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“ADVENT

The Divine gives itself to those who give themselves
without reserve and in all their parts to the Divine.
For them the calm, the light, the power, the bliss; the
freedom, the wideness, the heights of knowledge, the
seas of Ananda. - - - - Sri Aurobindo.

Prayer for 1945
\ TLe earth will e"i°)' a

losling and |ivin8
HERE OR CTHERWHERE

peace on|y when men unclerslo

be truthfu
Jeohnss.

For the Govern ments

only in soying wlm{ {Ley are
Joing what {lney say.

nd {l'rof {Ley must

|ancl i
sincere even i {l\eir international

Lones{y lies not

<:|°i“8 but also in

A uestion is often asked of us
whether it is possible to do Yoga
while remaining in the world.
Some declare outright that itis
not possible : world and Yoga are,
like oil and water, absolutely
different things, they do not g0
together.  World meauns, to put it
plainly. carning money and
raising family. Well, these two
are the very opposite of Yoga, for
they involve, at their best, desire
and attachment and, at their
worst, dishonesty and deceit, lust
and libertinage. There is the
other school, on the contrary, who
pronounce that a Yogic life must
be lived in the world ifit is not
our intention to leave the world
altogether and seek and merge in
the Beyond, the otherwhere, the
immutable transcendent Brab-

man. Itis quite possible for one
to be in the very midst of the
worldly forces and yet remain
unshaken by them. Therefore it
has been said :

When the causes of disturbances
are there and still the mind is not
disturbed-—that indeed is the sign
of a wise steadiness.

It can however be asked, what
then is meant by being in the
world ? If it means merely sitting
quiet, suffering and observing
non-chalantly the impacts of the
world—something in the manner
described by Mathew Arnold in
his famous lines on the East—,
well, that stoic way, the way of
indifference is a way of being in
the world which is not very much
unlike not being in the world ; for
it means simply erecting a wall of
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separation or isolation within
one’s consciousness without mov-
ing away physically. It is a
psychological escapism. But if by
living in the world we shon.ﬂd
mean participating in the move-
ments of the world--not only
being but becoming, not merely
standing as a witness but moving
out as a doer—then the problem
becomes different. For the ques-
tion we have to ask in that case is
what happens to our duties-—life
in the world being a series of
duties, duty to oneself (self-preser-
vation), duty to the family (race
preservation), duty to the country,
to humanity and, finally, duty to
God (which last belongs properly
to the life in Yoga). Now, can
all these duties dwell and fourish
together > The Christ is cate-
gorical on the point. He says, in
effect, Leave aside all else and
follow Me and look not back.
Christ’s God seems to be a jealous
God who does not tolerate any
other god to share in hissovereign
exclusiveness. You have to give
up, if you wish to guin. They
who lose life shall find it and they
who stick to life shall as surely
lose it.

But is not Gita’s solution some-
what different? Sri  Krishna
urges Arjuna to be in the very
thick of a deadly fight, not a
theoretical or abstract combat,
but take a hand in the direst man-

slaughter, to ‘“do the deed”
(even like Macbeth) but Yogically.
Yes, Gita’s position seems to be
that—to accept all life integrally,
to undertake all necessary work
(kartavyam karma) and turn them
Godward. Gita seeks to do it in
its own way which consists of two
major principles: (1) to do the
work, whatever it may be, un-
attached—without any desire for
the fruit, simply as a thing that
has to be done, and (2) to do it as
a sacrifice, as an offering to the
supreme Master of works.

The question naturally turns
upon the nature and the kind of
work, whether there is a choice
and sclection in it. Gita speaks
indeed of all works, kritsna-
karmakrit. but does that really
mean any and every work that an
ignorant man, an ordinary man
steeped in the three Gunas doesor
can do? It cannot bhe so. For,
although all activity, all cnergy
has its source and impetus in the
higher consciousness of the Divine,
it assumes on the lower ranges
indirect, diverted or even per-
verted formulations and expres-
sions, not hecause, indecd, of the
inherent falsity of these so-called
inferior strata. the instruments.
but hecause of their temporary
impurity and obscurity. There
are cvidently activities and impul-
sions born exclusively of desire, of
attachment and egoism. There
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are habits of the body, urges of
the vital, notions of the mind,
there are individual and socigl
fanctions that have no place
the spiritual scheme, they have to
be rigorously eschewed and elupl-
nated. Has not the Gita said,
this is desire, this is passion born
of the quality of Rajas . .? Thex‘c
is not much meaning in trymng to
do these works unattached or to
turn them towards the Divine.
When you are unattgcbed, when
you turn to the Divine, these
simply drop away of thex'nselves.
Yes, there are social duties a_nd
activities and relations that in-
evitably dissolve and disappear as
you move into the life divine.
Some are perhaps tolerated for a

