

in its frontal appearance, its frontal .
separative self-experience.%

This psychié bei;g ié the leader bf our life, as Katha. UE;jI:3.3—9

cade clear with the help of a beautiful image of a chariot,  and

the Gita has repeated the same: But this leadership is secret

normdlly becauée on the surface our life is_organized by the ego . .‘ - <;T
which is but a pale reflection of the inner being. Even in the

subliminal (Dream Consciofisness of Upanisads) the psychic being

has its Projects — 1in the subtle physical the physical being

(annacaya purusa), and so on. The real being is at the deepest '

recess, 50 it has been imaged as hiding in_n cave -~ guhan praviéﬂp

tisthantan yo bhutebhir vyapasyata: Katha, Up. IL.1.6. (vho

[y
ot

\’.“'

“Ine Life Divine, Book I, Chapter XXIIL, pp. 209-210.
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e
[inner being) stands, having entered the secret place [of the ﬁear;]‘
and lgoked forth through beings.)
The psychic being proceeds from the Ananda of the

Sachchidananda. It is the only undefiled light in the darkness

of the lower hemisphere. It is the real link between the two

hemispheres. Ananda presupposes and includes Sat and Chit.

~ Thus this inmost being in us carries the quintescence of the
Eternal. It is because of this that we have a longing for the

supernal light, and it is becauée of this that any true liberation

from Ignorance is possible.

Only if there is a scoul or self which
15 not a creation, but a master of Nature,
not a formation of the stream of universal
energy, but itself the former and creator
of its own Karma, are we justified in our
c¢laim of an actual freedom or at least in
our aspiration to a real liberty.5

Further Synthesis on the Basis of the Truth of the Individual

On the basis of thié.;otion of the Souf; S:i Aurobindo
was ablefto harmonize certain contrary but very forceful nné pro~-
found urges in human nature. Man from the earliest day of
civilization has ‘betrayed_sﬁme 1nst1hct for feligi;n. for truth,

for beauty, and-forithe géod.J These urges, Sri Aurobindo "OUld

‘say, are bnsically longing for the Infinite, i.e., the infinity of

" Truth, Cood Beauty, ctc. They are rooted in the indvelling divine,

the soul is the repository of all these values. It is due to the

5

Sri Aurcbinde, The ProﬁTgaiof‘Rebitth-(?ondy: .Ashrnn),

p. 96.
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secret prompting of the soul, its will for self-expression that we
entertain and‘strive, for these values. Man and society go for
: ‘ P

these values, wather go for the higher and highe; forms of these

values, to the extent they are developed psychically. As a

result, we see ﬁifferent levels of each of these values; Aesthetic

values may take the’form of an indulgence in the sensational or

the sensuous as it happened in Restoration England, or it may go
~deeper to the worship of a principle of harmony in every spherg

of life and.thoughf as it happened with_ancient Athens. It may
go still further and discover that the Beauty it is worshipping
{s no other than the Supreme Himself who is basically one with -'? o
one's inmost being. Thus the pursuit of the Beauty itself may
lead to self*knowledge; Sowmething of this discipline was practised . .
in India. Ihe’Supreme has been charac;erized as the all Delight, |

raso vai sa, all Beautiful, bhyvana sundarama. Even in modein

€

tize, Tagore has vouchsafed that whatever. knowledge he has of
1 _

the Truth has beenuderivéd from his poetical exﬁeriente, i.e.,
)

his pﬁrsﬁit for the soul of beauty in things.
My religion is essentially a poet's
religion. 1Its touch comes to me through
_the same unseen and trackless channels as
does the inspiration of my music. ©o

At the human level, the‘differeﬁt values lead us to

t

different directions. Beauty leads us to the fine arts; search

6R. N. Tagore, “The Religion of an Artist”, in Contecporary

Indian Philosophy, ‘ed. S. Radhakrishridn gand J. H. Muirhead (London:
Ceorge Allen and Unwin, 2nd ed., 1952), p. 32.

[+
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for Truth gives rise to the sciences and philosophies; longing for

. the Good produces moral philosophy and inspires self-sacrifice,
humanitarian and altruistic activities. All of theggrdiffereng
values are necessary for the fnllne;s of life and society. 'But

~ there are certain dichotomies among them. Moral philogopgy would
1ay stress on will, character, self-discipline, etc., therpurshit
of beauty, on’the other hénd,%gﬁf not stress these things at all s
and even encourage certain frivolity and gaiety instead. Sclence
and phiiosophy may well concern themselves with abstruse theoretical
issuyes; on the other hand, the ethical mind would like to gke the
-attention'focussed'on moré eractical things like welfare 5{ the
people, soclal service, etc. Sri Aurobindo would say that at the

higﬁer or deeper level these differences melt away, and they con- .
- ‘ﬁE}lhavwhi*”¢ <

verge one into the other since: oxiginally they Spring"ffom the

L L '
same Verity. The history of reﬂigidn testify that this reconcilia-

tion between different values is ppgéiﬁie; Religion embodies

the deepest of human concerns, it is a seeking directly for the

Infinite. Religion has incorporated some of the other values

\- .
without difficulty. Of course, certain religions have stressed

the'ethicgl'values. while others some other values. Foj,i?g:;;::. *
Judalsmrﬁggﬂﬁebraic'Christiaﬁlty have baseﬁ thénselfes on solid
1n;iéldbleAmoral_iaws; Greek religion has relied more on the
aeﬁthetic culture which includes cérc:oﬁﬁ,;drané,.pageantry, etc.
_Early Buddhiso stressed ethics and the quest for the Truth, while

later Buddhism {ncorporated the aesthetic values too. In the

Hindu t}aditiii_jii/}f these different values have been cocbined

" .
s

/
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with religion at different phases and movements of its complex
growth and development. In fact, religion, understood in its
deep;st ;enses, can not.on1§ integrate and harmog{ze all of these
values but also wor? as a.férce for heightening{and deepening

them as well. Sri Aurobindo has dealt with these iégues at length

in his The Human Cycle. A few short excerpts are given below by

‘way of substantiation of the brief summary we have given of his

views. ' . ' : .
. © -
The ethical imperative comes not from
around but from within him and above him:/

- To find highest beauty is to find God;
to reveal, to embody, to create as we say,
highest beauty is to bring out of our souls
the living image and power of God.8

For religion is that instinct, idea,
activity ffdiscipline in man which aims 3 \
directly at the Divine, while all the rest.
seem to aim at only indirectly and reach it

s»with difficulcy after much wandering and
stumbling in the pursuit of the ocutward ]
and imperfect appearances of things.9

The Human Cycle, Chapter XV, p. 167.

9

BIbid., Chapter XIV, p. 160.

Ibid., Chapter XVII, p. 192.
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r

VI. The Spirit of Brahmanical Scriptures

&

Which 1s the Représentative Philosophy of the Hindu Tradition?

J—

Before closing this chapter on the Vision of Reality, we
nay raise the Question-again' Is ‘Advaita Vedanta the representative

? philosophy of the Indian; religious tradition. ‘Murti, a reputed

exponent .of the Advaita writes,
- Ic does not make much sense then to call
- the wordd an appearance and at once to plead that
T it somehow belongs to Brahman and that it caonot
be rejected wholly. Which part of it is rejected
and which other part is retained? "And of the
.- rejected -part too, we cannot plead that it.1is
somehow real, etc. For this would b8 to reject ) .
. nothing in the end. And appearance implies, as ee
L. T we have seen. falsity ‘and rejection. !

Rejection of the world as appearance -- 13 this the central . 1

“message of the” Indian religious history? Or is. it just the inexorable

»conclusion of a parcicular~logic? A53fo; the spirit of the

-

tradfgioo, we may quote the opinions of a number of scholars and . : ks
.o , ‘ s . ’ -~
thinkers who are by np meags committed to the views of Sri :
”Aurobindo.' V; M. Apie ;rites aoout Rg'Ve da, the starting point of .
- .
B -

‘Indinn culcure and the spring—board of nll later developments-_'

2 e~ The hymns of the Rg Veda clearly reveal the

. aspirations, ambitions and the yearnings of the
o ~ ‘péople of those days, in other vords, their .
S L ‘(§§neru1 optinistic ocutlook on life. Not that

S ‘ ey do not desire Amritntva (Imaortality) or
the . company:of the Gods 1n heaven....But the
joys aid pleasures of this world interest thea:
.deeply....There is no-trace of pessiniss in the
' thoughts of theag, V. Rishis....The doctrine that

S "'.,,//'-'

=

[ N . . . -

- '!he TUO~De£1n1t10ns of Brahaan in thc Advalta » in K. C.
- Bhattacharyq_%caorial Vol. (Amalnnr. 1958) p. 139,

- (3 . P %
" .

-
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life is a misefy which can be only ended by
eradicating or Vasana -- the cause of

i the cycle of(birth and death — 3 doctrine
developed by the Buddhists later -- he for
one, does not seem to subscribe to!2

A veteran Professor of Sanskrit literature and writér on

Indian philosophy observes

There 1is no literary work, small _poems
or longer epics or dramas in Sanskrit
literature, where sannyasa or renunciation
and the Vedantic ideals or glorified. *
Practically no ascetié¢ comes on the stage,
and 1if. any ascetics are introduced, it is
only to engage them in helping active life
in: the. world. Home and married life, duty
of the citizens, the aspirations and
activities and the disappointments and
successes of the. ihdividual, are the main
-themes-worked out in all the literary works.

Ananda Coomaraswamy, a reputed exponent of Indian thought and culture,
. . N LS o, . )

writes, having quoted Verse 2;321”pff3r§'U§ff

The Brahman is not Hetely nirguni, in
no wise, but also sarvaguna, 'in all wise';
and he is saved -- attgins-Nirvana -- knows
the Brahman -- who sees that these are one
and the smae, that the two worlds are one.

- e IR . 4
Then he adds, .
This position is obscured in Buddhism,

.. and likewise An the system of Sankara, by

W2 E0 the emphasis which is laid on Becoming as a
. _ state to be avoided; and this hedonistic -
outlook which finds logical expression in
‘monasticism and puritanism has occupied the

Fa

2V M. Apte Social and Religious Lif@ in the Grihva - . \
Sutras (Bombay: The Popular Book Depot, Reset-ed. 1954), p. 260.

-

3d. Kunhan Raja, Some Fundamentdl Problems in Indian '
Philcsoghk (Motilal Banarsidnss Delhi, Varanasi, Patona, 1960), p. a
249, : o -

» . . N A ) L I
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too exclusive attention of modern students.
Too exclusive, for it is not this one-sided
view of life, but the doctrine of the
identity of this world and that, which can
and does afford the key to the historical
development of the Indian culture the most
remarkable characteristic of which appears
in a general apprehension of the indivisi-
bility of the sensucus and the spiritual.®

Radhakamal Mukerjee, an exponent of Indian culture and’éociety{ writes:
The concept that the world process is a-. )

mirage and a snare does not certainly re-

present the key mote of Indian thought. The

challenge to the lop-sidedness of the Advaita

Vedanta has nowhere been more pronounced

than in the Bhigavata.? ‘ .

Tagore, a great spokesman of the spirit of Indian culture, writes:

Some...maintain that Brahman of Indfa is
a mere abstraction, a negation of all that is
in the: world: In a word, that the Infinite:
Being 'is to be found nowhere except in meta-
physics. It may be that such a doctrine has
been and still is prevalent with a section of
our countrymen. But this is certainly not in
accord with the pervading spirit of the Indian
mind. Instead, ‘it 4s the practice of realizing
and affirming the presence of the Infinite in
all things.6 ' , o

The quote from Murti, at the beginning of this sub-section,,

or

indicates that within the school‘BfIAdvaita‘there is a strongA

+ -

ABuddha and the Gospel of Buddhism (New Yerk: Harper

Torchbooks, 1964, originally pub. 19}6 by George G, Harr@p & Co.,
London). ' ‘ 7 ‘ .

SRadhakazhl ﬂﬂke}jee,'The Lord'of Autunn'noonsjgaombay:
Asia Publishing House, 1957), p. vi.

®8. N. Tagore, Sadhans (New York: 1916), p. 16.

.
v

o b k
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tendency to safeguard the reality of the world. Logic leads to
the rejection of the World, but something else, the weight of the-

tradition, the Feligiogs intuittons, and sb on, revolt agalnst

this. Consequently, a deep-rooted)contradiction has dogged this

school from the very beginning.

-

It is, therefore, questionable if the metaph}sical con-
clusions of A&vaita.are representative of the Brahmanical tradition.
And we have already seen that Advaita metaphysics, and for that
mattgr_thg doctrine of ﬂézé, does not solve the problem of the One

~ and the Many. Since H_:l}é_ is considered inexplicable, everything.
remains unexplained.- Of course, there 1is aiso a strong element.

;f mystery in the Logic of the Infinite. Bué this has at least

"the merit of saving the reality of the world without denying tﬁe
unity of Truth. And, as we Have seen, it is ablé to integrate

the whole gamut of human thought, experience and striving. It
represents’ better the catholic spirtf of Brahmanical religious
thouéhf and experience. Chubb writes: -

It §s to Sri Aurobindo that one must turn' for the
"full flowering of the Indian genius and for the
true principle of reconciliation of the divergent
truth-clains in accordance with that sense of

Truth which admits in it no denial except the
denial of denials.?

b

-

7Jehangir N. Chubb, "Sri Aurcbindo as- the Fulfilloent of
Hinduism”, International PhiloSOphical Quarterly, Vof' XI1, Ko. 2,
June, 1972 (New York: Fordham University) p- 238. i




203

Logic of the Infinite and the Scriptures

The logic of the Infinite has been defined by Sri
Aurobindo as the way natural to the Divine. We human beings, as
a particular form of consciousness subject to timé and space, can
be only one thing at a time, and whatever our mind tries to grasp
it par§1Cu1arizes. On the other hand,
The Divine consciousness is not as parci-
cularized, nor as limited; it cam.be many
things at a time and Fake more thgn one
enduring poise even for all time.
The Scripture ig cbnsidered to contain something of the
Divine mind. So fhe many-sidedness of the scriptural utterances
baffles us. In our attempt at systematizing the content of the
Scripture what we do most often is to particularize the meaning
wvhich 1is in. essence most diversified in scope., In his inte;pretation
of the Brahmanical scriptures, Sri Aurobindo has demaustrat?d;the
many-sided significance of the reveaied words. This,rgégéhf_gg;es
him the credit of iepresehting thé‘catholic spirit of;ﬂ;ahmanism.
The Gita, the Up;nisqu,_and the Vedas are the inspired
literature that has shaped = Brahmanical thougﬁ;; Sri gurobindo
has commén;ed elaborately on thé Gita. Of the numerous Upanisads

tr¥anslated by him q{th meaningful footnotes; only two, Isa and Kena,

.

have been cocmented upon exhaustively. He has other fragments on

the Upanisads in general ad some sections of some Upanisads 1in
. ° ] ' R

8

The Life Divine, Book I, Chapter XVI, p. 135.
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particular. His most important work of exegesis is, however, the
discovery of the psychological or esoteric meaning of the Rg Veda.

The Gita is the most popular book in India. There are
numerous commentaries on it. Sri Aur&bindo did not use this book
to propound his pﬁilggophy or yoga. Integralryoga in its synthetic
chafacter goes.beyond the synthesis attempted in the Gita of the
traditional ways of knouledge, devotion, etc. for individual
liberation, and the philosophy‘of the Superman is difficult to
trace in the Gita. He has commentéd upon the Gita in order to
bring out the depth and width of vision enshrined in this great
book with which he started his spiritual career.

In the exegesis of the Gita, while dwelling on the meta-
physical side, some have emphasized the impersonal status of the
Divine while ﬁthérs have emphasized the personal aspect.. In regard
to yoga or self-discipline for liberatidn, some have capitalized
on Devotion, others on Knowledge, and some, especially arong the
moderng, on Work. Agailn, some authors consider the book in its
historical context and_over-empﬁnéize-the socio-cultural backgroﬁn&
in which the teachtngl;brang, vhile. others emphnsizerthc ynlversal
aspect of the .teaching and the 1living character of the book. All

of these diverse strnnds find thelr justification yet their limi-

tations in the Essays on the Gita of Sri Aurobindo.

In the exegesis of the Upanisads one of the points
vith vhich the schools of Vedanta have wrangled 1is the relationship
~ between the individual soul and the Supreme Self. The positions

reached fall into three main categories: non-dualisa, qualified-
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non-dualism, and dualism. Sri Aurobindec has shown:

These three attitudes correspond to three

truths of the Brahman which are simultaneously

valid and none of them entirely true without

the others as its complements. '
We cannot embark on a discussion of the method followed by Sri
Aurobindo in his new interpretation of the Vedas. Our aim here is
only to point to the scriptural logic of the Infinite as demon-—
strated in the exegesis of Sri Aurobindo. The Vedas were understood
previously in a very narrov sense. While traditionally the Vedas
are supposed to be revealed words (ékuti), in practice they were
relegated as Karma Kanda (given to ritualism), and the Vedantic
authors were commenting only on the Upanisads and other later
texts. Sri Aurobindo-does not deny the wvalidity of the ritualistic
interpretation of the Vedas, nor the naturalistic interpretatiom
mostly of Western scholars. But he says that these are not the
only senses, and certainly not the most important sense of the
Vedas.

The Veda 1s primarily intended to serve

for spiritual enlightenment and self-culture.

It is, therefore6 this sense which has first

to be restored.l '

The Upanisadic sages-fefér to the Vedic sages as ‘their source and

authority. There are luminous hints in the qunisads of the

Isr1 Aurobindo, Ida Upanisad (Pondy: Ashram), p. 28.

105:1 Aurobindo, On the Veda f?éndy: Ashran, 1956},

p. 38.
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spir%tual meaning or symbolic character of the Vedic sacrifices.

But how did this deeper sense become‘overshadowed{ll Where lies S o
the difficulty to fathom that meaning? It is not the archaic “‘{7
language of the Veda, not even the unique mode of thinking in T
concrete lmages that.poseé.as the bar, it is the deliberately

symbolic diction in which the true, inner sense is hiédén under

the veil of an external sense that is the real difficuley.

The hypothesis on which I shall conduct
my own enquiry is that the Veda has a double
aspect and that the two, though closely re-
lated, must be kept apart. The Rishis
arranged the substance of their thought in
a system of parallelism by which the same
deitieswere at once Iinternal and extermal .
Powers of universal Nature, and they managed B

’ its expression through a system of double _ :
# values by which the same language served
for their worship in both aspects.12

4L e ea e

+

1

We are'noé prepared to examine how this-paralleiism works. kapali
Sastry has commented (in Sanskrit) om the Eg_!ggg_folléwing t?é key
obtained %rom Sri Aurobindo. The English franslation of the
Introduction to this éommentéry in which he gives the gist of the
method.and.the conclusions arfived at has been acclaimed highly

by a number of reputed scholars in India. We give below briefly

ll"Alrendy in the Brahmanas they are guessing and specu-
lating about the meaning of the hymns". V. Chandrasekharan, "'Sri
Aurobindo and thé Veda", in Sri Aurobindo Mandir Annual, 1942
(Calcutta), p. 182. T '

Y

R4, :hé"ﬁiﬁu, p. 38.
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™ .
-

the substance of the Veda that comes out as a result of the method

of enquiry initiated by Sri Aurobindo.

_ h)
The central'gim, with which accords all the
rest in the Veda, is the seeking after the
attainment of the Truth, Immortality, Light
«...We have to be newborn into the truth, to
grow in it, to ascend in spirit into the
World of Truth and live in it. Such a
realization alone is to pass from mcrtality

to Immortality, to unite with the supreme
Godhead.

Here is the second doctrine of the Mystics:
there is an inferior truth of this world
because it is mixed with much falsehood.
There i1s another higher truth, the Home of
Truth — 'The Truth, the Right, the Vast' as
described {(taught) in the Mantras....

In the world-journey our life is a battle- -
field of the Devas and the Asuras; the Gods are
the powers of Truth, Light and Immortality asond
the Asuras, the powers of the opposing Darkness
....To them [the gods] offering of whatever is
ours is made; receiving all that is given by
them in return, we shall be enabled and compe-
tent to ascend the path of the goal.l3

That this substanee of the Rg Veda is fundamentally one with those

iy

of the Upanisads _and the Bhagavad Gita is evident and is, therefore,

significant.

13K§pali Sastry, Rig Veda Samhitd, Vol. I, Introduction
(Pondy: Ashram, 1952), p. 46.
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Chapter IV

Eschatological Vision

I. The Superman

It is difficult to form a clear idéa of the Superman as

conceived by Sri Aurobindo. He himself describes the Superman in a
tentative manner since Sﬁpérman 1s as yet not a reality. None of the
great spiritual personages like Buddha, Krishna, Jesus was a Superman
in thelr historical existence. Sri Aurobindo alsoc could not supra-
mentalise himself tﬁoroughly. A complete Superman is expected not
only to live in the infinite conéciousness 1nwar&1y but also to mani-
fest the same in the moét'exterugl aspects of his life. It is this
point that'makés a Superman fadically different from spiritual men.

] ‘ The spiritual man 13 one who has discovered

'

e his soul: he has found his self and lives in that,
- - 18 conscious of it, has the joy of it; he needs
nothing external for his completeness of ‘existence.

This has béén thefgoai by and laréé so far in the history of
gpiritual gffortT Imperfecciou of the body, and for that matter of
phenom;nal existence, was taken foftgranted;lrealization of truth and
liberation was considered aﬁ iﬁner.affair. Thig division between the
inner aﬁd outer, spifitunl gnd-phenanenal is what Sri Aurobindo attempted
to abolish. -The Superman is the realizhtioq of‘this.gin. Metaphysi-

cally he has sh ‘3$h;: che;physical is the manifestation of the Divine

L
1A
1t
N -
— - B I3

lfgé Life Divine, Book'II, Chapter 27, p. 887
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and has the potentiality of being a conscious instrument of the Divine.
Any spiritual discipline promotes certain purification of the body and
mind. But what Sri Aurobindo aims atr is complete divinization of tge
embodied existence -- body, life and mind. In the history of evolution
higher development in consciousness has been accompanied by a corres-
ponding higher orientation of the other members of the being. Thus the
human being has a finer body and more refingd vital life compared to
those of animais. Similarly a higher éonsciousnesé than the mental .
needs a better foundation for 1ts fuller manifestation. Purification
of the mind or the wvital (EIEEE) removes the obstacles éo the inner
contact with higher consciousness. But this contact takes place in a'
state of'trance —-- Samadhi, or as the Upanisad has put it, in the state-
of deep sleep — sugugti. It is possiﬁle to bring something of this
inner realisation to bear upon life on the surface. But this does not
amount to any radical change of the surface existence; body life and
nind remain basically whaﬁ they are, subject to the modes of nature,

the three gunas of Sankhya. And "so long as an irreducible quantity of

imperfection is acknowledged, a tremendous hiatus is caused between the

Divine and earth—existence" 2

Transformation of Nature: Paychicisation.

This hiatus could be bridged through a process of transformq—
tion. Sri Aurobindo has divided this process into three stages. The

first is Psychicisation, which means the organization of the whole life

\

and experience centering round the soul or the psychic being. The soul,

as we have seen in the previous chaﬁter, i{s involved 1q individual life;

‘A
o

2K D. Sethna, The Visjon and Work of Sri Aurobindo.
(Pondy: Hother India, 1968) p. 66.
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2
it is fundamentally the same as the Transcendent Brahman and retains

its basic purity even while in the twilight of the world of becoming.
Reality is biume in the whole hierarchy:of the manifestation; -~ in
every leval there is a being and becoming, a Purusa and Prakriti,
male and female and so on. In the physical there is a physical being
and the physical nature, so.in the vital and-mental levels vital and
mental beings and natures. These beings are emanations of the Psychic
being in these levels, even.as‘the ego is the ;Eadow of the Psychic

<
béingroghghg surface consciousness. The céntral'truth of an embodied
existence 1s the Psychic being. It has been secretly guiding the life
of an individual through all its deputies at different levels of exis-
tence and consciousness. For a perfect development of all these levels
of existence and their integration tola hagmpnidus.whole it Is necessary

-

that the bsychic be;ng is brought forward and giv;n tﬁe overt leadership
of the entire individual existence.  (THis would amount to aﬁaréness of
the Psychic as one's real being; its conscious leadership would mean
awareness of, and relativé mastery over, the subliminal layers of Sur
consciouéness which are the f%ai d6main of the physical, vital and mental
beings. Comﬁleca awaré;egelof the ﬁhole complex web of our existence_
and perfect harmony and 1n;eg£5tion of it centering round the Psychic
521“8 isighe ain of Psychicizatién. vaiously.tbis programae is intended
fo; a richer life on ea?th éﬁd eventual transformation of the whole life.
Integral auarééeéé'and'ps}éhicizatlon of life would 1ncv1ta$ly be
accompanied Ly great self-knowledge and creative self-expression. Th9se
vhose aim is a relé;se froo earthly ;xistcnce’uhuld not go for such a

programme. Again transfornation}prcsupposes'thc,fundunental unity of

the lover grades with those of the higher, and we have 3073 that the
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archetypal realities of the body, life, mind and psyche lié in the Sat,

Chit, Sqfr'ormind and f\nanda respectively.

s N e
Spiritualization: .

However, Psychicization will have to be followed by Spiriiqali—
zation. 1In Psychic%zation attention is focussed specially on the devel’op-~
ment and organization of the individual centre of cousciou#neés.
Spiritualization results from a further heightening and videning of the
consciocusness.. Psycﬁicization refegs more to a vertical development;
the inner being turns to the Divine and absorbs as much light and force
for internal harmony and integration of the personaiicy as possible.
Spiritualization refers more to a horizontal growth. The aspirant comes
out, as it were, from the individﬁal centre; realizes identity with the
Transcendent and Universal Being, becomes absorbed in the experience of
infinity of Biiss,ia boundless Light, a boundless Power, a boundless
Ecstasy. These»eiperiences as they settle down on the stillness of the
~ idhira (receptable —- body-1ife-mind-soul) have'an effect of enhancing

the capacity of the adhdra; and then conscious and deliberate effort to

»

draw more ané more of these high expgriencé#ﬁaﬁd‘hake them work on the
cells of vthe body,rthe fibres of the eﬁotional and mental life results
in a kind ég change of the wvhole gggégg. -The body—life—nipd_canplex
with its different levels is no lqnger auﬁjected to the nodes of nature
| as before, the play of higher divine fordes in its fibres has made ft
considerably different, many of the pétentialitiés have been reicascd
aond it {s almost Eeady'fbr a comoplete transformation uhicy wvould mecan

transformation of the Adhdra into divine body-life-nind-soul complex.

A
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Supramentalization

A
¥

.
This ;adical transformation needs the Descent of the Supra-
mental Truth-consciousness, the_sovereign dynamism of the Divine into

all the layers of the éégéra and 2 corresponding release of the same
G .
Truth-consciousness involved‘in Prakriti (nature). Nothing short of

supramental descent can complete the process of Transformation. "The
supramencalaLight—Forée can alone handle each element of human nature
with a masterful finality".3 The humaé.hatureois verf complex. For.
instance, what we call miﬁd has got three distinct levels -- physical
, ;
mind, vital mind; mind proper. Physical mind is that aspect of mind

which 1s concerned with the;exte:nal mechanical activities in daily

life, vital mind is that part of the mind which serves the cause of the

vital urges. 1In this way each member of our being hds a number of facets.

Congéguently, the human ddhira is found to be:-a terribly complex thing.'
Transformation is therefore bphnd to be a laborious and tardy procesé.

We shall deal with thisg in greater pgtail in the subsgqpent sections.

It suffices béré'to say that while spiritual mén have been satisfied Litﬁ-

. s
the inner realization of the Spirit, the gnostic being (one who has

known the supermind and has set out on alprogramme of diwvinization of
his nature) gtérts-frOm there.
The gnostic being starting from this new.
basis takes up our ignorant beconing and turms

it into a luminous becomﬁng of Knowledge and a
realized pouer of being.

' 3Rishahchand . The Integral Yoga of Sri Aurobindo.
part 11, (Pondy: Ashtam). p. 239. . )

“Ihe Life Divine, Book.IT, Chapter 27, p. 871'.

P
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kn arcomplished gnostic being would be the superman proper; a supra-

a . - .
mental transformation would consummate the ascent of man to a-higher

soage.of éﬁoloéion.

P

Other cognate concepts:
©1) Jivanmikta a - o . . oo

) o

The special feature of the gnostic being or the superman

could be brought into relieffﬁy comparison with Jivanmukta in the

«

Vedanta tradition, and with Bodhisattva in the Buddhist cradition.
Paul Deussen, is of the opinion that :he distiuction betueen dif ferent

types of emancfpation (mukti) is a. later development ie., 1c 18
L Lo

not to be founo in the early and major Upanisadae

-

w

N The compariaon (pf life) to the potter's
.~ .) " .wheel which ceases turning when the vessel
. (deliverante) 1s fidfshed belongs to a later
. period, likeftho distinction between: those
. - who aré-first delivered in the hour of death
.- o (videhamukti), and those who are already de-
s ' livered Jhring their lifeutimaﬁ(jivanmukt ).

ff

Emancipation has' in fact’ bean diacussed in all the Upanisads' it results

from the knowledge, rather, the-reaiization of Brahman. - In the GI;& ve
LY :/ A
have descriptions (Chapterq II and L'A) of;; man who is emancipated while

. (\ . .
yet livibgn,[ . T
Ad%aita Vedanta has diﬂcussed the concept of Jivanmukta very
\‘. th N
:horoughlyr Here we should a:tempt ‘a briof rcsume follouing an author

*

\:ho made emancipation in Advai:a Vedanta his special field of onquiry

Jivanmukta is one who hns che tealization of the Brahnan
' T iy g™ . :
but uhose body and uind\persist for aone—tine. nnd "in. th3 intervnla of

his absorption in the be&p:ific viaion he must be aware of thc world fa

v

L

. — e * o]
5Pnul Dcusaen The. Philosophg,of the Upaulsads. “New York-
Dover Publications. 1966 P~ 356. - .

£

.
3 qu;-o
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time also™.® Even when he comes down "té;the attenuated shell of the
differentiated ago",7 the potencynog his experience remains. He can
never be the normal man he was, his values are changed altogether. In
the image of the GItd (II.69), what is night to the ordinary man is day
:ﬁ?,him and vice versa. He goes beyond good and evil, gﬁes inwardly
beyond the world of multipliciéy, the cycle of sa;;Era.' "He realizes
that worldé are but the waves of the Soundless ocean that he is -- their
rise and fall do not affgct him". 8 For such a man it does not seem to
be possible to engage in any meaningful action in the world But this
is a controversial subject in Advaita. Warrier writes, "In numarous

contexts, Sankara vehemently argues that action and perfect kncwledge .

r

are utterly incompatible".9 But others have interpreted Sankara's: agtion"
differently. According to them, Sankara "takes Xkarma in a technical

sense. and’ understands by it only such actions as are performed with the-
_sense of egoistic agency:;;d claims on the fruits thereof“.lo So

achrding to them.desireiess actioé is possible afCerJliberat;on, rather,
liberated people do act in the world out. of coﬁpusslon for others. But
eveﬁ this line of thought §ould maintain "the mukta has no illusions that
he is helping the world. He knows ‘that the world T&quires no help from

b 1L . ' |

'~ From this account what we gather is that even those who favour

~ o

T G. Krishna Warrier, The Concept -of Mukti in Advaita
Vedanta. (Madras: University of Madras, 1961). p. 488,

"mbid., p. 490. - :;;;Z,.*
9319;5., p. 491, e | ol
O1btd.,-p. 492, o
101b14., p. 493.

U1h44:, p. 496.

# . B
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action after liberégion do not mention any other purpogse of action than
helping other individuals in gettiﬁg out of the bondage to the world.
Others obviously think that.emaucipdtion and action are not compatible.

Yet there is another schoo{ of thought within Advaita which would not -

favour the concept of Jivanmukta at all, - -
FJ
- Certain teachers of Advaita do not whole-

heartedly uphold the_doctrine of Jivanmmukti,
For instance Sarvajnatmamuni, the auther of
the Sdmksepa sarIraka, maintains that after the
dawn of the saving Knowledge neither nescience
nor its products like the'.body can ever igpear
to exist. Sadyomukti alome is {n order.i?

)

Y

Be that as iﬁ ﬁay, }t may be said qhatfiu the conception of JIyanmukta

the basic desire is getting out of the cycle of birtﬁ aﬁd death, i.e.,

samsara; what happens afterwards 19 insignificant. Secondly, the
transformation that takes place in the Jivanmukta is ﬁas#cally in his .
consciousness. It has undoubtedly aw effect on the external existence.

The emancipated'bec&mes altogether a different man, yet no attempt is _ }
nade to organize ﬁis external life systEmaficnlly for a meaningful action -

in the world. In the words of Ramakrishna:
( He who has secn God roams about, aomb:lmes-

- . like a mad man, sometimes like an -unclean _
spirit, feeling no distinction between cleanli- )
ness and its opposite....Sometimes, like a

child; he attaches his mind to nothing, and

goes §H°“t with his clothes bundled gn hisg

arms. o :

Thirdly, the whole;thing is. individual == liﬂpration_pf one perscn in S
. . .

particular. Even where action in the world is involved the primary

' S

zotive s to help - other individuals to get out of the cycle of

birth and death.

12144, p. 486, —

13savings of Sri Ramakrishna (Madras: Sri Ramakrishna _
Math., 1960), p. 300. |
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In contrast, the conception of Superman is basically con-
cerned with the earth-existence, earth-condciousness, earth-11ife.
Spiritual self-knowledge, and for‘th;t'maiter liberation, is not the
goal, 1t is only an indispensable means to a greater life on earth
not only for theulibérated person but for all others. It 1is intimately
linked with therideé";ffaﬁ“ebﬁlving life on earth, that is, it is the
intention ofﬁzhé‘Diviné to éarry the eﬁélution forward and that the
stage has been set for it from the very beginning. Diwvinization starts
in this Yoga after plenary realization of the Divine, but from the very

i .
beginning the discipline is geared to transformation of the members of
the being. Whatever inner light, péace. and knowledge.is obtained has
to be transferred to the physical and the vital for them to absorb and
assimilate. The whole procgés of transfor;ation is complex and necessarily
varied due to the varied nature of 1pdiv1duals; the discipline, i.e., the
Integral Yoga, céuld not be a mbnolythic-thing. It is of necessity
broad-based and it has to keep room for wide variations in human néed

/

and propensities.

2) Bodhisattva ("One who has bodhi or pe?fect wisdom as his csseonce”
| -- Monier Williams.) |
The ‘concept of Bodhisattﬁa stands.lconpared to that. of
Jivanoukta, for a greater toncarﬁ about the world. Of course ihu ideai
of Bodhisattva d;veléped ga a protest against that of arhat. Early
Buédhism put up the Ehage.of an arhat as the goal for 1ts followers.
An arhat was one who ) T " ' i
"had laid down his burden. He had lived the

holy life. He attained undeftled and final
enancipation of mind and heart. He was alone,

a
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zecludeﬁ,lfealous, earnest, master of
imself", 49

In numerous Pali canons arhat has been described in similar vein.
Arhats were individualistic in their aim, indifferent toward other

people, they seemed to be preoccupied with their own release.
S '
The bodhisattva doctrine was promulgated
by some Buddhist leaders as a Protest against
this lack of true spiritual fervour and
altruism among the monks of that period

[three centuries after Gautama Buddha’s
death]“.ls \

There were other concepts similar to that of arhat; namely,

sravaka, pratyeka-huddhal All of these were condemned as inferior to

that of Bodhisattva "in many passages of Buddhist Sanskrit literature".l®
The concept of Bodhisattva itself has undergone changes, and the numerous
facets of this concept .and the developments over the centuries and in
many lands is an interesting study by itself. Howevef; what is relevant

for our present study is that "a bodhisattva strives to become a Buddha
by attaining perfect EEEEEH-IT not so much for his personal liberation -
as for helpiﬁg others. He takes a vow not to enter inte nirvana as

long as all others, all sentient beings, are not ready for ft. It isa

RIS

great sacrifice that he attempt to make for -others. Later on in

i
'f«r
14 Har Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit 3
Literature  (Delhi: Motilal Banarsidass, 1970, f*rat published in
1932), p. 2. : B '
15

61444, p. 17,

————

Yibga., p. 1. ; :

Ibid., p. 3.
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Hahavana this ideal of sacrifice developed into doctrines of transfer
of merit, taking the burden of athers, and so on. As Coomaraswamy

writes,

A doctrine specially associated with the
Bodhisattva ideal ig that of the parivarta or
turning over of ethical merit to the advantage

of others, which amounts very nefgly to the
//’ doctrine of vicarious atonement.

- The image of Bodhisattva — wise, self-possessed, given to
the service of all others -- is noble indeed. But aers also the aim
is getting oﬁt of the world. The world is suffering and there is no
hopé of any blissful life on earth. And, again, the redemption is
individual -~ one b; one all the millions of people are to be free,
no congeption of evolution or general elevation can be adduced from
this. Some superhuman powers are attributed to the Bodhisattva, but
these are more mythical than real.. These are not based oa any idea of
transformation of the human parts of the.Bqdhisattva. The Bodhisattva
turned, in popul;r religious imagination, into S0 many saviour gods
and in this way they came to be aﬁtribuﬁqﬁ}with all sorts of super-
hupan powers and. knowledge. The Bodhisattva has, in fact, cgased to bg_

a living concept for want of concrete instantiation in contemporary

history.

- ls&nnnda Cocmaraswa:}. Buddha "and the Gospel of Buddhiﬁa
(New York: Harper Torchbooks, 1964, originally published in 1916), .
p. 231. .
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Other Concepts of the Superman.

-

Nietzsche

The very use of the expression 'Superman’ brings in Nietzsche
into the picture, for it was this German thinker who spoke first of
the Superman in ihe sense of something surpassing humanity. Sri Auro-
bindo was aware of this and he made it a point to distinguish his
goﬁception of the Superman from that of Nietzsche. His reference to
Nietzsche's Superman as 'blonde beast'l? way suggest that he shared with
the English-speaking world some misconception about Nietzsche, but we
fily.do not see any lack of understanding on the part of Sri Aurobindo
‘ the core of Nietzsche's imspiration.. He acclaimed Nietzsche as
Uth m;st vivid, concrete and suggestive .of modern thinkers".2?
ad no{difficulty to see Nietzache's affilia?ion with Heraclitus —
"as 'is ngaclitus among the early Creeks Se founded his whole philoso~
phical thought on this conception of existence as a Qasc Will-to-become
and the world as a play of Force”.%! And we may well say that in this
he 'saw his own affinity with Nietzsche and with Heraclitus. The

'mystic fire' of the Vedas which inspired hin so much has been conceived

by himilike this:

19The Life Divine, Book II, Chapter 28, p. 945. o

205r1 Aurobindo, Heraclitus, (Pondy: Ashram) p. 18,

o
211pid., pp. 18-19.
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By conscious force of the Godhead the worlds
have been created and are governed from within by that
hidden and inner Control; Agni 1s the form, the fire,

the forceful heat and flaming will of this Divinicy.....
He is then, the Will, the Knowledge-Force of Ehe Deva;
secret inhabitant of Matter and its forms, 2

Sri Aurdb;nqo also praised Nietzsche for bringing in a
spirit of dynamism to European philosophy which the latter had lost
due to its separation from religion since the days of later Gréek
thought. o

| It is }he great distinction of N;etzsche_among
later European thinkers to have brought back something

of the old dynamism and practical force into philosophy.

And we know how forcefully Sri Aurobindo has combined in himself

the dynamism of religion and the force of thought, and that Nietzsche,
in the stress of this dynamism has "neglected unduly the dialectical
and metaphyéical side of philosophical thinking"za is a fact recognized
by Western ;dﬁolars as well.

However, ﬁhe causes of‘miscon;eption about Nietzschc are
many: 1) inadequate translation, i;) difficulty to understand the
meaning of Qpa:-he.wrote, iii) 1nconsis;engy in his 1de;s, iv) é&ubcraptrﬁ\
incontrollable utterances, v) his sister's remark to Hitler'that he.uas
the Superman of Nietzsche's vision, and so on. Mﬁrtin He{degger, himsolf
a grefit thinker, représented Nictzsche at his best. About Nictzsche's
éonception of the Superman he writes,

| Nietzsche does not give thé name "Superman”

to man such as exists until now, only superdimensional.
Nor does he mean a type of man who tosses humanity aside

)

225r§ Aurobindo, On the Veda, (Pondy: Ashraa, 195§1d394—£oo-o1;<

Ibid., Heraclitus, p. 55. i

21b1d., p. S5..
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It may be noted that at the first Nietzsthe spoke of a 'higher
man’, and not superman. He designated this type also as 'Free Spirits’,
TGooﬂ Europeans', 'Oligarchs of the Spirit', etc. 1In his Beyond Good
and Evil, Nietzsche sought signs and symptoms of the emerging higher
type in Europe -- Europe being very much in the vanguard of humanity
at that time. The conception of a higher man here is obviously that
of a master ruling over and despising the herd, who are "as much in need

of a master and commander as of their daily bread".26

<
"

Nletzsche's Superman

Y

Nietzsche developed his conception of the superman with
assumptions completely different from thoge of Sri Aurobindo. By an
appeél to the sense of history, he asserted the sole reality of the
Beconing. Everything is changing, nothing is static? belief ip the
eternal is the result of a psychology of fear. Those who faca reality
in its unstable flux and apparent meaninglessness get terrified and, -
to escape from that terror, they posit some kind of eternity or ﬁﬁrdannncu
behind the flux and movement. In 4 brilliant exﬁoaition of thnrcore
of Nietzsche's thought, George Grant writes: ". .