period, some are occasions for the
consciousness to battle and sur-
mount, grow strong and pass
beyond. You have to learn to
go beyond and new create your
environment,

It was Danton who said, one
carries not his country with him
at the sole of his shoe. Even so
you cannot hope to shift bodily
your present social ensemble,
place it wholesale in the divine
life on the plea that it will be
purified and transformed in the
process. Purification is there in-
deed, but one must remember
purification literally means burn-
ing and not a little of the past
and present has to be burnt down
to ashes.

THE SUNLIT PATH

Sri Aurobindo spcaks of the
sunlit path in Yoga. Tt is the
path cof happy progress \.vhcrc
dangers and ditliculties, violent
ups and downs arc reduced to a
minimum, if not altogether o'bV1a1';-
ed. In ideal conditions it s asit
were a smooth and fair-weat.hevr
sailing, as much of course as 1t 1S
humanly possible. What are then
these conditions ? It is when t.he
sadhaka kecps touch with hl.S in-
most being, his psychic conscious-
ness, when this inner Guide and
Helmsman is given the charge:
for then he will be able to pass

sovereignly by all shoals and rocks
and storm-racks, through all vicis-
situdes gliding on -—slow or swift
as nceded - inevitably towards the
goal. A doubting mind, an im-
petuous vital urge, an inert physi-
cal consciousness, though they
may be there in any strength,
cannot disturb or upset the even
tenor of the forward march. Even
outward circumstances bow down
to the pressure of the psychic tem-
perament and bring to it their
happy collaboration.

'This may not always mean that
all is easy and difficulty is simply
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not, once the psychic is there. It
becomes so when the psychic is
th_crc fully in front; even other-
wise when the inner being is in
the background, still sensed and
on the whole, obeyed, althougl:
there are battles, hard battles to
b.c fought and won, then even a
little of this Consciousness saves
from a great fear. For then, in
all circumstances, you will have
found a secret joy and cheer and
strength that buoy you up and
carry you through.

Like the individual, nations too
have their sunlit path and the
path of the doldrum as well. So
long as a nation keeps to the truth
of its inner being, follows its
nat.ural line of development. re-
mains faithful to its secret god-
head, it will have chosen that good
part.which will bring it divine
blcssu?gs and fulfilment. But
sometimes a nation has the stupi-
dity to deny its self, to run afier a
ignis fatuus. a mayamriga, then griet
and soriow and frustration lie
ahead. We are afraid India did
take such a wrong step when she
refused to sce the great purpose
behind the present war and tried
to avoid contributing her mite to
the evolutionary 'orce at work.
On the other hand, Britain, in a
moment of supreme crisis. that
meant literally life or death, not
only to herself or to other nations,
but to hum:nity itself, had the

good fortunc to be led by the
right Inspiration, the whole nation
10s€ as one man and swore alle-
glance to the cause of humanity
and the gods. That was how she
was saved and that was how she
acquired a new merit and a fresh
leasc of lifc. Unlike Britain,
France bowed down and accepted
what should not have been accept-
cd and cut herself adrift from its
inner life and truth, the result
was five vears of hell. Fortun-
ately, the hell, in the end, proved
to be a purgatory, but what a
purgatory! For there were souls
who were willing to pay the price
and did pay it to the full cash and
nett. So Krance has been given
the chance again to turn round
and take up the thread of its life
wliere it snapped.

Once more another crisis seems
to be looming before the nations,
once morce the choice has to be
made and acted upon. I[n our
wca}kness it s notural and casy
to mvoke God, to feel the pre-
sence ol a higher  Guidance, to
trust in a heavenly light; but it is
Inour strength that we must
}:now whose strength it is, and
m whose strength it is that we
conquer.