The'dcaite éo assn;t some parmancnce is

particularly pressing among those who have begun
to be aware of- the abysmal void of its absence,

ZSHeidegget. Martin, 'Who is Nictzache's Zarathustra' in
The Review of Metaphvsics April 1967 (Quarterly) (Haverford: Haverford
College; Philosphy Education Society) Tr. Brud Magaus, p. 416.

26?. Nietzsche, Bovond Good and Evil (English traaslation by
Kaufmann), Part VIII, Sectlon 242 (New vork: A Vintage Original).
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And who wiig to turn away from such a cauge
of fright.

The belief in an eternal soul originates, according to
Nietzsche, in the same psychological necessity. But once we can see
through this psychological mechanism we can no longer stick to the
belief in the permanent.\ So according to Nietzsche, God is dead, that
is to say, God was once a living thing in the human mind. It gerved
as a kind of 'horizon', as a means of escape from life, butlit no
1onéer exists. Science has demonstrated fairly well that 1ife and
nature can be explained without any reférence to the Eternal and without
any id;a of final purpose. What about religion then? 1In the modern
West, at least (and Nietzsche is very conscious of the domination of
the rest of the world by Western values), reliéiou survives oaly in the
secularized form of a belief in progre§$.' Natu;ally Nietzsche has no
respect for this seductiye belief in #rogress.: All 1llusions, religious
and secular, mﬁst be given up to be able to see life as it is and to
accept it heroically. Iilusiods like qu\and Eterhicy are inseparably

-

connected with morali:y, good and evil, heaven and hell, and so on.

All these must be thrown out for life to assert itself in its naked fury.

Yes, life is a fury, a fire, an urge, an icpetuous will for power.

To speak of right and wrong per se makes
no sense at all. No act of violence, rape,
exploitation, destruction, is intrinsically 'unjusc’,
since life itself is violent, rapacious, exploitative,
and destructive and cannot bo conceived otherwise.28

= '
27deorgc Grant, Time as History (C.B.C., Canada, 1969),

2a‘l‘hc Ceneaiogy of—HoraIa. Sccond essay, Section XI.
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This will to power takes devious courses for self-fulfillment
if thwarted in. its natural self-expression. Nietzsche ;ees a kind
of perversity, a spirit of revenge, in most of our institutions —-
ethical system with its formula of good and evil, virtue and vice;

judicial system with its rule of reward and punishment.

The Spirit of revenge: oy friends, that,
up to mow, has been mankind’s chief concern...

'Punishment’ is what revenge calls itself:
it felgns a good conscience for itself with a
1ie.23 : :

Rationality itself has gone to suppress life by ministering to the

-

ideas of truth, virtue and so-called happiness.

It {rationality] identified reason with virtue,
and virtue with happiness and grounded this
identification in the primacy of the idea of
the Good.30 " ’ '
M
Nietzsche wants to-see that life 1is released from all these fetters.

Only then can it become truly creative. But what does he mean by

the creativity of life? "Life wants to climb and in climbing over-‘

31

come itself". Man's overcoming himself would thus mean leaving

behind all the present values upheld by him. Up till now what has
been attained by man is rather insignificant.

I had seen them both naked, the greatest
man and the smallest man: all too similar te
one another, even the greatest all too human.

 The greatest all too small....that was oy
disgust at man. 3

29'0£ Rédcmption', Thus Spake Zarathustra.

3OGeorge Grant, Tice as History, .p. 28.

31'Of the Tarantulas®, Thus Spako Zarathustra, 5> ~ v

32

'The Convalescent', 2, :Ihus Spake Zarathustra.

[




224

TEus we see that Nietzsche's conceptionag; the superman
1s based on the rejection of Being and, for that matter, any-
thing permanent or eternal as well as on the necessity of going
beyond Good and Evil. In this respect the differen;és with
Sti Aurobindo are glaring. The foundation of Sri Aurobindo's con-
cept of the superman is a belief in the reality of the Etermal.
He accepts the relativity of all codes of ethics, and s#eaks of
the necessity of goi;g beyond, in Zonsciousness, all relativity,
but he would not advocate rejection of ethics. It is through‘the
discrimination of good and evil and the rejection of one in favour
of the other that one can go, according to him, beyoﬁd zoral{ty and *
into the Supfeme Good. |

However, there ;re certain stroné points of igjtact between
the two concepts of superman. In both, evolution intc the higher
type 15 an act of freedom on the part of man, it is not an automqtic
process in nature as in Dq;win's thought. Of course,.thefe is a
difference in the so;rce of freedom itself. For Nietzsche it i3 the
immaﬁent will to power, for Sri Aurobindo it is the soul, the
izmaﬁenn Digine. As he says, "Where there ia”po goul. there can be
no freedom".33

- Both Niet;sche and Sri Aurohiudo affirm 1life. Evolution of

the superman has to be here on earth in thelphysicnl vould. But for

Nietzsche, acceptance of anything eternal means the denial of life. But

- 33

Sri Aurobindo, The Superman (Pondy: Ashran), p. 17. .

d .

Y
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for Sri Aurobindo Being and Becoming are not incompatible, and a

spiritual discipline for overcoming oneself need not involve the

suppression of the basic life-urge.

Both of them develop their message in the context of time
and history. Nietzsche's appeal to the sense of history has been

referred to above. Sri Aurcbindo also speaks in historical terms
\ T - . )
According to him, the present cycle of human civilization has passed
through several stages: symbolic, tribal, conventional, individua-
—

listic, and is now on the threshold of thgﬂSpifi;;al stage. Only ,

T

through spiritual evolution can man solve the problems besetting
. _ . :
humanity. Accoxrding to him, history suggests that man must try at

this moment to evolve consciously into the superman.
}

The Process of Conscious Evolution

Nietzsche writes:
— The Supérman isithe peaning of the earth

-—— Let your will say: The Superman shall be

the meaning of the earth.34
So it is through an act of will that one can escape' the lot of the

s ke N

-'last man' and the 'nihilist' and try to fashion his future, 1.c.Faﬁ&e
his life creative.  But the prcdicamentais that one rmay will the

future, but one cannot nltef tht‘; pasf‘. "The Will cannot uill'bnck—L

wards".35 It is the paét, thestuzbles and sufferin®s that have gone

L co =

-

\\’/7 u 3a?inrdtﬁdstrn‘s Prologue', 3, Thus Spake Zarathustra.
o _ Beog Redemption, Thus.S#?Eépz“rath“Stra‘ |

|
o e
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before that give rise touthe spirit of revenge. "It takes reven&e
for its inability to go backwards".36 And this spirit of revenge,
as we have seen, leads to all kinds of. perversity; in other wordé, ] :
it holds iife back to the pést. Resentment and the spirit of re-
venge have to be overcome to make life free and to look forward
creatively. This 1s also possible by a supreme feat of will.
All "It was' is a fragment, a riddle, a
dreadful chan?e...until the creative wg}l
says to it: But I willed it thus'...
This is what has been called amor fati, love of fate, "held outside

}
any assertion of timelessness'. 38 o

From the Eastern point of view, it may be said th;t amor
fati is an extraordinary act on the partrof consciousness to liberate
itself from all bondage, make itself free and self-possessed. it 1;
a kind of tapasya (askésis),"_}t'is yoga in a ;pecial sense. The o i
Buddhists és well as Schopenhauerwould like to redeem wili from
bondage to the past by turning willing into not%willing. But thts
" 1s the way to get out of existence. Nietzsche would liberdte‘vill
by actept;ng the ﬁgfe;'saying "But I will it thus! Thus shall I
will 1t".39 This is how he.;ould embrace existence integrally;v/
?ﬁis willing the_pa?t is a hero;é.acc gf consciouséyss. a tremcnd?;g
power i{s needed for thi..-:t and l:he. resulet is chg ide:ftification_ with

Power {tself which 1s Will. Heidegger says,'The word 'villing’ here | o

= ——

-

37'0f,Red_cm;;tion', Thus Spake Zarathustra.
xiy ’

aceorge Grant _2, ‘cit., p. Al.
39

(=
'0f Rede::ptich' op. cit.
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eignifies the Being»of beings as a whole. It is Wi1l1". 40 K

Be that asg - it mey, even though we may see some kind of askesis

in willing the past it bears no oomparison to the elaborate system of

& N

yoga that has been developed by Sri Aurobindo as a means of consclous
evolution into supermanhood. " In fact beyond this willing of the 'It was'
and conquering the spirit of revenge‘we do not have much about the
superman and his'role in the world. His nature, extent’ of knowledge and
creative power his relationship with others, everything remaing contro-

versial, not to speak of many other fundamental questions of metaphysics

which he did not care. to dealfwith at all. Ernst Benz says:

1Bnp{if wefexpect from Nietzsche an answer ¢
to the-question of what this higher form of human :
existente, this coming superhumanity, will look likg'
in concrete ‘terms, we will be greatly disappointed.

Eric Heller, ar profound eppreciator of Nietzache has raised

] a N

§he question, "Did Nietzsche himself believe in the tru%h of his doctrines

L.

2 : ’ .
of the Superman,and_the Eternal R_ecurrence?"4 » All of these leave us .
with' the impressiOn that Nietzeche'é vision of the,euperman was incom-

. plete. It is true that he was no mere speculator,’ he wrote as an

- e E . . . -

ingpried mhn. As Jaspere ‘writes: | B ' _Tg,“‘ i _ .
- ‘Nietzsche speaks-out of ‘his states, and . . .
none of his thoughts tquches a reader who does not
unconsciously enter the state in which it was thought o /
( by Nietzsche.aB, e ' :
4 tin Heidegger. "Who is Nietzache 8 Zarathastra , in
The Review of Hetaphysics. April 1967.
%
aIEvolution and Christian HOpe,-p. 117.
AZTQe Artist's Journey into the Interior, GNew York: Randon
House), 193. . : Lo . o ) ._('g? -
. . ) -
B Q3Knr1 Jaspers Nietzche: An Intré;uction toe the Understanding
of His Philosophical Activity, trans. by Wallraff and Schnitz (Tucson: _
~ The Univcrsity of Arizona Ptcss. 1965). P. 339. - , ‘ ‘ .
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His thought did touch Sri Aurobindo very much, otherwise he would
not have mentioned him so many times in a numbér of his,books.

ﬂoyeyer,_a master yogl like Sri Aurobindo may well question the

L

quality of these 'states' of the first speaker of the superman.
Sri Aurobindo's remarks about Nietzsche's inspirations are at once
an appreciation and a critical evaluation:

Nietzsche first cast it [the seed of the
thought of a higher species on earth], the .
mystic of Will-worship, the troubled, profound »
hal f-lumihous Hellenising Slav with his
strange clarities, his violent half-ideas, his
i:) rare gleaming intuitions that came marked with
the stamp of an absolute truth and sovereignty :
of light.44 g

He adds,

But Nietzsthe was an apostle who never
entirely understood his own message. . His
prophetic style was like that of the Delphic <
oracle which spoke constantly the word of -the

~ truth but turned into untruth in the mind of
the hearer. Not always indeed; for sometimes
“he rose beyond his personal temperament and
individual mind, his European inheritance and
environment, his revolt against the Ch:i}t—idea,
his war against current moral values, and spoke
- out the Word as he had heard it, the Truth as
N, he had seen it, bare, luminous, impersonal and
A therefore flawless and imperishable. But for
the most part, this message that had come to his
inner hearing vibrating out of a distant infinite
like a strain caught from the lyre of far-off-
Gods, did get in his effort to appropriate and
make it nearer to him, mixed up with a somewhat
_turbulent surge of collateral ideas that drowned
tuch of the pure origiqal note, %3 _ .

“‘mé Superman, Op. dt.. pP. 2-3. B
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Teilhard de Chardin:

The prophesy about the Superman brings to_mind another

visionary; he is Teilhard de Chardin, a Jesuit priest. He was a

-3

Paleontologist and was deeplg 1n§olved in the scientific quesations

abou; human evolution. Certain mystical ;isions came to him persis—
tently, and he was convinced that man was destined to surpaas himself

and develop into the Superman. He has naturally tried to effect a
reconciliation among things raceived in visions, his scientific findings,
and the traditional Catholic theology. How far he has succeeded in

this is a matter of controveray to vhich we need not enter at all.

Teilhard is junior to Sri Aurobindo yet he was not acquainted with the

1

latter. It 19 1nterest1ng and in some way significant how the two
~ people with completely different_backgrounds came in some»vitalurespects
to almost %dentical ideas;-'ﬂéwevet there are differences too. So a
brief comparison ma} well bring'Sri Aurobiﬂdo's conﬁept into a greater
relief.

Teilhard recognizes a drive for self;exqeeding at every icvel

of earthiy phenomena. "All matter wants to 1ive, all life wants to
i

46
become man, and in man, it wants to join man's goal vhich 1s God." ‘

+

This 15 because of the presence of consciousness in hovever rpdimentary

.form. even in the tiniest aud’groséest of material particle. Teilhard

[

writes,
On the one hand we are logically forccd to
agsume the existence in rudimentary form (in a microscopic
i.e. an infinitely diffuse, state) of some gort of payche
. in every corpuscle, cven in those (the -megamolcécules and
below) whose complexity i{s of such a low or modest order

hﬁE. Bé;?“\Evolution and Christian Hope, Chnptor 12 .
(Sew York: Doibledey mvamm" -

LS

- > . el
B -3
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as to render it (the psyche) 1mpercepcible.67

It is evident that the hierarchy of the phenomena asg given

by Teilhard —- Pre-life, Biosphere (life), Noosphere (Thought),

Superlife, and Omega point is basically a hierarchy of consciousness.

And this consciousnessg beiow is not really different from the Cbn—
sciousness above which is governing over the entife movement of the
earth-1ife towards a greater fulfillment. While de;ending himgelf
agalnst the charge of pantheism he has emphasized the point all the more.

A very real 'pantheism' if you like (in the
etymological meaning of the word)‘ but an absolutely
legitimate pantheism — for if, in the 1last resort,
the reflective centres ¢f the world are effectively
'one with God' this State 13 obtained not by identi-
fication (God becoming all) but by the differentiating

and communicating action of love (God all in eveé'xone).
And that is essentially orthodox and Christiag.

Again'tﬁat the highes; type of man — surhomme will mean not
only higher consciousness but also a corresboﬁdtng change in the body

has also been indicated by hin.

It is a choice depending experimentally on '
the curfously underestimated fact that, from the _ .
threshold of reflection onwards, we are at what is
nothing less.than a new form of bilological existence.49

67‘l‘he Phenomenon of Man, (Col;ins: Foﬁtuna Books), pp. 329-}0.

6BIbid-' 'p- 338- -

Aglbid., p. 331. fheré is some scope of d;sagreement about
Teilhard's hope of a higher life in a material body. As a scientist
he was bothered, unlike Sri Aurobindo, by the prospect of a cosmic
death. Beatrice Bruteau, author of a numher-qf books on Teilhard '
writes ‘ - ' ‘ 7 . .
’ “Teilhard foresees the evolving spirit moving right cut of
the material vehicle, abandoning it altogether to .forny the super-person,
vhereas Aurobindo prophesies that the powerful spirit will extend its _
dominion downward and transform the material infra-structure into a fit
{nstrument for its own purposes.”

R ! _ ,

'Sti Aurobindo and Teilbard de Chardin on the Problen of Action’ in .
International Pkiloso hical rterly, Vol. XII. Ro. 2, Jung 1972, p. 199.
(New York: Fordham University). o

.-~ . %
L .
y .
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obviously Teilhard deoes not think in termms of individual superman,
he thinks in terms of a leap toward a higher type of collective exis-

tence. Dr. Benz has stated Teilhard's position very clearly,

The perfection of the earth thus corresponds to
the 'perfection of God' in the visible world. This
means that for Teilhard the genesis of the Kingdom
of God, the incarnation, will not occur as the sudden
eruption of something supernatural into a degraded

- world ruled by demons. It will rather be the ascent
of the earth and its metamorphosis into a reality
which has hitherto hardly been recognized. This 1is
a reality of 'a completely different kind', the: poiat
Omega, in which the noosphere will reach its summit-
point of uniformity. Uniform humanity will flow into
God, while God as the centre and axis, flows onto
humanity and will become visible in it.....

The incarnation of God 1is nqg.éigrocéss which
exhausts itself in a single and unique historical
person. It is a process of transformation which aims

at the divinization of manso But,‘ﬁﬁ)man, it trans-
- forms the entire Universe. N

STl Aurobindo also has used the expréésion 'fulfillment of
God in earth' not in the sense that God needs fulfillment but in the
seﬁse of God's greater participation in 1ife on earth, i.e., diviniza-
tion of earth. The idea of asceﬁt and descent i8 a key to Sri Aufobindo's
thought. 1In response'to thé asp£ration from the lowér nature the
descent of the higher nature takes plaée, the higher descendsut? take
up and integrate the lower. However, Sri Aufobindo is not:in favour of
uniformity.. Even at the summit-point (gnostic commduity} he envisages
infinite divérsity, and at a iower level he 1is definitely'againsf'uniforw
mity. He has clearly différentiated between unifornity and unity and .

has shown that uniformity is something dead, vhereas unity is something

that-ndﬁits of endless variety on the foundation of essential OQQness.

50evolution and Christian Hope, Tr. (CGarden City New York:
Doubleday & Co. Inc. 1966), p. 218.
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Teilhard on the other hand showed some enthusiasm for 'coIlectivization®.

S{r Julian Huxley has written about thig situvation apologerically,
However, perhaps because he was (rightly)
so deeply concerned with establishing a global
unification of human awareness as a necessary
prerequisite for any real future progress of
mankind, and perhaps also because he was by
nature and inclination more interested in rational
and scientific thought than in the arts, he did
not discuss the evolutionary value of cultural
variety in any detail.>1
Sri Aurobindo was deeply concerned about the unity of mankind,
he has written at length about world union; the Gnostic community he
visualizes is communistic, all the same he did not lose sight of the
fact that unbridled technology and socialization night throttle the
freedom of man, and freedom he considered fundamental to any real
evolution of men and his soclety. O0f course Teilhard was not unaware
of the importance of freedom in man's self-development. XNevertheless
it seems he counted more on external forces of unity, like technology,
socialism etc., — on "Socialization", "collectivization'", to use his
expressions, —— than on the internal process of heightening and widening
of consciocusness achieved through yogé; This is also the reason why he
thbught that the Cathelic Church, which had harassed him all through
his life and which idid not allow the publication in his lifetime of any
of his works embodying his ﬁuor:hodox visions, would bring about the
evolutionary. progression envisioned by him.

- Christianity now appecars to ke much less
a closed and established whole than an axis of
progression and assimilation. Apart from this
axia, 1 cannotsgco any guarantec of any way out
for the wvorld.” " | :

-

N

Slintroduction to "The Phenomenon of Man', p. 15.

32y i - : 2 1969, p. 36, taken
eilhard, E. T. Letters to Lecontine anta, + P .
from R. C. Zachner's book 'Evolution In Religlon: A Study in Sti Aurobinds
and Pierre Teilhard de Chardin, (szqrd:~C1arendon Press 1371, p. 7.
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It %eems that Teilhard was wanting not only in literary

background and knowledge about Eastern religions,53 but was also short

of, despite his many cosmic experiences, that Plenary realization of the
Transcendental Truth which makes one see that t;e scriptures also belong
to the realm of the phenomenal, and that utter Freedom is freedom from
everything. Creation is an act of Freedom proceeding from the undeniably
free One which is God. Had he had this exﬁefieuce he could have better

appreciated the role of freedom in individual and collective developzent.

A Resumé of the Field Covered So Far

We have tried to understand superman as.a philosoéhical concept.
The metaphysical foundation of this concept has been discussed in the
previous chapter. In the present section we have shown that the concept
is basically evolutionary? although the triple transformation necessary
for the evolution of the superman is not expectqﬂjip fake place auto-
matically as a matter of course, man's conscious'participatioﬁ in it is
essential. On the other hand, man's self-effort is n%t by itself
sufficlent to bring about the leap forward; n&i%;zeffort is only a part
of the cosmic design. The Descent of the Divine is the primary factor.

The brief comparison that ve have made with the two cognate

concepts of the East -- Jivanmukta and Bodhisattva -- has czphasized the

mystical basis of the concept and at the saze time has brought ;nto

53Zaehner writes, "It is, however, strange that Teilhard —
never came to hear of Aurobindo -~ or perhaps not so strange, for
though he had formed his own ideas about Eastern mysticism, he had
quite clearly not read even the basic texts In any kind of depth.
Had he done so, he would scarcely have dismissed Eastern oysticiss out
of hand as being perime, dated, how much less Aurobindo whosg_thought
s0 closely resembled his own". Evolution fn Religion: A Study .in.
Sri Aurobindo and Plerre Teilhard de Chardin (Oxford: Clarendon’Press,
1971). p- 7- ' ) . - -
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relief its evolutionary and this-worldly orientation. Comparison with

two other comcepts of superman developed in the West was also designed
to bring out the distinctiveness of the Indian concept, its being

intimately linked with a practical programme of‘épififual Discipline —-

Yoga.

o~

In the subsequent sections we are going to congider the

.-
A e

concept in its practical bearings. Issues such'as Qhat would be the
ch&racter of a supramental soclety, how the present human society would
evolve inio the higher types, what kind of freedom a superman.is likely
to exercise arehsure to throw a good deal of light on the concept of

the superman.




235 -

T\

‘II. Supramental Society

Superman is not superior man, but is a different type of
being. We have to stretch our imagination a good deal to form an
idea of what might be the collective life of the supermen. In fact
a full-fledged Superman is not yet a reality. By full-fledged Superman
we mean a person who does not merely possess the supramental conscilous-
ness but has effected a supramental transformation of all the members
of his being — body, life and mind. Such beings are still a very
distant thing so what is considered here as Supramental Society or
Divine Life is the anticipated life of a collectivity of‘people.who
have the experience of the Supermind and are trying to manifest that
Truth-consciousness in the details of their individual and collective
life.

A life of gnostic beings carrying the evolution
to a higher Supramental status might fitly be charac-
terized as a divine life; for it would be a life in
‘the Divine, a life of the begipnings of a spiritual
divine light and power and joy manifested in material
Nature. .

Gnostic beings are those wﬁo have the éxpcriencc of the :
Supermind -- that unitive consciousness which takes the uumanifest'an&

the manifeﬁt in a global view. Human society is essentially the product

of human consciousness. Similarly the Supramental gsociety will be the

'./ W

Lthe Life Divine, Book II, Chapter 28, p. 945.
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product of the gnostic consciousness of its individuals. A study of the

gnostic being is therefore the key to an understanding of the Supra-

mental Soclety.

Individuality of the Gnostic Beings:

The entire way of thinking, feeling, acting of a gnostic being
1s expected to be governed by the power of a vast Universal spiritualicy.
He is established in the consciousness of eséential ident{ty with all
beings, he is one with that Bei;g'which presides over the entire move-
ment of Becoming in the cosmbs. He may well be conéidered a 'Cosmic’
individual, "since all his action would be in harmony with the Cosmic
action”.? But would that mean that different gnostic beings would be
just automatons in the hands of the universal being and his forces?

In that case where would be the individualitj of the gnostic beings?
Does’not individuality imply distinctiveness? If the gnostic being cannor
act differently from that of the Cosmic Be%ng what would be the purpose
of his action then? And if he acts contra¥y to the will of the Cosmic
Being would it not mean his subjection to Ignorance? All these problems
are centéred round the question of pcréonality or divine individualism.

v )

While in ignorance everybody acts from the ego, with the dawn of suprexe
/ {’ .

E I ’
unitive knowledge the ¢go goes (except in the frontal organization of
" the body and mind). With the7¥éao§a§ of the aseparative phenomenal cgo
- - / ’ ®

does anything rcmain';f the nqntof‘fnowlcdgn? In this Buddhisn and

L
Non-dualist Vedanta‘are one. Buddhism from the very beginning deniea’

2rhe Life Divino, Book II, Chapter 27, p. 8B88.:

-
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the existence of any Substance in phencmenal existence. Advaita accepts
the existence of the soul only provisionally, phenomenally; with the
dawn of non-dualistic knowledge the soul drops out. Any state of
awareness which is short of non—dualitymcomes in the Advaita scheme .
N

in the category of Ignorance. Thege i8 no scope, 1f the Advaita logic
is followed faithfully, fof'indiéiduality in Knowledge. So some Advaita
scholars would not consider liberation éomplete till the physical
existence is given up. Ramanuja admits the existeace of the individual
soullafter the realization of Godl%ut it can assume a divine personality
only after getting rid of the body.

For Ramanuja theré is no Jivanmukti...

when it [the body} is shattered the soul is said to

attain the nature of Brahman and manifest its own

true nature.

Sailvism and Saktaism accept the idea of Jivanmukti, but e?@gx\\\
in them there is no real stress on life and action after liberation.
Saiva Siddhanta, however, states clearly that the action of the liberated
man springs from the divine in him. "All the deeds performed by the
freed are due.to the impulsion of God within thea.

Saivism and Saktaism do not reject the world as illusion nor
do they have any contempt for the body. Yet the question remains how
the action of fhe divine within the liberated assunes distinctiveness
from the action of the Universal or Cosmic Divine. Herec again Sri

Aurobindo resorts to what he has called the Logic of the Infinite and

says that the supposé& opposition 13 tha creation of the oind and its

= 35. Radhakrishnan, Indian Philosophy, Vol.'II. {George Allen
‘$ Unwin: London), p. 710..
4

'Ibid., p. 73l.
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“harncravictic way of operation through division.

In the supermind consciousness, personality
and impersonality are not opposite principles;
they are inseparable aspects of one and the same
reality. This reality is not the ego but the
being, who is impersonal and universal in his stuff
of nature, but forms out of it an expressive

personality which is his form of self in the
changes of Nature.-

Again, according to Sri Aurobindo, the true individual in
us Is no mere formation of the Universal Being and forces. It is
grounded in the Transcendent, it is a poise of.the suprajfgfmic in
the cosmos. "Both individual and universe are simult#;eous and inter-
related expressions of the same transcendent Being".6 N

For the fullness of the individual it is necessary that it
- B , 7
realize its unity with the Universal. "To be fully is to be universally”.
But for a fuller fullness it is necessary that the individual realizes

its transcendent character and- goes intrinsically beyond subjection

to Universal forces even. '"But thus cb_be univergally in the fullness.

— N " 8
and freedom of one's universality, one must be also transcendentally . d
VIhe individual becomes ope with the universal, acts in unison
with the universal will and force, yet in its {hnost essence it - -

 tfapscends everything. This is the idage of the divine personality as

| 5'i'he Life Divine, Book II, Chnpter-i?. p. 881.

6

The Life Divine, Book II, Chnpte£'27, p. 865.

-YThe Life Divine, Book II, Chapter 28, p. 909.

81btd., p. 909. - .
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§ri Aurcbindo puts up in his 'Life Divine'. Such cosmic indiViduqis

with gnostic consciousness will be htterly free within. But so 1$ng
as they carry a -body would they not suffer from certain serious

bondageé? The question of bondage comes from a deep-rooted gengé of

separation between body and soul —— one profane, the other saé}ed.

If their essential oneness is recognized, and if the assumption‘Af
! e
body is considered as a willful adventure instead of an unfortunate
ufiwilling alienation the question of bondage woula cease to figure
prominently. Certain limitations will surely be there so long as the
Egﬂy is not divinized. But this may not be conceived as a bondage,
"His [the gnostic beings] universality
‘'would embrace even the Ignorance around him
R - 1n 1ts larger self, but, while intimately
' aware of it, he would not be affected by it."
the greater is the hold of the inner consciousness over the outer
wembers (body, life and mind), the greater would be the participation

consciously in the universal lifa}fénq this would culminate in\i?oroughly

conscious divine life with the transformation of the members.

Norms of action of a Gnostic Being:

Now, with the personality of the gnostic béing accepted,
cozmes the question of his moral responsibility in his actions_and the
standard he is to follow. Here again we have to‘clearly distinguish 4
betvééé the mental‘andrthelgnostic consciousness. The mind functions
with a separatist ego as its éivoc. It is always in a s:aie of conflict,
it perceives itself.as sepitnte'ftqa all others, on the other hand it

is conscantly"botﬁeredlby‘conflictihg suggestions of_ita own thOugth

9The Life Divine, Book II, Chapter 27, P- §88.
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and {deas and those of the lower membersg — the body and life-principles. (
Tr 15 no master of 1its own house. S5 there is a necessity of an

external standard of ethics for the aelf;deveIOpment of a mental being »
and his smooth relationship with other members of the society. But

the gnostic consciousness ig entirely different. It is established in'

the experience of oneness with the Divine as well as with other selves;

and it is aware of what passes in the lower members. The'gnosfic

consciousness presupposes the harpaﬁy and mastery of the Piychic being
~

already established in the individual existence. So the gnostic being
acts in unity, mutuality and harmony with che Cosmic self and the
divine intention in other beings There is therefore no necessity;of

any external standhrd of ethics for the-gnostic being. People in

r

ignorance may not fathom the rationale of his free actions,_thay way

misunderstand or misrepresent him, but he will have no conflict with

them, he will deal with them accordingly as his unitive cong&{itiijii,_w——:
LA ¢ . ‘ :

inspires him to dp;"'- . BTN

o ~ALl the mental standards would disappear because’
all necessity for them would: cease; the higher authentic”
lav of identity with the Divine Self and fdentity with
all beings would have replaced them. ?here wvould be'no
question of selfishness or altruism, o onegelf and
others, since all are seen and felt as the one self
and only Bha: the supreme Truth and Good decided would
be done.™ - o , .

4

It 15 evident that the tode of being-and action of the gn&gtie

beings would differ accordingly as'the§r°develo?ncn5 is, and tHn‘coseic
situation tﬁey are in. - By dovelopment is meant the extept of their.
ability to mani{fest the gnostic consciougness in the acts of the lewcr

o

( 1%The Life Divine, Book II, Chapter 27, pp. B92-93.

&)
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members of the being, i.e. the stage of the supramental transformation

attained by them, But what about when the transformatiou is complete?
Would they act identically then?“ Sri Aurohindo warns against any
static conception of Becoming. Becomiug is in constant travail and
the evolution is endless. Att;reseht evolution is.taking place in

the Ignorance —— from half-light to further light. "There would
naturally appear in time many grades of the.férgher ascent of the
evolutive supermind“to its own summits".l} SeCéndly che cosmic situatfon,
i.e., time and place, remains an additional factor of distinctions of
activities. But if the ﬁactbrs of‘time and ﬁlace are ignored for the
sake of argument would thé two gnostic beings developed eqﬁaliy act
identically? Are béth expected to act in perfect ﬁarmony with the
Cos%ic‘will? Sri Aurobindo's answer is ig‘the ﬁegative, H;tsaysjthf
asséciatipn with popular 1magin;tion pf héaveﬁ,—;‘"the incessant

wl2

repetition of an eternal monotone —- must be given up in this connec-

tlon. It is"tb be realized that tﬁé'soul — the eternal‘individunl -
. 3 . .

i

is & poise of the Transcendent for the play of manifestation, of.

r
h

mulfiplicity\gnd endless variety. The pniqué status of the soul is the
" real foundation of variety and distinctiveness, and not so tmch the
stage of development and the factore of time and place.

A Supramental or gonostic race cf beings would not
be a race made according to a single type, moulded in a
single fixed pattern; ...each would be different from the
other, a unique formation of the Being, although one:
with all the rest in foundation of self anf gense of _
oneness and in the prinniple of his being.”"" -~ L

1

Mrpia., p;'ses '

v -12Thc Life Divine. Book II, Chnpter 28, p. 947..

13rhe Life Divine, Book 11, Chapter 27, p. 862.'
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a

As we haye séén supramental gnosis ig knowledge, power,
and delight, so in supramental soclety there will be an immense
play of power or knoyledge-will and a boundless delight of existence.
However such would in principle be the Gnostic communal life that the

details can hardly be envisaged,

el

7~

o ’3

e

M e, o
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TTT. Social Evolution From the Present to the Sﬁpramencal Stage

The gnostic beings and the mode of their actions as envisaged
by Sri Aurobindo appear to be too far away from the man as he is now.
The change of one into the other geems extremely difficult 1f not
lopossible. The change, however, 1s to be effected mostly by the
Descent of the Supefmind which would mean thé dirécéucperatién of a
different and radically puissant principle in the movement of evolution.
So far evolution is being governed by the forces. of Ignorance° with
the release from below and the descent from above of the Supermind
evolution itself will evolve, it will come ;nder the governﬁnce of the
Supermind; what now see;s impossible will be quite possible. However
Sri Aurobindo did not think of a sudden and wholesale change of the |
human mind and of human society.

e

It will not be a sudden revelation and effectuation
of the absolute Supermind and the supramental being as
v they are in their own place, the swift apocalypse of a
' truth-conscious existence ever self-fulfilled and com-
‘plete in self-knowledge; it will be the phenomenon of
the supramental being descending into a world of
evolutionary becoming and forming itself there, unfoldigg
the powers ¢ gnosis within the terrestrial nature.

noaiﬁ‘unfolding its powers in
terrestrial natuke would be a new creation, s ething that had nhvcr
y taken place before. Regarding thia phase Sri Au obindo is rather

in expericonce with

.

speculative in his writings. And aﬂ*he BTE" wor

1

;
L

l'i'hc Lffe Divine, Book II, Chaptér 27,
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the Supermind he slightly changed his conception. He visualized an
intermediary race, called by him "The New Humanity", between present
humanity and the race of the Supermen. This "new h#maniéy" will be
the bridge:between the two. 1In a series of artiéles written shortly
before his passing away in 1950, collected later under the title '

The Supramental Manifestation he has elaborated thé possibility of

humanity's evolving into this intermediary stage with the descent of

the Supermind.

~

The Mind of Light:

It is to be understood clearly that Mind in its pure form
and in its own realm is not how it wmanifests itself in man. (This 15
true of any level of consciousness particularly the overhead ones
-~ Higher mind, Illumined mind, Intuitive mind, Overmind.) Here in an
embodied human existeﬂce Mind labours with the wéight of the physical
and the vital. Mind, though belonging tﬁlthe lcu;r hemisphere, is a
subordinate“pcuer of the Supermind. It is incapacitated by the two
l;ver leVelg with which 1t 15 tied. One great effect of the descent of
the Supermind would be the liberat;oq of the.mind, to a large extent,
from tgé burden of ther;nconqgience. Fromlics present manifestation

as an 1nstrumeﬁ£'of half-knéwledge, wind will turn into a luninous

latelligence graspihg at truth with an assured case. This new mind.

' cffected out of the operation of the Sup;ruind in the sphere of carthly

.becoming has been called by Sri Aurcbindo the "Mind of Light', This

'Mind of Light' is going to.be the leader of the new humanity.

",
N

The fmperfections Gind the limitations of =ind in its present
L ‘

[

stage 15 taken for a part <{ts very nature. Consequently any idea
-3
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about {its transcending itself is naturally 100ke§ upon with scepticiam.
But Sri Aurobindo says that this is not really thercase. "For mind is
not in 1ts very nature an inventor of errors,...it is in its origin

a principle ?f light, an instrument put forth from the Supermind"2 in
the play of multiplicify. It has the potentiality to go back to 1its
luminous character of Truth vision. "It is this ;haracter of Mind

that will reveal itself under the touch of Supermind".3 Thig new mind
evolved as a result of "the intervention of Supermind in the earth-
nature"® would reorganize humaﬁ life and society. If our present mind
is considered as an‘iuatrument of Ignorance, the present society with
its laws and institutions turns out to be the product of Ignorance or
half-knowledge. The Miand of Light is, on the contrary, a mind
‘liberated from Ignorance. It is at its highest. "capable of passing into
the Supermind"5 alfhough it is certainly not the supramengal gnosis |
itself. Now how exactly ﬁould this new mind_briné about the new
humanityf and what/ would be the charac;er of the collective life of
this new humanitj-has not beéen elaborated by Sri Aurobindo. What we
gain in this idea of a new race is a link‘between humanit} and supcr;
humanity. Suéermind after its descent on some 1ﬁd;v1duals aﬁd thus on
the earth-npature will ;nitiata-a new princiﬁle, a new impeius in the

forces of evolution. The impéct will naturalily be universal. It will

not be limited to';hosc who open themselves to it, instead it will

25upramenta1 Manifestation, p. 99.

3bid., p. 99.

“Ibid., p. 96. ' N

Srbid., p. 123

l——
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touch everybody, even the subhuman levels will not go unaffected.
This new impetus and opening of the gate of higher consciousness will
enable a larger number of people to take advéntage of the sitﬁation-
and grow into more developed beings. It is these beings who will
take the leadership of humanity or the new humanity, as at present
the leadership is mainly in the hands of those who are most intelligent
and cdﬁning (the leaders of the new humanity would not have to be
cunning since new comsciousness will have a purifying effect on theﬁ.
and their relationship with the less developed humans will be of
genuine love and benevolence). As there 1s a hierarchy of intelligence
or menta% development in the present humanity so also in the new
humanity there will be a hierarchy of development and from among the
most developed will emerge the real gnostic-beingé.
At its highest it [the new humanity] would
be capable of passing into the supermind and
from the new race would be recruited the race

of supramental beings who would appear as the
leaders of the evolution in earth-nature.

-*
l

New Humanity:

The introd;ction of this new humanitj and a'gradatién within
1tsef;'has provided us with a link between huénnity and_superhumagity;
and has aléo made the vhole process gradual and plauéible. 0f co;rsc

_ there is a strong element of ‘leaﬁ' in the evolution of man into the
new man — the intervention of the Supramental amounts to that; but

it {s different from the Emergent theory of evolution since here what

_.~will emerge is already there latent in man; secondly, thislintnrvcntion

653praaentu1,Hanifesthtion, p. 123: .
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makes the future evolution plausible. Without the intervention of a

radically puissant element it is difficult to concelve of a genéral

elevation of the human wmind. Thousands of years of human history does

not_testify very positi;ely to any signific&nt progress of the human
consciousness.

As regards the social aspect of the new humanity, Sri Aurobindo
has always insisted upon the fact that man's society is the creAtion
of his consciousnéss. So the society of the'neu bumanity will alsc be ’
a creation of the Mind of Light, and certainlf it will be a different
thing from the present society. What is more(importanflis not the
picture of the society — which will never be a static thing — but the
right understanding of the emergiﬁg consciousness. Above all, this race
of the new hum&nity'is,likely to be ; transitional stage; hbmanity is
expected to pasg‘through a ser;eé of rapid and drastic changes before -
thc-new humanity and then the superhumanity ma} appear on the scene.
The focal point of the whole process is the descent of_the Suﬁcrmind

-

and its gradual forging out the emerging comsciousness.

Man's elevation and the resulting gap between animals and éuperman:

This link of a new hunanity has another significance. In the
warch of evolution, with the Eme;gence of a highcr éypc the previous
one is not eliminated. But Sri Aurgbindoc. rules out th; posiibility of
a human race thriviné side by aido.withltho race of Supe . The ncw
hgmanity flguf;s as a hope to ﬁan, ﬁc can’think of his gradunllelcvation
into that and evcntuallj'into the superman.. This would zean 6o break
between man and superman, In fact after ﬁhc appearance of the self-

conscious .man on the scene the forces of evolution vould not work ac

r
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mich on the external shape_and organism, it will be operative predomi-

nantly in the inner dimension — i.e., in consciousness. The superman
1s not likely to be different in shape from man although some subtle
changes are bound to come in his constitution as a result of the play

of a very different consciousness.

A total transformation of the body would

demand a sufficient change of the most material

part of the organism, its constitytion, its

process and its set-up of nature.’ -

Again, with the humanity rising into superhumanity would not

the gap between the<;ubh%fip;;nd the superhuman levels be too wide?
Sri Aurobindo contends that Supermind will bring about some kind of
elevation even in the subhuman worlds and in consequence the gap
would not be that big. He has not, however, made it clear what kind of
change he envisages in the subhuman levels. 1In this he seems to be
uncertain and very spéculative. The reason seems to be this: What the
Supermind will effect on the earth-atmosphere is something entirely

novel and dependent on many contingencies, so only the broad outlines

can be visualized, the detalls can never be given.

The Mind of Light further explained:

Now| the concept of the Hinddof Light if not apprehended
Cfeﬂ;l?. may give rise to giéundereﬁanding. Mind of Light is a
subordiqaté power of .the Suprﬂmentni gnosis. ‘Though 1t falls in the
lower hemisphere it leads directly ;o the higher. The new humanity
will appear with the rcalizntiqh of the Mind of LighF. DOE? it oean

that so far none of the gtéai saints and secers has realized this state

7Sﬁptnmcntnl Manifestation, p. 64.
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which is by no means the highest? <i9, not at all. The Mind of Light
has to be understood in the context of the Descent of the Supermind

on the lower members and\éheir transformation as a result of that.
Supermind ‘is the sovereign dynamism of the Divine. So far it has
acted on the lower nature indirectly. Its descent from above and
emergence from below would mean a very direct action of it on the
lower members. It will gradually supramentalize the body life and
mind. But this transformation has to be largely in terms of the lower
‘ members, that is to-say, body, 1ife and mind cannot cease to be what
they afe basically, only they will be prufied, and their highest
possibi}itiés developed. No startling miracle isfexpected but a steady
relatively faster reorganization is envisaged. In this proce;s of
Supramentalization of embodied existence Mind of Light represents an
intermediary stage.