If ‘th«: present war has any
neaning, as we all declare it has,
then we must never lose sight of
tl.lat meaning. And our tru€
victory will come only in the pro-

THE WAR—PEOPLES' OR IMPERIALISTS '? 9

cess of the realisation of that
meaning. That is the sunlit path
we refer to here which the nations
have to follow in their mutual
d-alings. It is the path of the
evolutionary call to which we say
we have responded and to which
we must remain loyal and faithful

THE W AR—PEOPLES'

‘The familiar catch phrase in
India is even now often repeated,
this is not a peoples’ war, it is an
imperialistic war. But one would
like to fling back the question,
what if? Even supposing it is a
war between two camps of blood-
thirsty Imperialists, does it not
affect us in any way? Should we
sit idle with folded arms and
simply look at the fun ? Well, that
s a counsel of perfection 4 la
ostrich.  The pmblem. however, 18
so simple, and perhaps because of
the vesy simplicity, it did not
present itself as such to the com-
plicated brains of our leaders.
We have only to ask if Imperialist
Britain lost the war, if Imperialist
Japan or Germany won the war,
what would have happened to
India. Some bluntly answer, m
a spirit of pique and bravado,
that it did not matter in the least
who won, for instead of one
master we would have another, a
sJave need not be too squeamish
about the kind of master he has.

in thought, in speech and in deed.
If we see dark and omninous clouds
gathering round us, dangers and
difficulties suddenly raising their
heads, then we must look about
and try honestly to find out
whether we have not strayed
away from the sunlit path.

OR IMPERIALISTS *?

Yes, it is a slave mentality, a
mentality steeped in ignorane
and despair that can have this
outlook and this accent, although
it may sound cogent and plausible
—prinavadinscha bhishase, as the
Gita says. But this piece of speci-
ous reasoning is simple in its
absurdity. Even if we consent to
be a slave, there is and can be a
choice of masters. Well, the frogs
of Aesop’s Fables wanted a change
of masters and instead of King
Los they gave themselves up to
King Stork ( -the old fabulist is
such a storehouse of wisdom and
worldly wisdom!). The choice,
as we all know, was not happy.
Even so [mperialist Japan or
Germany (or for the matter of
that perhaps Communist Russia
too, would make a master that
would mean the end of India.
Imperialist Britain leaves some
loopholc, some breathing space in
and through its imprisoning
meshes, but the other type is a
horror chamber of the kind



10 THE ADVENT

depicted by Edgar Allan Poe in
his famous story. That is why Sri
Aurobindo says—and it bears re-
petition a hundred times : .

“ Even if I knew that the Allies
would misuse their victory or
bungle the peace or pa.r.tially at
least spoil the opportunities open

Spirituality 1s indeed the m;stgttkey of t'hg
Indian mind; the sense of thg m?xmte is native
toit. India saw from the beginning, - and even
in her ages of reason and her age of increasing
j¢norance. she never lost hold 'oi the ms1gl‘“;,._
tilat life cannot be tightly seen in the sole light,
cannot be perfectly lived n the sole power of
its externalities. She was alive to the greatness
of material laws and forces; sbe had'u keen eye
tor the impurtance of the physical sciences, §hc
knew how to organisc the: arts of ordinary h'fe‘
But she saw that the phy'slca'l does n.o(: get its
full sense until it stands in right relation to the
supraphysical: she saw that the C.omple.xxty of
the universe could not be explal»ned in _c_hc
present terms of man or seen by his superficial

to the human world by that
victory, I would still put my force
behind them. At any rate things
could not be one-hundredth part
as bad as they would be under
Hitler. The ways of the Lord
would still be open-—to keep them
open is what matters.”

lighe, that therc were other powers behind.
other powers within man himself of which he is
normally unaware. that he is conscious only of
a small part of himself, that the invisible always
surrounds the wvisible, the suprasensible the
sensible, even as infinity always sutrounds the
tinite, * * * Then with that calm audacity
of her intuition which knew na fear or little-
ness and shrank from no ace of spiritual or
intellectual, cthical or vital courage, the declar-
ed that there was none of these things which
man could not attuin if he trained his will and
knowledge: he could conquer these ranges of
mind. become the spirit, become a god, become
one with God, become the ineffable Brahman.