Spiritual exﬁerience normally takes place in a deep gtate of
concentration with the activity of the body, life and mind coming
almost to cessation. These experiences are inner, they touch thé active
parts of our life but do mot éransform them. Certain c;ses of Yogic
power, miraculous feats.speak of some initial transformation :esul:ihg
from the impaét of the inner exﬁer@ence, but transformation as such is
rnot considered as an ainm nor'pursued systematically. The aim pf_trans—
fOr@ag;oﬁ is purely evolutionary. The descent of the Supermind is
expected to effect a chnnge-in the entire human_nat“rc;lit vill work
not oanly on the inneribeing but on the Bodily.nind. bodily life, and
bé&ily naiter. that is to say the most external and é‘°9°¢3t aspects °f‘

our life and action. Much of this external life-activity is carried om

in the subconscience, ui:houc conscious effort and mostly outside the

]
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contrel of the conscilous wmind. The action of the Supramental gnosis

would remove gradually the vells that separate the conscious and the
unconscious parts of our life sinc; it has the power to penetrate -and
engulf both of them. 1Is not it the secret origin and governing force
behind all things of creation? This penetration of the unenlightened
unregenerated parts of our life by the supreme light of the Supermind
is bound to be a Iaborioug preocess, it will invcive the rejection of
the habits of thousands of years. Do we mot carry the entire avolution-
ary past, Uithifl ourselves? And this process has two movements at
every step; An 1ndividua1, however advanced he ﬁay be in spiritual
knowledge and in the will to chanée, is interminably linked with all
others; every force every movement is universal; ch;nging gomething
would mean changing -a world of that thing. So is the great difficulty
and complicacy of the job. But thisrch%ngg is said to be.the intention
of 'the Divine, so it will be achieved ﬁg;gﬁgh_conscious participation
of forerunning individuals. So S5ri Aur&gindé-is never given to despalir
because of the formidability of the taék. Oniy at later days of the
cxperiment;tion with human nature he came’:o visualize an intermediary
race between the present humanity and the race of gnostic beings, the
intermediary gnosis that will govéi;.the life of this new humanity he

“wvd

called the Mind of Light.
3

In this inevitable ascent the Mind of

‘Light i{s a gradatiom, an incvitable stage. -

As an evolving principle it will mark a

stage in the huzan ascent and evolve a new

type of hunnn,bciugs.s -

. Ry . . s

- aThe Supranmental ﬁanifcstutibn. PP 126-27.

-
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V. Freedom of the Individual in the Gnostic Community

As we have dealt with the evolution of the gnostic com-
munity, the question arises: "What would be the nature and extent
of freedom of a gnostic being in that community?" The problem has

been discussed at some length in, Section II. (Individuality of

the Gnostic Beings) of this chapter. Yet we may consider the
1ssue here for further clarification. Sri Aurcbindo looks at
every social problem from the point of view of evolution, 1i.e.,
the progress in consciousness. It 1is, tﬁerefore, necessary to
considerrat what stage of the history of evoiﬁtion freedom appeared
as a phenomenon and how it did.
In the world of matter there is no sign of freedom,

everything is governed by the inexorable law of physical nature,
.in the vegetable world hardly any difference is noticea. It is
in the animaﬁ'kingdom that there is a éemblance of freedom. Animals
choose from a number of alternatives, leArn through trial and error.
But fé it not 'a fact that 1n‘mnking the choice they are prompfed
entirely by some.;;stinct? Thia-neﬁns that they are guided by
natural forces, real freedom.they do not-nctuhlly possess. It

. AT : ,
is in man, the mental being, thgiﬁh?éhén across real freedom. It
- is true that we are nls;'largely guided byriﬁstincts and vital
needs, yet we can fise.above the instinctual driveévnnd‘utilitnrlun,
considerations a.m'd act on ;he basis of our judgment of tﬁe right
and wrong.‘ugly and beautiful, perfqét and tpperfect. We can

~ choose to pursue Truth, Beauty,~Goo§ for their own sake. But
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from what part in us does this capacity to freedom arise? Sri
Aurobindo would say, using the figures of Sankhya, freedom comes

from the reflection of the Purusa on Prakriti, of the spirit on

nature. That is to say, the pource of freedom is the inner being,
the soul. In submental creatures the soul can hardly reflect
itself, it is in the menéal being that the soul succeedes in putting
some imprint of itself. From‘this it follows that the greater

the psychic orientation of nature, that is, the greater the body-
life-mind complex comes under'the guidence of the soul, tﬁe

greater the realization of freedom by an individual.

In Advaita Vedanta a gulf remains between the spirit and
nature. Nature is-AvidzE (Ignorance), freedom is possible only in
inaction, action perforce belongs to the realm of Ignorance. Sri
Aurcbindo has shown that nature belongs to spirit, Sakti nis
inherent 1n~§igg, Ignorance 1s not an Opposite‘prlnc;ple of
knowledge. -It is a limitation of knowledge made uil;fﬁiiy for the
adventure of creation, nature and all of its lavs are self-determina-
tion of the spirit 1tae1f.1 In this scheme it is possible for
" - nature to grow in kpowledge- or consciousness and thus eventually

to be a perfect instrument of the spirit. Free action is not only

1"Only if there is a soul or self vhich is not a creatiom,
but a waster of Nature, not a formation of the strean of universal
energy, but itself the former and creator of its own Karma, are we
Justified in our claim of an actual freedoz or at least in our aspira-
tion to a real liberty. There is the whole heart of the debate, the
nodus and escape of this perplexed issuc. The Probles of Rebirth,
PP- 94-95.
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possible here, but is the real goal. And freedom consists {n ob-
taining the knowledge of the self as the true master of life. So
long 2s we remain short of self-knowledge we are the target of all
sorts of influences, and our exercise of freed;; is only tentative,.
Real freedom comes when we can take our stand on the self, the
Archimedian station of leverage-huhence he can sovereignly nove

‘the world of his being".2 ‘ .

We were cons{@%i;ég?ghe freedom that a gnostic man is
expected to exercise in ;W;ndstic community. In the present society
we see a constant conflict between the individual and the community,
alth§ugh one cannot thrive withoqt the qther; The reason is that we
~ live 1h_the ego, feel ourselves As separate frono others; we .see
that ou;\ltfe—can have no fulfilment outside the collectivity, yet‘
we do not realize our unity with the collectivity sufficiently.

All ;he laws of sdglety reflect this ioperfection in our conscious—
ness. A man with supramental gnosis, would live in the unitive
consciousness of his self. His realization of basic-oneness uitb

all others would be‘flaﬁless. Ina co:nunicf of such people the .
basis of action would naturally be :utuqlity,'unity. and harcony. o
Here while someone conforms to thé nefdn‘ﬁfjgﬁé?éoézunity he does
that out}of no external compulsion o? ;gligéiiéﬁ:Put spontancously

as a law of hisloun being, as it were. Does this constitute

freedom? If freedom is understood in the sense of agl{j§§syft§ou

“Ib1d., p. 105.
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as against the assertion of other individuals or the society, then
1t is not freedom‘\)But is 1t uecessary to limit the connotation
of freedom in this way? After all, what is there behind any gelf-

assefhion? Is it not some drive of nature supported by the

intellectﬂand the ego? 1If it is a drive of the 1ndugiiing soul

. for self- realization then the chances of conflict will be minimized

the light ‘emiting from within leads to a sober un&erstanding.
Again, this basie unity of all 1ndividuals does not mean

the lqsing-of‘the; individual self in the collective aelf: In

Buddhism and in Non-dualist Vedanta there is .00 sco;e of a dis-

tinctive free individual status, i.e., spiritual individuality.

there is only a power of individuation in nature. We have seen
T ‘ .

hothri-Aurobindo differs from these pbsitions.‘ In his systen

true individualicy is a poise of the Transcendent. as Universality

1s another poise of the Transcendentafor self—manifestntipn- Since
the spiritual individual is grounded in the Transceudent he does not
simply get merged in the Universal, he -retains his individunlity -

vhile acting in harmony and unity with the universal. Bouever, we

T -

have d{scussed here the ideal state of the dnoatic cocnuniny.

The new humanity and efen the first s:nken of the true Gnostic
cotmunity would be short, of this ideal. But-as transitionni stages
they will embodflmore and pore the.ideql'o{ sutuality, harcony and =

unity, o
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V. Sril Aurobindo's View of Histofy

Inner View of History e,

.
B |

e

-
Ideals of social‘euolutign lead us directly to the issue
of how Sri Aurobindo looks at history. Wwhat 1s histofy% The
. . o A B

kaleidoscope of movements and succeséion of events that are recorded

on the surface of human cpnsciousness is commonly known as history.
N

But one who recognizes ‘the Divine hand and guidance behind 1ife.

evolution, mankind, and its fﬁture cannot tsake hiatory in this

limited sense.  For him it' is the Cosmic being who rules over the ~.

whole thing, afid the cosmic being is no other than the supreme 7
Reality. It is this highest Reality vhich is also tha cosmic 1“

being". 1 : . ) - g(”,

But hou does the cosmic being govern the cnsmos? Sri
Aurobindo warns against the popular view of. ‘divine determinntion.
'Our view of the divine government of the worl&.or of :he secret
of itsqactidn is either incurgbly anthropomorphic or else incurahly‘
pebhanicai",z ‘The pr&ceﬁa-seems to‘be subtle and ihacru;ébleﬂ
| ’ For on one side Naéuré}wprkéfabcofdiag to
her limited complex of formmlas and is in- .
formed and supported in their execution by

the Divine Presence, but on the other side ; .
© there 18 an overseeing, a Jhigher working and e

N . -

'me Life Divine, Bosk I, Chapter XVI, p. 605.'

* ) ] LI

ZIbid;, Chapter II, p. 3%9.
20ic 5 =

3bid. )
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But what is Nature? Is it just a conglomeration of mechanical,
mathematical, automatic laws of things? According to Sri Aurobindo

it 18 much more than that,

Nature here is a limited epxression of that

Supernature and open.to intervention or -
mutation by its light, its force, its

influenc.e.4

'History is thus determined by the One, but "by the One in in all and

over all".S Here also he refers "to the law and logic of an infinite

6
consclousness'.

From what we have gathered from his writings, a paralielism
exists between the life of an individual and that of the human
collectivity. For much of the conscious life of an individnal
is determinldjby the‘Inconscient below and the Supercqnscient above
and many intermediary planes in between. So 1is human history, a
stage on ‘which many different forms of many different planes can

play. On‘theuother hand as in individual 1ife, the principal

determinant is the individual soul whiéh is trying to mnnifest

T

more and more of itself in the fullness of an embodied life, so in

world history the Cosmic Being is the principnl determinant,.and

s u

the objective is to manifeet more nnd nore of itself in the many-

ﬁaided splendour of the life of humanity

- .
-3 [

o~

A

Ibdd. | S .
Ibid., ‘

Ibid.

B -

+
\‘
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Evolution and Progress

What 1is the rhythm of the progressive manifestaﬁion‘Of

5 . ) " :
the Divine in humanity? Is there really a progress? We have seen

that Sri Aurobindo equates progress with evolutiom, unlike some’

sclentific thinkers who consider progress’ a value—judgment un-

warranted by the factual study of the mechanis;.of evolution.

For Sri Aurcbindo cogsci‘ou;ness 1s the primary thing. The whole
march of evolu;ion is a progressive journey towards higher
consciousness, and in human histdry also he'recogni;es this pro-
‘gress. From ;he &awﬁ of human civilization to this day man has
progressed a good degl as far as his consciousness or self—n;areness
is concerped! although there may be .question regarding his progréss

in practical morality, or_aesthetic capability.

Cyclical and Linear View of History.

As regards the rhythm of progtéssnthere are two traditional
notions. The Greek, Indian#and Chinese notion of progress is cyclical
vhereas the Judaeo—Christian notion of progress is linear. It 15,':
of course, a matter of. debate if the Judaeo—Christian tradition does
at all advocate pmgx;esa in histery. In Christimity, with the N
sec;;d coming of éhlist redemption is expected tq_Be.achievediand
history‘transcended. Belief in endless linear progress 1slbn§IEhlly
an outcome of secularized Christianity and the éonfidence generated
by technology in shaping human desfiny;\ I;.Sri Aurcbindo's mind

L

the idea of a linear progress is'associatc§ with materialism. "The

-

thebry of materialistic evolution led naturally to the 1468 of a
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slow and gradual progression in a straighe 11ne“.7 But he rejects

this view of history. He writes, "Here too, fuller knowledge

disturbs the received notions”, and adds: -

) In the history of man everything seems now
to point-to alternatives of a serious
character, ages of progression, ages of re-
coll, the whole constituting an evolution

that is cyclic rather than in one straight
line.8

Mattra maintainmed that “Sri-Auroblode gave up the view of cyclical

eyolution, otherwise how would progress be possible?

) Sri Aurobindo is definitely of the
opinion that the process of‘history is not
cyclical. ' In fact, in his view, the cyclical
view of -evolution will make evolution a
farce, for if one epich. takes it upward,
another epoch will bring it down, and the °
net result will be a big cipher.é

In fact, Sri Aurobindo has not gi#eﬂjup the cyclical view, he hgs
only modified it slightly. ﬁhile speaking about Heraclitus' con-
ception of the upwafd and downward road, he has shown its affinity:

vith the Indian conception of pravrtti (the moving oug) and nivrtei

(the moving back and in) -- "an'eier—repeated cycle of creation
an dissolution".lo . The Indian pralaya (the great ﬁ#&iodic des— ///’
i . &;H .

ttuction) has been equated by him with Heraclitus's 'Conflagration'.

7Evdlntion. p. 7.

8Ibid., pp. 7-8.

95. K. Maitra, "Sri Aurobindo and Spengler”, in The
Integral Philosophy of Sri Aurobindo, op. cit., p. 78.

loﬁerhclitus. p. 38.
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Without the idea of destchtion the concept of the two movement s

— upward and downward, ascent and descent, 1s not complete. He

writes,

Otherwise we must suppose that the downward
tendency, once in action, has always the
upperhand over the upward or that Cosmos
is eternally proceeding out of the original
substance and eternally ‘returning to it,

but never actually returns [itallcs are
mine].1I '

Sriuﬁurobinda—doesnoe—fuieﬁoutchepdgéibiiigyoﬁnthe~
present cycle of human civilization being pfeceded by many others,’
rather he accepts this by implication as we shall see shortly.
Pralaya or thé destruction comes, according to the tradition, after
many cycles of humaﬁ civilization. The result of one cycle may
well be carried over to the other. ?he history of man‘aﬂd his
civilization méy not be as short as availablg Tecords suggest.

Howevér greatly preoccupied Sri Aurobindo might be with
the immediate advancement of human evolution, he never gave up the
typical Indian regard for.the Eternity and the Transcendent beyond

N | 7 ;
time.

Spiral View of History - -

But how s progress possible in the cyclical ooverent of
life? It seems that Sri Aurobindo has differeniia;ed.thé cyelic

from the circﬁlar.- In the citculaf evetjthing is tepeatedlns ic. s,

lllbid.
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but in the cyclical there is repetition in the broad movemeat but
nothing is exactly the same as it had been in the previous order.
The years repeat but no two years are exactly the same. There is

a forward movement in the broad round that glves the impression of

a circle,.

From aeon to aeon, from kalpa to kalpa
Narayana manifests himself in an ever-evolving
humanity which grows in experience by a
series of expansions and contradictions to-
wards its destined self-realization in God....

- The—wheelof -Brahma rotates—for-ever but 4t - -  _ _ _ .

does not turn in the same place; its rotations
carry it forward.l2

But the traditional Indian view of yoga suggests a gradual decline
: . ; v
from age to’age. Sri Aurobindo views this scheme differently:

That evolution 1s not denied by-the Hindu
. theory of yoga. Each age in the Hindu system
- has its own line of moral and spiritusl evolu-
tion and the decline of the dharma or estab-
lished law of conduct from the Satva to the
Kaliyuga is not in reality a deterioration

- \
but a detrition of the outward forms and props
of spirituality in order to prepare a deeper
spiritual intensity within the heart.l3
3 The procession of human history as viewed by Sri Aurpebindo

" may well be designated as 'spiral'. In fact, Sri Aurobindo has

used- this expression in The Life Divine, "a preogression which has

" 1(0
been tyclic or spiral rather than in a straight line". The

1281"1-Aul'ol:d.ndt:v. Man -- Slave or Free, p. 9;‘

L

D1

4

The Life Divine, Book.II.. Chapter XXVIII, p. 927.

N
SN
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spiral has something of both the circular and linear movements.

View of Time

Sri Aurobindo's view of history is further highlighted
by his concepgion of Time. Reality for him is multi- -dimensional,
multi-tiered. The Transcendent is beyon&itime the 'Cosmic is the
simultaneous integrality of time, a stable whole-consciousness of
primary relations and forces. The happenings of history and the
‘sequence of activities in-Time are bit wvhat 1s-thrown ocut of the

etemity of the Cosmic wholeness. =

‘Time 18 the great bank of conscious
existence turned into values of experience
and action: the surface mental being draws
upon the past (and the future also) and coins
it continually into the present;...Ignorance
is a utilization of the Being's self-knowledge
in such a way as to make it valuable for
Time-experience and valid for Time-activity;
«...Behind, 21l i$ known and all s ready
for use according the will of the Self

v in its dealings with Time and Space’ and
Causality. 15

Spiritual determinism of history is lixik'ed vith the con-
'ception ofrTime.- The individual and coilectivé souls are uhnifesting
themelves in .the complexity and mny-sided splendour of life on
earth, Behind the succession of events on the surface innumerable

forces are operating. Life on the surface 1s” full of surprise,

N N . .. N . 1 ¢
adventure, speculation, and wonder. \ff thig\fdvcnture of the

, lslbid.. Chapter VIII, p. 455.

)

h

\
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Spirit, Time has a role.

In all movements, in every great mass
of human action it is the Spirit of the
Time, that which Europe calls the Zeitgeist
and India Kala, who expresses himself.§6

Kala or Time-epirit is recognized ig the Vedic as well
.?:;}\ye

as the Tantric tradition as a Cosmic force. go behind

Time...we discover that Time observation and Time‘movement are
relatiye, but Time itself is reai and etetnal".l7) Its sanction T
is felt necessafy f;r what is there in the eternity to take concr;tg
shape in history. It is really "The stress of the titdden Sptrie™, 18- : -
It gfecip;tates the des{gn of the secret Spirit behind manifesta-
tion.
This conception of history and time draws our attention’
to subliminal factors of'unaccountable character. It makes of
history a mystery --a Qonder—work of the Cosmic spirit and Tipe.
~Srd Aqubindo has almost ridiculed the_self-assurgd attempt of the
mhte;ialist? to account for any great event in hiécary--- for
example, the French Revolution —- as the result of some economic

or other ﬁategial forces. Lleaders of thought and action,

according to him, are forged by the Spirit and Time. The great
t . .

g

souls come wi;l a miséion when the stage 1is set for them. Besides

n

- 16The Ideal of Karmayogin, .p. 56.

1 e Life Divine, Book II, Chapter II, p. 327.

-

18ne 1deal of Raroayogin, p. S4.

&
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being great persomalities they are instruments of the dynamic

Divine.

This is the greatness of the great men,
not that by their own strength they can
determine great events but that they are
serviceable and specially forged instruments
of the Power which determinesg then.19

Some affinity with Hegel may be detected in this idea,
but we recognize in it a clear development of the Tantric and epic

conceptions of the Indian traditionm, particularly the Gita's

doctrine of the Avatgra,'Bibhﬁti, and the Instrument (nimittamatram).

] -

The Hour of God

In the context éf'this conception of time and history we
-~ -

~ can understand the meaning of the declaration of the present

A}

moment as 'The Hour of God' by Sri Aurobindo.
The secret truth that emerges in Supermind
has been there all the time, but now it
manifests itself and the truth in things
and the meaning of our existence.20

He has characterized the 'Hour of God' as the following:

There are moments when the Spirit moves
~among men and the breath of the Lord is.
abroad upon the waters of our being;... P
when even ‘a Iittle effort produces great
results and changes destiny.2l

Brid., p. 60.

-—'zime-Supraﬁmtal—ﬂmifcsmm-l:ﬂr : R s

21The Bour of God, p. 3.
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He has solemnly invited mep and nations to respond to
2

is "hour of

2
the unexpected".
<

Unhappy 1is the man or the naticn which,
when the divine moment arises, is found
sleeping or unprepared to use it,....But
thrice woe to them who are strong and ready
yet waste the force or misuse the moment , 23

The solemm spirit of the call demands that we go beyond

academic consideration of the philosophy and study the practical

movement designed to giﬁe concrete shape to {t. This we propose

1

to do in the next chapter.

221444, , p. 4. . -

231b1d.. p. 3.
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CHAPTER FIVE

SUPRAMENTAL MANIFESTATION AS A MOVEMENT

Two other thinkers have spoken of the superﬁ;n one
(Nietzsche) before Sri Aurobinde and the other (Teilhard de Chardin)
after him, but neither launched a practical programme for the
reali;a;ion of the Superman. Sri Aurobindo has given the major
part of his life and energy in the practical effort at bringing
ldoun the supermind. By.;321'the philosophical presentation of
his vision was complete, the rest of his life (he passed away in
December, 1950) was éntirely_dev;ced-fo the practical programme.

In this he has been a typical. Indian, he has combined in himself

philosophy and religion in their deeper sense.

The Meaning of the Term Movement

This practical work of Sri Aurobindo and his associates N

!

1s going to be described by us as a movement. But 'movecent' of

~

#'f

a reiIElous type refers more to the external apparatus of propagation
than to any significanf inter;al'nchievement. Sri Aursbindo way
definitely against-any movement of this nature. He wrote on

2-10-34:

A movenent in the case of a work like

' aine means the founding of a. school or sect .
or sore other damned nonsense. It oeans
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that hundreds or thousands of ugeless people
Join in and corrupt the work or reduce it to
a pompous farce from which the Truth that
was coming down recedes into secrecy and
sllence. It is what has happened to the"

"religions" and is the reason of their
failure.l Y '

'Sri Aurobindo wai\keenly and painfully aware of the
fallure of the religibns. He recognized some wave of spiritual
truth behind every religlous movement and noticed how "the wave
after a generation or two or at most alfew gRenerations begins to

subside; the‘formation remains".? It is one of his convictions

that until the physical is taken up and transformed by the higher

 Truth nothing can have any lasting effect cn the life on earth.

The foundation of earthly 1ife is the body; the vital, the mind

and the spirit function here in the mould of the physical. To

u.?_build on the granite rock he must therefore transform the physical

base. So we have to remember the qualif}éa—ghnse in Hhich the
word 'movement' can be used to designate Sri Aurobindo's practical
work. Of course, this work has the character of a movezent in the
external sense of thé term also. It is, of all reli?io—sp;ritual‘
movements, concerned most with life, individual and collective,

and its tegéneration; it has to be involved with the matter-of-fact
and everyday practicality of life.. Because of this, 1if vie g

externally, one may well lose sight of the fact that even the

1969), p. 3.

lcaze::e Aurovilienne, Vol. I (Auroville

ZThe Buman Cycle, Chnptcr 24, p. 29
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smallest details of this movement are expécted to be inwardly

oriented; the whole movement has to be "without from uithin".*

Difficulty of Evaluation .

+. When Zaehner writes,

During the thirty years in which he
[Sri Aurobindo)] had been engaged iu 'bringing
down the supramental’ nothing much had
bappened outwardly; the ashram was indeed
and still is a going and expanding concern,
but its impact on the world has so far been
slight and is ' not yet comparable to that
of widely diffused Ramkrishna Mission.3

he seems to have missed the point, but at the same tire he raises
indirectly a puzzling question regarding the measure"with which

to evaluate a movement. hny great trufﬁ brought down by anyone may
have impact on.people uithpht the latter’s knowledge of the éourcc
of it, as Nietzsche-has pointed out that no:ﬁing true and noblé
dies out. It is due to ;his knowledge about the dynamics of
higher truth that gfésg‘creati§e geniuses have by gbd large

_ avoided putting forth extraordinary effort for self-propagation.

" The 'Uidely diffu;ed Rackrishna Mission" n#y'not“be the true index
";f the spiritual influence of Rackrishna on bumanity. But how are

ve to measure the impact of a wave of truth or a movement con-

nected with a truth? Some phenozenal manifestation may well be

.An oft-repeated key expressico of Sri Aurobindo to
designate the style of Integral Yoga.

3R. C. Zaéhnér,.ivolu:ion in Rcligion (Oxforg:‘ Clarendon
Press, 1971), p. 27. : :
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(‘:.'

expected, all the more so when something spectacular like the
end of history in early Christiani;y or Ehe Descent of the Supermind
with {ts transforming influ;nce on earth in-Sri Aurobindo's movement
1s claimed. Regarding earlier ﬁovements, ﬁhere is 4 scope of |
controversyfabout the exact meaning of the claims. The identity (
of the movementa?nd the orig{nal wave of Truth ai%ygkher points at \x
issue. In regard to the pre;;nt movément, however,\;h S question
QOes not arise. There is little ambiguity about the méhning of
Sti Aurobindo's message, nor is the movement oldaenough to warrant
any doubt ag;qt its representing‘the Truth, However, the force
of the Truth should not be considered restricted io the movement.
The Truth 1s uppermost, ‘ghe movement 1is secoﬂhary; inner
dynamism 18 the principal thing, outer impact is subordinate.
is'in this spirit that Suprameutal manifestation as ?ffffdhgs”///,’—,*
to be studied and assessed. Agsessment, however, is tenribly
difficult, all sorts of subjective preoccupations are }ikely to cooe
in aﬁd spoil the attempt. If the work 1s’ét111 vefy much in the
psychological sphere verificaéioﬁ is not possibtt. Eﬁéntﬁdlly ic
comes to how you loo& #t'1£: khen sozeone dismisses Jesus saying
'he could not save hirself, he uould save the world!', we know - ///‘
how heflooka into the phenomenon." But this is no objectivc

nsseasmentlof the great spiritual peruqualtfy‘or the Truth Jesus

stands for.
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Origin of the Hovement

i - With these general observation//we nay now ~Proceed to' look

t the movement from its earliest inceptibns.

r

At a very early
stage of life Sri Aurobindo came to k?ow1vague1y aboyt the mission

of his 1ife. As he grew in understanding and maturity the exact

nature of the mission became more and more clear. He writes about
p ,

himself:

At the age of eleven Aurobindo had
already received a, strong impression .that

BN - & perlod of general upheaval and great
g , revolutionary changes was coming in the :
- “%s ' - world and he himself was destined to play S © e
L A b AR AT _
s . a-part 1u it _ _ _
) Political'Phase of the Movemeut
3 ‘ .
Before long the mission translated itself into dedication
to the political freedom of India. This explains his 1nvolvement _
- in a number of politital associatians 1n England. Hhen he returned )
,aﬁ ) to- India at the age of twenty-one he came with very definite notious

v "

~about the\type of agitation and etruggle needed for achieving -

India 8 political freedom Without this thd,series ‘of artlcles ;:ﬁ ' v

published'in Indu Prakash5 eix modths after his re;urn to India:

- f‘;_

would not have been possib;e.‘ Bds long atay (rwelve years)'at°'__".-/.

-

"7

Baroda in Nbstern India vas. g period of 1ntense preparetion. %
N - .?} ‘ '.. - K . 7 ' ‘-. ) ) L | - "

- . a

.. . \” . Lo . ; ' . : . 7'7'. : ’ ' ’l‘ —_ . . . ~ ’ . \ -
,‘4'. e e ,.tf-la - ST
-Sri Aurobindo on Himself P 3. T

1

' 3 \age frised, K. Go .
; A periodfcal broughc out by hia Gambr ge. ,- ; | E
Deshpande from Bombay. The series boreethe title “New Lemps for Old" ot
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tried to know India thoroughly; his understanding of the world

deepened, so also the nature of his role in it. When he joined
the political agitation in 1906 which was triggered by the
partition of Bengal he brought in a world of ideas. Fight for

mere political gain was for hin no better than an act of collective
egoism. He saw the Divine handmin the awakening of India. It is
the Will of God that India rise with her accumulated spiritual -

wealth, for,the world needs her for its fyuture destiny. Working

forfIndia's-liberation meant serving: the Divine; and thig was

z possible only with a purity of soul and utter self-dedication

.50 he urged the people to realize the Divine in the country, to

recognize the force of the Lord 1n the charismatic powers of the

leaders Politics wasg only a part of s global Divine de%ign.

“"The movement of which the first outbreak was political qill end

in awspiritual consummation .6;

&

Sri Aurob}hdo's Placeg;n the'Renaissance'

£t this point it is necessary that we note the uniqueness

'~of Sri Aurobindo 8 position 1n the modern Renaissance of India.

~

.In the aection "Hbdern European" of Chapter Two, He have placed

2

Sri Aurobindo among the leaders of chought in modern India but we

£

did not indicate clearly the speciality of his role in the new

Jvr /i
SR

| 63:1 Aurcbindo, “Spirituality and Nationalisa", in Bande

.A .
" Matarma, March 2B, 1908. Taken from Haridas and Usa Mukherjee's
- - book ST Sri Aurobindo‘nnd the New Thought ‘in ‘Indian Politics- {Calcuttaw

. ) s
"?-',

ér

Firpa K7 C. Mukhopadhyay, 1964) which reporduced these eaﬂY

wrié’f.ngs- of;Sri Aurobindo. © {0 L
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awakening.

Sri Aurobindo as the Reconciler of the Two Forces

Srl Aurobindo was born in a Reformist family. His maternal
grandfather, Rajnarayah Bose, was a prominent leader of the Brahma

o

Samaj But he seems to have been moved more by the visions of

Bamkim Chatterjee and the examp{es‘of Ramkrishna and Vivekananda

(he Vas, however, against asceticism) than by the zeal of the

Reformist leaders. He certainly had a'gteat edmiration for Rammohan

Roy . and Dayananda, founders of Brahma and Arya Samaj respectively. ‘ .
But he did not want to condemn and reject certain things 1ike image

amﬁ_ﬁ;-uorship, Puranic and Tantric practices, and so on. Not that he
Ny .

S peraonaily got involved in these practices. but he saw the truth
of them in their own place. As regards aocial reform, he did not

take any conservative stand at all although he did not show any -
st 7 )
‘ particular enthusiasm also for eocial reforms He was aware of

a vast rapid change coming over the entire world. In this aituntion' |

Hhat Was most important -to him vas the. right underatanding of the

e

.'t spiritual heritage of India and het posaible role in the future and
_not uasting energy ‘on' trifles. He saw n replica of the European '
Renaisaance in the nineteenth and tUEntieth century awekening of
nodern India' ‘and the Renaissance for hin vaa an attempt‘on the . S
part of the human mind\§° get: away from conventionalisn of the "'il !;_‘
~ past,’ fron the religio-aocial forns and figures uhich had lost,-
their living semnse. ° ﬂe imnersed himeelf in the deptha of the

Indian apiritual tradition, and came out vith a new nesaage and a
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a discipline. He thus extended the scope of the tradition. Yoga

a8 a spiritual discipline has been made more open to the 'outsiders'

Certain }ractices considered by him not egssential for spiritual
development at this age were‘given up: For example formal initiation
is not part of Integral Yoga. Hia is the first Ashram in India
where men and women have been practising self-culture side by side
with perfect equality of status. In the giarly days of residence

at Pondicherry it was some Pafiah who-cooked for him and his
Hassociates. He was in ene respect Aeeply rooted in the orthodox
spiritual traditiom, and.qn the other active to make it open and
more creative. | .

¥

=
a - R -

Culmination of Some Neo-Vedantic Tendencies in Sri’ Aurobindb

In.fact; the aeéeapt made bynhia predeeeasofs»to glve a
universal character eo‘the Indian apiritual traeition‘haa been
caiainaﬁed in the life and works of Sri Au:obindo. 'Rammehan Roy, .
Keshab Sen, Vivekananda, Tagore, ‘Gandhd, everyone has tried to
show in slighcly different ways that Hindu social practices were

_,H.v'

oot an. essential part of Indian spirituality. That 13 uhy chey

‘rcould approve of all kinds of social reforu and at :he same time
invite others, the Hest in particular, to reeognize l:he greatness
: of the Indian spirituel tradicion. '

N | sri Aurobindo has given a pract:h:\al demonsl:ration aa to |
, how the essence of Indian spirituality can: be cultivated by a’
'.‘cosmopolitan group without t.he least. regard to Bindu aocial

forms and practices-;— Similarly, othet tendeneiea of ‘Neo—‘?edanta, o

oy -
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o the most concentrated effort. ,'
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for example, positive approach to 1ife and society, recohciling the

. , - 1 - :
East and the West, have taken a very definite shape in the works of

Sri Aurobindo. He left behind the preoccupation eith individual

11beration, and his spiritual interpretation of evolution is a bold

attempt to contain Western science within Indian spirftualicy.

Beginning of the Spirftual Phase

Now, to coqe;iack to the genealogy of the‘movement for
Supramental transformatiqn, while in the crest Lf the waves of
politieel movement dedicated entirely " to the ceese:of the nation,
and, for ‘that matter of the Divine. Sri Aurobindo came to have .
previsions of the destiny of the human race. It is in Alipore Jail
(1908 -1909) that he, started to have 1nt1mations aboutdthe Supermind.
He_wfs also given to-ungerstand tbat the.political_liberatioe¥o§

India, an 1ﬁdispensabie step tewards'hﬁman progress, was net'the"

., maét difficult task ahead, spiritualization of the whole human.

.life and consciousness was of more pressing 1mportance and ‘ demanded

No Real Division between the Two Phases
It should be‘ qoted'elequy that -there is no real division

between the two phases, political and épiritual of the movément.

hEven while he was 1n the vortex of 5he political movement he vas
j_.basically a yogi, pnlitical aim vas only a part of a greater .

.:spiritual objective. on’ the other hand even after leaving active

POlitics he continued to guide ia a general way . the revolutionnry

2 o L. - - . .

......
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wovement. Only he was giving more and more emphasis to the spiritual

perfection of the soldiers of revolution. Eventually, in view of

the changing world situation and his greater command over forces
that move men and nations, he recommended the rejection of the
revolutionary activities.7 But the rejection of armed revolution
or active politics did not mean indifference to India's political
fate. He was t;;ing to build the foundation of a spiritual change
of the human race; and in this scheme India had a definite place.
So he was keeping watch.keenly on Indian political movements and
alding them from a distance. At certain crucial moments, however, " 7 f:'
he acted publicly. At the out?reak-of ﬁorld War II he declared . ‘
himself fo be on the side of the'Allies"and_contributed to the _
British War Fund. 1In 1942 when British Cabinet Hinister Sir -
Stafford Cripps came with the proposal of transferring ‘large
amounts of power to Indian hands in exchange for India’s solid
‘\Eﬁbport to the British againet the:enemy, Sri Aurobindo tried hard :
' o i ’
to persuade the Tndian leaders tn.accept_the offeri It is now a
fact efihieéory that'ehe leaders of the Indian Congress did not

have the ‘perspective of the world, they had ‘o undetﬁtanding as

nto what the phenomenon of Hilter meant and 4t is their mistaken

- L

\

_ 7This chapter of Sri Aurobindo's life and work’ has been e 5
recently ‘revealed through the publication of his CHenty-eix letters . kf)'”
‘written mostly to. Sri Motilal Roy of Chandannagar, Sri: : Lo _

Aurobindo's principal instrument in Bengal for working out his'
- 1deas during 1912-1921. Vide Light to Superlight, with explanatory
notes by A. C. Dutt - (Gﬁlcutta' Prabartak Publishers, 13&2) S

e
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rejection of the offer that has belated Independence and brought
about)the partition of.the couhtry with all its evil effects.
Howeégr, independence came, with the passing of the Indion
Independence Acts in British Parliament in 1947 on August IStﬁ,'

the day of Sri Aurobindo's birth. When he was requested to give u

a message on this gréat yoccasion, he wrote, among other things:

As a mystic I take this identification,

not as a coincidence or fortuitious
~accident, but as a sanction and seal of
- the Divine Power which guides my steps

on the work with which I began oy 1ife.8

Pondicherry and 'Arya’

J
Sti.Aunobindo ﬁenF to‘Pondicherry in"1910. Four years
~ after that he brought out a philosophical. journal _EX_ The
first issue appeared on August 15th, 1914, and it continued to -
come out every month until ‘the miadle of ‘the year 1921 In the
? pages of _Ez__most of Sri Aurobindo s major works were printed.
Giving out his thought; setigllz_in“the pages of égzﬁ_oonstitutes

the ﬁost 1mportant founéational work of the moveﬁent;: At the

aclose of the fourth year of the publication of Arya, Sri

Aurobindo. wrote a feature entitled "The Object and f the 'FH
b e - _

'A;ya‘";- He urote, among other things !
; B ST Qur idea was the thinking out of a o ;>’a ST B N

o aynthetic philosophy which might be-a con- i

trihutiou to. the thought of the ue& age -
‘. H ) > - ‘.\ =
15TH August Message (Pondy: Ashran,-1961) 1. ..
o “ _ .
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that is coming upon us.9
Concern for the future is obvious here. "Thinking out”, however,
does not mean that it was only an intellectusl philosophy that he K
was producing. The thought 1s based on splritual illumination

without which any attempt to enlighten and guide the race" was ™
\
unthinkable.

The spiritual experience and the general
truths on which such an attempt could be:
baged, were already present to us, other-
wise we should have no right to make the
endeavour at all; but the complete in-
tellectual statement of them and their
results and :Baues had to be found.l0

One very interesting thing we' gather from this essay is

that originally his intention uee to produce an intellectual state-

“E

ment that would be a synthesisg" of the Eastern and Hestern lines of
thought, He saw the unity of the ‘two cultures in the deepest level
of the spirib and although they are diversified in external modes

of expression he deemed a, synthesis possible For some practicel

= ) : Lt

reason. the idea had to benkiVen up.

Cur original intention was to approach '
the’ synthesis from the starting point of -
.the two lines of culture which-divide human
thought and are now meeting at the apex, the
knowledge of the West and the knowledge of
' the East; but owing to the "exigencies of
- the war, this could not be, fulfilled.ll

X ?4,..
LI

Fi=n
-

A - el

1
H

gSri Aurobindo,'"The Object and Plan of an Arya", 19;8.
Reprinted in Sri Aurobindo Circle,-No. 15, 1959 (Bombay. Sri -

) Aurobindo Society) N g R 1:_ ‘
Cme om0
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Consequently, he ended up with

an approach to the highest reconciling
truth from the point of view of the Indian
mentality and Indian spiritual experience,
and Western knowledge has been viewed from
that standpoint.l2

ThevAshram or the Spiritual Commune

o

By a natural bond of love and respect a number of
associates were living with Sri Aurobindo at Pondicherry. ¢;adually
the number increased. Thiq small community is the beginning of
%hat vast coilective lifé'kﬁown as the Sri Aurobindé Ashr;ﬁ. The
Ashram grew to its present size graduallyrénd spontaheousiy. Its
extensions in the foyms ofbthe Sri Aurobindo Iﬁternation#l Centre
- of Education, Auroville, etc. are the fésults of the'iﬂternall

| . i :
dynamism of the movement.

The Mother as the Organizer of the Ashram ¢ | | oy

- This movement, however,” cannot be sutided without some

L

j‘reference to that French woman who, with Sri Aurobinde, has been

the, leader of this movement. In fact.ithe'Ashram, and for that

~ 7 ) C i_' o . : . : ' A .
.matter .the movemént; takes.a definitive start from the day .(November

o (;\ L \ '3 . - k A ' .

-24:%

PR BN

; 192§fJSri-Aﬁf6bindo bééame a recluse, following a profound': 'ng
.spiéitual rﬁaiigatidn'chlléd yy him the Descent of theaOve;mind,

5

" for more'concentratéd effort for;the‘Déscgnt of the §upeﬁmind.

and she was given the éﬁargefof'thg Ashran with the declaration S

+

: . - - . - . “ -
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_Aungbindo have been summed up by Nolini Knnta in the following

278

that she was the Incarnate Divine Hofher. This lady — from now on

we shall refer to her as the Mother — was born in Paris in 1878.

From her childhood she began to have supernaCural experiences As

she grew in age and mystical experiences, the mission of her 1life

became more and more clear. What 4s signiffcant for ouerresent

study is that she followed the same line of spiritual development -
and conceived the same ideal even before ghe met Sri Aurcbindo. |,

This 1s evident from her writings prior to 1914, vhen she met Sri
Aurobindo‘?t,Poudicﬁetry. Rishabchand has nade a thorough study

of the case in his The Divine Collaberators.13 Nolinikanta Gupta

writes?: o . " . ' S I

The 'Foreword® to her book Words of the
Mother is an outline drawn up in 1912, two

years before her meeting with Sri Aurobindo - : .f;‘\\\J,JZ

in 1914, of her work for "a progressing
universal harmony", "“for the flowering of
- the new race, the race of the Sons of God".
This is a striking correspondence with Sri - '
Aurobindo's vision of the "Life Pivine". 14 | .
\ .
The gist.of what she wrotels 1n answer. to the queries as to how she
F

became conscious of her mission and how she came to meet Sri

n

wordg ’ , o
.3 : L \
}' 13publishied by Sri Asrobindo Ashram, 1955. ’
e L o ‘
KA ‘145r1 Aurobirido and His Ashram (Pondy: Ashran, 1964), pi

PR
?

15y1de p. 181 of The Life of Sr1‘Aurobindo by A. B.

- Purani. : I - ' - S
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Repeated mystic visions of a figure whom
she regarded as Krishna led her to Pondicherry /
on 29 March 1914, And at her first glance at
S;i_Aurobindo, she recognized in him the
Krishna of her visiong and felt convinced

that he%place and her work were near him in
India.l

The meeting of these two People coming from two spheres of cu;ture
was obviously providential. Sri 5urobindo has made it clear that
without her his vision; would reﬁain;a theory. About Sri

" Aurobindo's role in human evolution the Héther declares:

What Sri Aurohindo represents in the world's
history is not a teaching, not even a reve-
lation; it is a decisive action direct from
_the Supreme.l?

However, from 1926 on she has' been the dynamic spirit behind the
movement, with Sri Aurobindo supporting the Qhole thing from the

baékground. .

a

The Role of the Ashram-.-in the Movement

What exactly is the role of the Ashram and its mode of
6peration?- fhe aim of integral yoga is to acceleratehcoqsciously
.and .systematically the process of evﬁ}ution,-individknl and

™ ]

collective. Integral yoga tries to bring all tyg ageect of ogr
- ) . -‘ S o ) . ) BN . . - .. . R : ! l_ B
life — physical, vital, mental -- under the influcn;e\nnd guidance

6f the‘1nmoqt being, ‘and effect a progressive ha?mopy Ig‘themr
' But ﬁo'individualrlivts in-isolation. When I try to.pgtifz the -

. v
f - - ' R .
[ : . . .

. . . E

1651 Aurobinds and His Ashram, p. 69.

-~ Vmg, o8 e

-

L
. .
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physical parts of my life and activity I try indirectly to purify
the entire physical world of which I am a part.. Again, unless 1

have the support of the physical euvironmeot‘immediately linked
with me my effort at my self-purification may not go very far.
" Individuals striving for self—knowledge or‘univorsal consciousness
do work normally on their own body and mind (3dhara), and only

indirectly on tﬁe environment. But those who have attained the
Universal~;nd Transcendent consciousness, realized unity with césmic

forces and beings can work directly, 1f they wish, on the environ-
ment in general and on particolar individuals. "One of the important -
modes of operaéion is to transform one's own oarts of nature as
representing the whole of ﬁuman nature. Thus Sri Aurcbindo and
the'Mothérﬁwere trying to transform their own parts of nature as
ﬁell as giving ﬁelp to-the'disciplos in their striving for éélf-_
‘Culfure.- There ‘was a  kind of division of labour between Sri
.Aurobindo and the Hother the former concentrating wore on, the
supramental transformation of his uature, the latter working more
on the nature of the disciples, one building the foundation, the.
other pouring out the forces to help the people. The disciples _ ‘
werg not just engaged in 1nd1vidua1 self—culture. They were building .;
through their divine-oriented collective living a stable environmeut

which supproted the Haster s, self—transformation ‘and- their own.

-reception of the Light and Porce that vere descending, or being

brought down I '  - - . A ;.§".ﬁ | ﬁ

:.Ihe 1ife in fhe_haﬁ:aﬁ does';ot.appoar ourvatdiy Qery‘ | th5

mich different from the 14fé of sober peoplé outslde. But the veal T\

y L . T e
N - . L -

!
% S
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life there is within, in the consciousness of each indiyidual and

the atmosphere they breathe.- In fact, the growth of the Ashram has

depended on the growth of the 1nner life, the history of the Ashram

is understandable only with reference to this -inner progress in

consciousness and transformation. Sri Aurcbinde gave an intellectual

expression of the Truth Oﬁé—bis vision during World War I, but he
did not care to bring out these writings from the pages of tne
Arya (1915—1921) before the early forties. Obviously he waited
for some inner growth and in consequence better receptivity of

the people. We come to know of the. Progress in transformation from

- 1
the letters Sri Aurobindo wrote' to his disciples; : : R ?

~

IAJ: The constitundon of man, as we have seen in the previous
chapter 1s very complex. .Hind itself has roughlj-three layers -
mind free and pure, mind functioning under the conditions of life | & -
and mind cased in and conditioned by the physical organism.

Similarly, our body is not a simple thing like earth and metal,

it is a. living body "and it also houses a ' miad. 'And all of these

' layers of body, 1ife and mind fnternct one on the other"after all

. these are constituents of one 1ndivisible personality. So the
'process of transformation is bound to be a very complex affair.
Again the uhole thing is beyond our ken. He canndt possibly.

Arecognize any transformation of any part of nature until we R .
‘ ’ : .
perceive‘it concretely. And our concrete perceptiqn 15 possible - L

L - - . : _‘
- -

n

. *ThefLifg/bivine was.publishea_in two volumes during 1939-
1940, S ' K - y o
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P ]

only when the mést'external partnof nature, e. -8-, the gross physical
1s transformed. This would, of course, be the culmination of the
process of transformation, for the gross physical is the seat of

the Inconscient —:‘the opposite pole of the.pure Consciousness.

Some of the practicai résults of this fina] ttage of transformationm
would be "freedom from disease, duration of 1ife at will and a.
change in the functionings of the body — all, of course, as a

material expression of the divinpe nature emegging in the human

and not as an outer aggrandisement of an expanding inner g;oism" 18

P /)'

Pagsing of ‘Sri Aurohindo as a Heans of the Fulfilment of the ‘
Movement . s " - ST

i

It has heen claimed by the spokesmen of the movement that
“at a criticai stage of making the Supramental Consciousness work.
on the physical sri Aurobindo left his body as a sacrificeaas well - o
as a strategy of grappling with the darkest forces of opposition L
that came from,the Inconscient. it is also claimed that th¥

.sacrifice of his body produced immediately certain retults in the
physical parts of his spiritual contort ‘the Hother, nnd that the
'_vHother has. been,carrying Qn.thg~protess of transformation with the _

.active support of Sri Autobiﬁdo.*wfﬁesg claika are obvipusly_th"‘

. . . . . * o o o A - - -
verifiable. ! Certain dates have also been given as mile-stones

i o : S . 3

. f"}gﬂ"‘?‘f‘f““ﬁ—§JTﬁw R ) o

| 18&. D. Sethna, The Paasing of Sri Aurabindo (Pondy. _Sti — "i
Aurobindo Ashram), Pe 13.-  S L _th : . RO c &

Ihere is no 1nconsistency in'gitihg the’ dates. The 3”7“”1‘*"if“fg5

75upram§nta1 force might be timeless, but its action® in the dimension
of time is, poasible, and while in time its _action must have a moment
or date. R } oA . s

o B ' a r

Sy
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of the ro.;ess of tr: . : . '29¢h
PLORT ‘t_rani.sf.ormat'j.on. For example, Prebruary 29th, 1956

is celebrated as the day of the Descent of the Supram@ntai on the .

earth, 1.e:, the gross_physical.-\.,‘]’.t 1s said that the‘Supramenrl:al ’
] . . .

-
~N

‘force is operative in the ea:;th's atmosl;hgre; /th_e' presence of tl;zis
radical elvement is setting ev'ery'thi_ng tOpsﬁux"vy and the wc-trld is’
in the labour painp of'a new creation.lg ‘_ _ | v
We repegt that these thii:gs cannot bé';prove;i th the <

external way. Ond may well reject i:@em‘gs__aubjéétiﬁre“ or wishful

£ " ‘~ - —

thinking. We hav qnly to see how the mo‘\reﬁxent locks upon itself.

People expressed impatience at the idea of Sri Aurobimio's
. 7 K o .

. o, . o . STy
occupying himself with a transformation unintelligible and oot at~ . e

all perceptible externally, a thing which even Lord Krishoa did not N
attempt. His aﬁswef, in a letter written in "“19I35, was renarkni:le:

It 'is;not for personal greatness that I
am seeking.to bring down-the Supernmind. - I‘cnré
- nothing for greatnesa or littleness in the
. . buman senses...lf huzman reason regards. e as
’ . a fool for trying to do whit Krishna did not
try, .1 do not’ in the least care. ‘There is no
question of X.or Y or anybody ‘else in that. ' .
It is a question between the Divine and nyself N
—= whether it is the Divine will'pr.aot, ’ :
whether 1 am sent to bring that down or open
 the way to.its descent or at ieast make it ‘
wore possible or not. fet all men jeer at )J Lo
. me if they will or all Bell fall upon e if
~ 4t will for my -presumption —— 1-go on til1l I
. . . —

. 4
_ . 195,e year after this event the Mother delivered a talk .
about this. A few scotences cay ,well be quoted here: '“Last year,
when I announced to you the canifestationgof the suprazental conscious-
ness and light and force, 1 should have added: that 1t was an event
foremmner of the bitrth of a nev vorid. But at that tice the. new
world was so cuch engulfed in the ancient that even now there are
‘vegy few people vho-ard aware -of its birth and of the difference it
ngs ioto the world....1t .is oot the qld that -io ,,bcip/ptransfomd,
it is qufte a nev world that has bettx'qny %oncretely born:i..We are

L]

-

[ ' . . -

"
"




conquer'br p¢ri§h.20

J

The Mother knows well that the world is nnt going to believe in the

»

Supermind

then. But

and the new human;ty until 1t has some concrete proof of
this does not mean anything to her. ShE'announces”

The Ashram haa been found and is meant to
be the cradle of the new world.:
. The inspiration is from above, the guiding
force is from above, the creative power is from
. above, at work for the descent of the newd
{ ‘realization.... -
) . The task no doubt is a formidable one,. but
we received the command to accomplish it and we
are upon earth for that purpose alcne.
We shall continue up ta the end with an
unfailing trust in the will and the Help of the
‘Supreme. -

L

-(This 1s taken from what she ‘said about the -
Ashranm in the early sixties, published in the
Bulletin of Sri Aurobinde International

Centre of-Education, August,.19§4.}

. . R -—
by . » A

Bearing of the Movement on Practical Problems of Life in’this Age

i)

\

. N hS
From our observation about the progracme of divinization

“of human nature it may appear that 1¢ is a fnncy of a groqp of

people and far removed ftom the actualities of 1ife. But, on the

other hand, one may see,the novenent in;hnately 1inked vith the

realities

A

of life. Sfi‘Aurobihdo ;tqrtgd_with_thg prop}gn of
J\. - .':-._" ) L
N\ . s ‘

_ attending

. T - — -
on -the birth of a new world..altogcther young, altogcthcr

"Enk -+ weak not in its esseance, but in its extegymal nanifcst;tt:n -
not yet recognized, nor yet felt, denied by =ost; but it 151: ¢
it 18 there endeavouring to grow and quite sure of the result™.

Auroville:

The Cradle of a New Han. pp. 27-28

-

{Bozbay:

k]

20Takcn from Sri Aurobindo Came to Ms, by Dllip K. Roy -
Sri Aurobifed e et
Jaico Publiahing House, 1964), p. 132. .'}///
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great nationalist ' \ X

Publishers), p. 182,.,‘
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freedom of nations and indiﬁidualé, dnd he worked for the solution

of the same all through. This p’rogramme of divinization is the

direct outcome of his perception of the inefficacy of all other

fr

ideals to Ensure freedom and happiness for men. He wrote in a

letter dated November 18th, 1922, addressed to C. R. Das, the

- I gee more and more minifestly that
’ man can never get out of the futile circle
the race 1s always treading until he has
raised himself on to the new fouqdation,
- I ‘believe also that it isthe mission of
- 'India to make this great victory for the
world.2l

It :Ls th@religions Hhich most of all have sought for

“fuman perfection, elimination. of ev:l.l and sufﬁoﬁz. Next comes

" philosophy -- social and political. In_wvhich respect do religicns

gnd ‘philosophy fail? In which ;g{;ectipxe Sri Aurcbindo's, thoughts

an improvement- ypon them?

Evolution of Religion o ' o A

Sri Aurobindo attaches great value to .the essence of
‘reli'gion, Mfor reiigioii is that instinct, idea, activity, discipline
22 - B
in man vhich aims d:l.recl:].y at the Divine". Religiun has,-

r.herefore, played ‘a significant role in ;he history and devklopment: -

.of busan civilization. ' In the procest, religlon has itself evolved

/_

21A. C. Dutt,. Light to Superli (Calqntta. Prabartak

\-—

zthe Buman Cycle. Chap%er V1L, p- 192.
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a good deal. 5ri Aurobindo speaks of the‘ three different stages

of its development -~ Infra-rational, ’Rational and Supra-rational.

The first he describes as Y
, P .

An amalgam of primitive intuitions, cccult "
ritual, religio-social ethics, mystical

knowledge or experience symbolized in myth -

but with their sense preserved by a secret

initiation and discipline.23

This infra-rational etage of human religi’on, however, acquired

depth and range and increased in some cultures to a great amplitude v

" 24

and significance With the development of the intelledt the

1
P

raticnal stage of religion starts, and this stage aga,m,hns a

oumber of phases. The first intuitive, instinct:gve forpations are

—-

overlaid "with t:.lle struc'tures ‘erected by a growing force of

re.ms'on".25 As man discpvers the secrets and process of Nature "he

26 . :
movea more and wore away from his early recourse to occulti.sn /-
and the presence ‘and influeige of gods onge felt. -But he still ! '

' -~

feels the ‘need of a spiritual element if his life. As a result,

; w 27
he "keeps fot a time the two activities runnins together . . The

rational stage culminates in "a couplete’ deninl of religion,

, . . ) < ' ry
- - .
! ™ . .
. - L
It . T
7 o . . .

23The Life Divine, Book II, Chapter xX1v, p. 771.

s T R N
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occultism and all that. is supr:alphysic:al,".,2'3 But the religious
instinct cannot be Eilled, and the religious need cannot be sup-
pressed, so religions manage to surw'viv_e. But' whien the rational

-

man realizes that science "explains nothing more than the outer
[ . N T ’

s 29 S .
\J procesvf Nature”,”  he turns his gaze to those things he rejected
a Eriori.. This is the early inception of a higher stage of .
= : ) ~J - - L .
religion. A man who has gohe through' intellectualization-cannot
' ' . - - ) R
truly go back %om of religious experience and
. \\ : B * . ¢ )
practices. Religion, according .to Sri Aurobimdo,,
* must in the  end follow the up‘:'rard curve of -
the humz!n nind and rise more fully-at its
| .. ' .sumits towards its true or greatest field
in the sphere of a.supraratjonal conscious-
ness and knoﬁled_ge.:m— - : :
. '\_ . o St
That is the suprarational stage of religion. He 1is, therefore,’ not
in favodr of the revival of the formal religlons, old forms afe -
useless in our march toward the newer heights bf the spirit. He .
vrites, T
N . . a~ - _ )
\ . .- _This material world of ours...is peopled L
By such powerful shadows, ghosts of things A
. dead and the spirit -of things yet usbora. -
. The ghosts ‘of things dead are very trouble- .
: - sope actualities and they nov abound, ghosts .
Ty of dead religions, 'dead arts, dead poralities, -
I dead political theories, which still claim
' . either to keep their rotting bodies or to 4
“, . anipaté partly the existing body _o_g things.
ES ] T — z
i ‘ 28 o *
- . Ikl :
" . Ppa. - R _ _
301p14.

— -
. LY
- L4 Iy

~ 31, Tdeal of Humisn Unity, Chapter 34,pp. 309..
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Nevertheless, Sri Aurobindo is not in favour of total rejection’ of

the past for the sake of the future. He perceives a_link between
) A A

the two. BHe would like to retain the esgsence of the past The

essence of religion is spiritualiry. -

\ : True religion is spiritusl religion,

' . that which seeks to live in the spirit, in what
is beyondL the intellect, bevond the aesthetic
and ethical and practical befng of man, and to-
inform and govern these members of our bein
by the higher light and law of thefspirit.3§

Fro—n

-

o live this life of the spirit we may draw cons.iderably on the ST

- inspired books and inspiring persoualities of the past but ‘we

must give up religioniam -wb:lc.h "13}'3 exclusive stress Im/hltellectunl

dogmas, forms and ceremoeies on some fixed and rigid moral code,

33
on some. religio—polil:ical or religio—social syarem“j

A

Inadequacy of Secular -I‘t’iéals _ L .

-
' . ] .

What the moderu age of reason and ‘secularisn has doue

I.nvolvea a total rejection af t:he spir;ltual dinension of realit?-

—
)

a semblance of external‘teligion‘is still in vogue but the ,

essential truth tbat was. at the root of the religions has been .

/

deuied a place in r.he modérn aecularist schcm of life. ‘rhisu :

" Sed Aurobindo cousiderqa‘a great. error, ﬁnd thi” °°°°1'di“3 to him,

is at the root of the faﬂure of all social, POUtical nnd "

4 L :
t.ectmologica'l'programe& to .gnspre wan's fteedm and l'“‘l'f"i’i*'“e-"'s' v

e . .
I - .
. ) . . \

I < _ T o
32‘1‘hé'ﬁu;nan"c'yé1e. Chapter 17, p. 197.
- B .z "_ .

- By | S |
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{ . . .
It is now common knowledge that.advancement in SCientific'knowiedge

did not bring in a corresponding improveoﬁnt in man's disdom’and :

morals, and that the expectations of the believers in progress.

have not come true. Soclalism could give food and shelté} to man, c .

but it had to spatch away his liberty.- Capitalism has ze anised

-

man 's life, and technology has proHuced a vicious circle. Man has:®

wanted more material possessions,‘and'nbw he canpot say 'I do not
. . I ._. . - .
§;nt any more'. He has to go on wanting and producing although

it may mean the destrﬁétion'of his life;and‘environment. Ofganized
(/,&abour is against the curtailment of production. Defenca produc—
tion can be maintained only if there is a war. If there is no war -

one must be fomented. Any excess production of sophisticated ;
. . a ~ ﬁ'
material means pollution, disease, death and the draining of

the fast diminishing natural—resourcea of the eag;h. It is in
one world bound in interminable bondo toot:th.peoplés 1ive so

the less developed mations cannot but try, on pain of death, to .

- r

catch up with the mote'advaocéd nations: But the economists say |

that uith the passage of time, and other things remaining the saze, J

a

”ﬁthe gap between developing and developed nations 13 aoae to uiden.,

The re3u1ts might be disastfbus. This ho_ ess situation of nan

’.. .
h ~

and society is due, according to Sri Aurob
%
- sﬁf:lfically western man's, pattial viev of

¥e and reqliiy, and

taking any:nccouni

~

hio attempt to nmeliorato his condition‘uitho

of the 1ndueiling apirit. ) . ;,

f
-

¢ M - The Western rccoil froz religien, ‘that
7+ nininizing o§ its cluin zad insistence by
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which Europe progressed from the mediaeval

religious attitude through the Renaigsance
and the Reformation to the modern rationa-
listic attitude, that making of the ordinary
earthly life our one preoccupation, that

- labour to fulfil ourselves:by the law of

the lower members divorced from all spiri-
tual seeking, was an cpposite error, the
contrary ignorant extreme, the blind swing
of the pendulum from a wrong affirmation to -

" a wrong negation. 4

This

x

is the ca:iticism of the general Western approach e

life and soclety from o-pe who is not a religionis: who does not

harp on the past rather who shares with the zoderns a great concern

for the future.
- WA

. .
™S R =

© Dogmatic Scientism

S BN

In the mdern age physical sclences developed first. w,

They deve 1oped

and perfected certain methods of enquiry and

' observar.ion. These methods are appropriate tior.their.mm fields.

But biological

the same tools

and soc:lal sciences which lal:er-bega.n to use\_'

of eqnuity vithout diacrinination of the ficld

8Q ouch 80 that any. r.tur.h about the lﬁe principle in us or the

mind could be accepted only -1f 1t passes aucceaafully through the

tes tzt given to

a phyaicnl substance.‘ As a result. only l:hose

: parts of our ufe and mind are coming to t.he vicw of the rescarchcrs

uhich are most

conditioned by che phyaiml otgnnim. Theories are

being developed to exp].nin the deepev nspecta of our life ‘and oind.

&

.o

34144., pp. 199-200.

L . .
. -~
. , - _ ]
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the origin of 1ifg

— longing for Beauty, Justice, Good, Truth, Creative u;:ge

L

» talent,

genius, etc: in terms of the physical. These deeper aspects are

not really accounted for, they. sﬁ:g explained away. This is a kind’

of dogé%tism and exclusivism not less pernicious than the religio'us
‘ % .

dogmatism that prevailed .in the West. Body is the foundation of

life and mind, but frok this it does.nct follow that thebody is

d d, the origln_may be something wmore pro-
found. This mat alist denial of the Spirit is the source of’
s;xengih as well as the roots of trouble in the moderq West. This

denial led to the belief that man is only an economic or political

_animal, that ‘man’ could be happy 1f his material demands were wet.

&
'Ihis belief has virtually brought in revolution in technology and

in political and economic sét ups. But it co d not make wman
bout.mn.' ‘Its ‘—/ :

- conclusions, to use the language of social science’ vere based on’

happy, 11: 1s based on insufficient knwledg

1nsuff1cient 1f wot wrong, data. 'I'he ao-—called advnncement of

social sciénces is equally matched by the 1ncrease 1n social

- paladies in the West. o 3 ! o

Dogmatic" Spiritualism : : . N\

e

There had- baen sl.nilnt extremisn in the Ens:. India in
particular. Life vas lookcd upon. by some schools of thought as
suffcring, and .to eradicate suffering t.hey u;co:cndcd pracucally
the elinination of life or denial of ‘the vcry cxi;;_egcq of t_hc

world. As a resu.lt, the best z‘dnda vere lost to the society. But '

- thia dcninl of the usce:ic hns o. linit. Afu!r all he has to carry

a8 corporeai sttuctuxe, hc has to feed 1t clothc 1t. ) Oa the Oth“
- ' f
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can be developed naking any of these as the capital thing. '-.Ic‘ o SRR
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hand‘ the materialist does not see the Spirit: he can be more

thoroughgoing in his arrogant denial 6f the spirit. S . ‘

Integralism - - _ s /

It may be jJargued by those who do not lii:e -to be mate;:ialists
and who;" on thc other hand, are not willing to go al che way with.
r.t;e" spiritualist, if' something more tamgible tha e spirir, like,
life-principle or mind or thoug:nt could be‘conceived as the.
fundamental reality. In fact, ’there.' have been philosophies which

accepted either of these intermediarfes —- Life-force, Will,

Thought ans the ultimate. But these involve the rejection of the .

L)

) spirit which has been a thing of experience of extvaorf ary minds - - J

~ eyer since the early days of. hunan civilization. Again, Spitit ' k

can contain everything else, vﬁereas they cnnnot contain the 7
Spirit, especially in :lts aspect of utter transcendenc/eﬁ nnd A\ -
mobility. Body, Life, Hill Thought — all these are povers of_ the .-

Spirit, each has a apiritual potency, a sp\iritual role in che

. complex struc.ture of renlity and ex}ytence. Exclusivistic tcndfncy

have cons‘ideied materialiscic exclusj. larly an cxtlusivc ‘
Le the force of )yéught. .

and an exclusive stress on l:lwugh: deneg:atcs the v:lt.nl will and’
L U
Physical 1nst1nct§.t It l:ries to ccncclvc 2 mtnl .and just vorld

L]

stress op Will or Life-urge tends. to

- and in pcrsonnl 1ife advocates an mcocprmisins “ﬂ“ﬂli“ic '-‘thi""l

P ~ . }' \ )
code. Exclusivisa {s poss:_lblc.e.ven \d@“ P‘“"m """“ of ‘h°~‘ o -
P L ) - :

1
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»~

apirit — of which illusionism is a pardcukr manifestation.

et

Lo ) ' ~ ~ B
The integralist vision of Sri Aurcbindo does not neglect any ‘;f

these catego't'ieé"'of réality. ¥ v T T .
A

We were discussing the practical dbearings of Stpi Avrobindo's

'philosophy of the superman and the difficult «programne of iza~ 7

tion of _human nature. Is it not possible to solve- ozi:il/‘ ’

man's freedom an happiness without this"® adventure of transfomi g '
- _ .

human nature? Sri Aurcbindo naintains that no lasting solution is ‘.
'poosible. Hc does not '-howcver', »mioimiie the efficacy of ’Thoughc
ond Will. For i%itance, he has spoken at length of the great force.-
of humanism, and how this “Religioq- of Hnmanity“ as he calls. it,

has brought enormous changes in lau adminiatral::lon, social and

-political set ups, economic distribution, and 50 on.‘ He does not.»-.j y
undermine the needs of external organization, the uses of- advanced

technology, and 80 'OD¢ In facb, during World ‘Har I he madc a " . - \\
serious study of the social political and econouﬂ,c forces and 5 Nyieals

organizatious that might conttibul:e to the eventual formtion of
a World Government, :LndiSpensahle. according to hin, for pre\renting

wars. He has relied coosiderably oa thef religion “of ‘huzanity.

‘ ‘.; ‘One has only to compare “human 1ife md ‘ _ : .
thought and feelﬁ'ﬂ\a century or two ago with ,
human life, thought and feeling’in the pre- -
war period to see how great an {nfluence” this _
‘religion of humanity has exegcszised and hw , .
fruitful a work it has done. .

asl'hel Ideal of Buoan Unity, Chapte_r. }'u. p. 311.
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He thinks that the'religion of hmﬁanivj can lead us further

atill, but not \}ery far. For until now it has remaimad only in the

4

iotellectual” and’ the sentimenr.al level. the other hand, . ' ’
X . : . o A

"brotherhood exists only-in the soul an .‘{Fn'r the sqdl";36_un1ess

man realizes, not‘ée"n‘timet_ntally. and intellec;ual'ly,"‘gut through - (‘ .
. . _ - - ' " - . - . ‘

a more concrete and utterly convincing experience his unity with

h{s fellow bei—ngs' world union would'not be ,po__s.sible: Intellectual . .om

B A K N ’ s '
1deals do not have th& - strength to wil:hst:and the gtavitational

, .

pulls fram the lower members of our being ~— the 1nteresta of o%:l:s

-

phygical and vital selveg. So he conclqdes that series .on world -

unity in the, following vein. L j \'

o e it 1s possible to construct a . o . '

precarfous and quite mechanical unity by
political and administrative means, the unity
of thée human race, even .if*achieved, {lcan only
. - . be *wecured and carf only be made real'lif tiie
( : religion of humanityy vhish is at present

) the highest active ideal of mankind, o : ,
spiritunlizes\ttself and becomes the .. : S . -
s general inper law of human 11£&.37. L . 5 :

s T

Yoga as the Reversal of the Order of LIfe, Individual and Collective

‘Now we come “to consider the practical rmtum “of:the ‘toga B oo
) L - . .
_ advocated for a complete revetsal of the valuea —_ aubsu:ution g
| of the ma"terialist by the spiritunl vnlues.r Spiritunl val.uc \.rould oot T
| d‘?;a ’ h . | ‘. v _ “?A
. . | "‘._., {_ . _._;1 _ S .. | f

Ibido. pf 315. . - ) - t - . .

3%pp4d., Chapter 35, p. 316-
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. - '
Man "5 aeeiciug for the eternal the diving, the . ' )
greater sedf, the sBurcé of unityr and his - . o .
attempt to- a.rrive ‘at some. equa;ion, some in- , J
creasing approximation of the.values.of human
life with the- eternal‘and divine values 38’

~ -

Man has to seek through work study, contemp,lation creative self-
. expression and Opening of ) the mind and heart to the influence of
Silence, the indwelling Spirit in himself and in everything else. :
For this he need not give up his natural propensities or submit :

himself to severe diSCi'p-kine. Bather, he would follow the natural
A,
bend of his mind and heart, develqp rough ri*ght er}ucentration

" the capaeitiea {atsent ih hixfx and in this way eventually-come to -
/ ‘] o
be an‘rare of a greater aglf wit;hin himself, behind the ego and a :

greater and tx;uer reality behind all that meets his eyes‘ Evep .

a lictle progresa jn this line of pelfrdevelopnent is expected to‘ \.,'

- L

t
endo'u a man wﬁh gre@ter self-confidence and better imderstand:_ing.

of his. cm nature qnd that of the Horld he liyea in 1In fact, hi.s

o Yy

"life would assume a new eignifieance and he smuld ?lo what he has

X

.. . . ‘}

TS do with assured confidence and therefore with“ utrost sincertt}; . E
. A

b
-

" The Gita eays that \yoga ‘is skill in work (YOEah hms“ “kausalas, L “

II. 50)(. Integrnl yoga should not in any vay | block the deve%op:ent ' .
of the personality, rather il: should hasten this developncnt and O IR

m;ﬁ man aecord perfectly vith. himelf and. with otijrd. This N

yoga doe;s not require tbe supprt'saion of norral hu:an a.,lues irk - A

- son@ uncertnin fulfilmnt in the. distant futures -1z claim to bo. .
"\,.\ - ] . .{‘

-

3Brpe penaisimce ﬂ: India, p. 8.
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an art of lividg a fridtful 1ife. It has no clash with human

dignity .and freedom, rather it is suppoee& to be the best means

of assdring ’{ese values. Life in the Sri Aurobindo Ashram has

been described like thia.

L

The basie of 1life here is wholly. spiritual.
_An inney discipiine is there but on broad linmes,
/' each individual having the necessary freedom for
K . -his nature and temperament to grow and change
Spont,aneously.' Broadly, the sadhana consists
f a progressive surrender' of oneself to the
T tvine, Heditation, coricentration, work, .
service — all these are means of self-percep-
. ; tion. The Mother gives the guidance, helgs

" each according to his nature and need. “e "
.7 R .

The International Centre of Educntion _ ¥

A commity of a’ ‘thoueand people is too small a fraction
of mankind’ it, may, however, serve. as a laboratory." Experinents
| in the laboratory ate mde nnder stipulated conditions. The thing

developed in the laboratory has to have nppliention outside it. '

-

although not negensarily uithout reotrictive conditions. _Something

o

) of the application of 'the principlen of a gnostie life. developed in "

the Ashram _ is exanplified in Sri Aurobindo _ Internntionnl -

R Centre of Education in Pondicherry ‘!‘his cmli;'e is, in t‘ncl:. .,nn

exe\enaion of the Aahrani, so ‘the application“ie not'v:l.r.hout cortnin

>
—— -,

. conditions. It ditfers fron the. Aehrnn proper. in thnn thn stydents’

‘ey\ntunl dedlcation to-the ideal is not :nken for gtnni:ed. As a,

-mtter of fact, nany students ‘have 1nft tho centte for !u:ther

.A. ) ?t .

Leia " ] o
-

" 391 aurobindo and Eis Ashram, pe 49.\ |

R
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edycation, training or work outside and have been:'living different
_ .o S
sorts of lives within and-without India.. : X

. Tt\xe centre has growa "conslid'er'ahly six_ice its humble incep-

tiof in the early forties, and it is growing steadily. 4 Jt'has beed®
a meeting place for 1deas Eastem and Wi /:'lu\ fteld of experi—

ment f"?/all sort{of pedagogical methods” ‘and projects. ‘I'eachers \ )

as well as student& enjoy maximm freedom here. Freedom se,gns to

.

being spontapeously and int:egrally. ‘Ihe philosophy of Sri Aurobindo

is not taught formal_ly exceg\ t in Bome courses at the higher level,

b
there 18 no forma’f instruction in religion or yoga. All the sace, -

_n,"-.

it is an experiment with the ideals of Sri Aurobindo. M'regnrds

the princ’iples of education,%ote‘.
.+ The first principle of true teaching is "’ . \ _
© ~that nothing can be taught. The teaclier is . -
‘not an instructor or task master, he is a |
helper and a guide....The second principle X _
is that the mind has to be consulted in its - P
own growth.40 N | ) .

h Hm.revet, as regatds this experiment vith education and, for t:hnt.

'tter, extension of the evolving Ashram, it is difficulr to make

any pmnomcement. positive or negnt:lve.'
/ - : - y . ,‘w--;\; -

. ]

» fosn‘a—t‘x:obiedo and the Mother o3 Education (Pondy: Ashras), -
p. 2. T N . . .
o . ;

"Por a detailed sceount of this cenc%e. vide tha: publication
of the centre under the title “7The In:emtionnl ‘Centre of Edu;:n_ti.en ‘
at Sri Aurobindo Ashran 'rbinsn. hc_wever. are changiog thero : .
constnnt:ly. :
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Auroville or the City of Dawn

' Anotht‘:r great extension of the Ashram which features very | i~
prominently in- the movement for divine life on earth is Auroville,
a project for an .international township near Pondicherry. The town
was ingugurated in February, 1968, wi.th a colourfuJ; ceremony in
which youths repreéenting all the 'prm'.‘rinces cof India and more thaﬁ

. : }

a hundred other nations took pa_rt. The city is .dres;ig‘ngd'to accommo—

date eventually fifty  thousand people. Why Auroville? The Mother

writes:

Earth needs...a place vhere men can live
gway from national rivalries, sdcial conven-
tions, self-contradictory moralities and com—
tending religions, a place whefé human beings,
freed from all slavery of the past, can develop

 theémselves wholly to the discovery and

practice of the divine comsciousness that is ) T

seeking to manifest itself. Auroville vants
~“_ to be this place and offers itself to all vho
. aspire to live‘the Truth of to~morrov.

 The Charter of Ayroville that'was read in sixteen lgoguages
_while youths were pouring earths carried from their lands intd the

huge urn kept at the central place is inspiring and gives ig a out-,

shell the aim and meanding of the project:
. P '

1. '. Aurovilie belongs to nobody in particular. ) ' L
- Auroville belongs to Huanity as qﬂuholc.’ ; But .
to live in Auroville one cust be a willing .

servitor of the Divioe Condciousnesa. - -

2. _Auroville will be the place of an unending
: education, of constant progress and a youth
that never ages. .

~ /' . .y -

813 roville: The Cradle of & Bew Man.
- T

: T ——
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© It is only through a higher unitiye conaciousnesa thnt the divisive

Auroville: The Cradle of & New Hnn
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3. Auroville wants to bebthe bridge between the
" past and the future. Taking advantage of all
discoveries from without and from within
Auroville will boldly spring towards future
realizations. —

4. Auroville will be a site of material and
spiritual \researches for a living embodiment
of sn actual Human Unity.-- Written by the
Mother, taken from Auroville: The Crddle of
a New Man, Published by Auroville.

-

The Government of India and.UNESCO are giving support to the projéct.

The representative for UNESCO  Present at the inaugural ceremony

. said:

" The world will turn towards Auroville

+— or rather the Aurovilles, because

Auroville will have to sp ad., Auroville.

will not be confined simp)y to Pondicherry

it will be a warld movemgnt.%? ¢

- There. are innumersble praccical difficolties in the redliza—-

tion of this project. But things uill depend mostly on the con-
sciousnes of the people participating in it (participntion ig,, of
course, not limited to ﬁﬁe people actu.all'y living in Auroville)
s .

forces occasioned by the differences in language, mli&ion, race,

) ;olour,) labour-capical relation could be ovetcomvj It is basically

a apir'itual‘ adve:iﬁure, only the figld of its opcra {on hna been

extended from a mll BrOup, in the Ashrun to a comv.mity of fifcy -
thousand people comingdron all gver the world. nnd £ron nn valks

of life. ‘rhe Hother hns pade the point clesr in's nuz:bct of bcr

- o

g

- 62H -5. Adeéhiah, Deputy Gcnetq.l o! UHESCO teken !rca
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messages. To be a true Aurovillian,she says:

The first nec'essity is the inrer discovery
by which one leams who ore really is behind the

social, woral, cultural, racial and hereditary
appearances.

At ‘our inmost centre there is a free being,
wide and knowing, who awaits our very and
who ought to become the acting centre of our

° being and our life in Auroville....

The Aurovillian must lose the proprietary
sense of possgsession....

Work, even manual work, is an indispensable
thing for “the inner discovery. If-one does
not work, if one does not inject his conscious-
ness into matter, the latter will never develop.

Taken from Auroville: The Cradle of
a New Man. -

The, success of Auroville depends on many factors: p‘Fogmss

in transformation of nature carried on hy the Mother and-other adeptg ,
spiritual orientation of life and &cdvity by those who are conscj_,__gwt,:_sily
participating in the project of Autoville, and last but not the least, |

-

cooperation of hxhnanit_y at large. If the inconscience and the -

) . . ‘ ;
opposition cf the physical envirangent is stubbop; the neu_ creation ,

-~ 'a new humanity and a new society’ — would be delayed.

The vhole earth must prepare itself for
he advent of the nev species, and Auroville
\:}nts to consciously work towards hastening

= " that advent. . _ ‘

Lite ' 1led to
Little by 1litrle it will be revea
us wvhat this pev. species should be, &nd cean-
while the best oeasure to toke is to consecrate
onesolf entirely to the Divise.

| The Ho{ﬁoz, from Avroville: The
T , _ Cradle of a New Man.

e
-

- |\:'
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Utogianism-? . »

~—

" This project will imrariably bring to mind numerous utopias
conceived over/ﬂ;e mille.nia from Zeno in ancient Greece to Aldous
Huxley in _mde_rn America. Reaction to a utopla may be classified - !
as positive and negative.“' The negative reaction rejects the utopia | i
as s?mething idefalis;ie; fanciful, névef—to—brrealized. a detractor
of the mind"fro;n" the rez;l and the urgent. The postive reaction
springs from'the. notibn that utopias are so many answers to the
iproblems besetting men and socie?‘;' they are not uxirélated to.

: LN 3 ' .
reality, and that although no utopia has been realized yet no Tt

utopia has failed altogether. . They e been a source of inspira-
. . -
tion for social and cultural movanen . There is; however, no

-

corelation between utopias and progress achieved.

Marie Berneri, in her Joumey thtough Utopia, has classified

the utopias‘ into two broad cat:egories.' One is-authoritarian and the
other is anarchistic. .

Cne seeks the happiness of mankind

through material well-being, the sinking A

of man's individuality into the gro S mdb
- the greatness of the state. The o r... e

considers that happiness is ‘the result.of

the free expressionof can 's pers‘amlit.y and | :

cust not be sacrificed to an arbitrary 5ol o
moral code or to the interests o; the CRRSE

state.% b . )
't{ .
Both cntegories are one in respect' they 1ay do:m clearly the

mthod of organization of thexéontczplated society. “The un#erlying

63&. Be.rncri,".lonmey 'Ihrouﬁh Utopla (London: R_our.lcdge
and Kegan Paul Lltd., 1950), p. 2- : .
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idea seems co be this:

- .y

everything depends on right organization.
The I?dian\utopia we have outlined briefly differs significantly
'ffom.these Western specimens. Bere freedom is emphasized but is
not deemed to depend on organization so much as on the development
of the inner being and conscioosness. In the criticism of utopia
the prongp of freedom and order features prominently. Freedom
and order- are found to be antagonistic to each other. Tﬁe higher
consciousnesok that is oupposea to be the basis of Auroville ‘Te-
solves this problem. Sri Aurobindo maintains that in the higher
unitive consciousness there 1s no conflkct betveen law and freedom.

Another indictment against~utopia is that it 1s static
(one §r1tic has compared utopia with a corpse) \

Once this design 13 realized in the world
- 41f it ever is -- it will continue 1ndefioite1y
£he form in which it began.kb

We have seen that Sri Aurobindo s conception of the gnostic
-'dgpmunity is. evolutionary, ic is supposed to develop £urther ond
further.. . ‘ R

The Indian ideal is different in oaﬂ? other respects. The,
most 1mportant point is that it 18 based on a apixitual philosophy
that considets man 's evolution into a higher :ype of being practicablc._
And on that basis it has developed a practical progracce, mllcd-\
" Integral Yoga, for the realizntioﬁfof tigher consciousness, and
the preocnt project - of Auroville ﬁas;pcen taken after half a

L

/,/ ’ 4&630;80 Kﬂ.tcl, Utozﬁ (NEU '!Otk' Atvhertm Press, 1911)!
p.‘-_ _8. - .
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century of experiment with Integral Yoga and with a dypamic community
1ife of a large number of ‘spiritual aspirants coming from different
~

parts of the world.

a
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SUMMARY AND CONCLUSION

II

Sti Aurobindo's conception of' the Superman resuits from
his evolutionary thought: and that thought, again, springs from liis

existential concern about man, society, and ‘the ‘future of humanity.

1,

Sciences have- established the fact of evolution but

available scientific data cannot explain he ultimite ra\ionale of A

v

evolution. The las.:t word of the phﬁsical“sgiences about the 'how'
and the 'why' of evolut—it;n :Ls'écciéleéta, the last word of the
biological sciences regarding the same questions 1s ' randon
selection'. ’ ‘. L - v
Philoscphers, of necessityy had to al:l:enp;. a coherent,

- answeér to the funda.menta questiona about evolution Evolutio;xary 6
r.hOughts closest to th t of Sri Aurobindo cooe fron HegeL, Bergson, ‘

" and Samuel Alexander. | Sri Aurobindo s thought’ avoi.ds some of r.he
difficulties of these thinkers. But his thought 18 not just )
rational' and speculntive. It crosses the baundary of tar.ional
speculal:ion and relates to Indian religious thought and pcrsannl

experienceaJof revelatory charncter.

' Evolution fo: Sri Autobi.ndo is the evolution of conscious-

ness, and evolution is prcccded logtcnlly by i@wolution. The wvorld

!

'

is the mnifestation of r.he Divine or tha Supret:c 60§qciousncsu.

| R . - L—
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Consciousness is inv;olve'd in the apparent Inconscient, that is why
evolution is possible. 'Ih\e mechanism of evolution as given by him
involves a three—fold movem;:ﬁt — Ascent, Descent, and Ihtegration.
It includes and explains. the; empirical data but goes beyond the

scope of empirical verificatj:on, since tilesé movements refer to
.'r,he evolution of the soul (besides that of ;he fo