—(The Renasssance in [ndim—Sr1 Awobinio).

VIRGIN GRACE

I bow to thee, O Mother, at whose feet pure-white

The deeps in adoration sing blue songs of light :

For whom the myriad-rhythmed breakers heave and surge
| 0 X

Dissolving in surrender, driven by the urge

Of passionate winds—offering thee in irised foarr.ls.

S I’)s magic moods : O Haven, where nomad spirit homes !
Sun

eyes are thrilled by the vast sweep
I(\),IP[ t}E;all:itg]g-gz:qggonz the frozen heights to liquid sleep.
In a phantom world it was thy race 9f secrs’bold
Built colonies with pantheqns—-mystlc, mamfold—i o
Of human wisdom conquering trackless pea.lk.s of' vision :
O Nurse of prophets who derided God-derision !

i is atremble from thy high, sublime
%?;rf::g :Summits down to holy shrines. that Time
Has feared to ravage, O Priestess of resistless spell,
Whom forests hymn with lilts of musk and b!oom and bell!
Thou wearest bonds to charm away our des.tmy
Ofshadowy doom with wands of Immortality.

The regal Sun greets thee from ocez;]nslin t}11eP east
. ‘ i inks thy loyal Priest.
the west again where sin
I?:o(:r: r:lawn to dugk the sky serves thee fqr canopy
Kindling at night thy star-bulbs of .Etermt.y.
O thou who broodest over mountains, plains and seas
Fulfilling earth with what the heavens crave : Love—Peace !

~—Dilip Kumar Roy.



A LETTER

All the phases of human history
may be regarded as a working
out of the earth-consciousness in
which cach phase has its place
and significance, so this materia-
listic intellectual phase had to
come and has had, no doubt, its
purpose and significance. One
may also hold that one of'its issues
was as an experiment to see how
far and whither the human consci-
ousness would go through an intel-
lectual and external control of
Nature with physical and intellec-
tual means only and without the
intervention of any higher consci-
ousness and knowledge-—or that
it may help by resistance to draw
the spiritual consciousness that is
growing bchind all vicissitudes to
atteinpt the control of Matter and
turn it towards the Divine, as the
" Tantriks and Vaishnavas tried to
do with the emotional and lower
vital nature, not contenting them-
selves with the Vedantic turning
of the mind towards the Supreme.
Bul it is difficult to go farther
than that or to hold that this
materialism is itself a spiritual
thing or that the dark confused
and violent state of contemporary
Europe was an indispcnsable pre-
paration for thc descent .of the
Spirit. This darknessand violence

which seems bent on destroying
suc%x light of mental idealism and
desire of harmony as had succeed-
ed. in establishing itself in the
mind of humanity, is obviously
due to a descent of fierce and
dark vital Powers which seek to
possess the human world for their
own, not for a spiritual purpose.
It is true that such a Precipitation
of Asuric forces from the darker
vital worlds has been predicted
by some occultists as one first
result of the pressure of the Divine
descent on their vital domain, but
it was regarded as a circumstance
of the battle, not as something
helping towards the Divine
Victory. The churning of Matter
by the attempt of human intellect
to conquer material Nature and
usc it for its purpose may break
something in the passivity and
inertia, but it is done for material
ends, in a rajasic spirit, with a
denial of spirituality as its mental
basis. Such an atterupt may end,
scems to be cnding indeed i,
chaos and disintegration, while
th.c new attempts at creation and
reintegration seem to combine the
obscure rigidity  of material
Nature with a resurgence of the
barbaric brutality and violence of
a half-animal vital Nature. How

-
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are the spiritual Forces to deal
with all that or make use of such
a churning of the energies of the
material universe? The way of
(he Spirit is the way of peace and
light and harmony; if it has to
battle it is precisely because of
the presence of such forces which
seek either to extinguish or to
prevent the spiritual light. In the
spiritual change inertia has to be
replaced by the divine peace and
calm, the rajasic troubled energy
bv a tranquil and potent, pure
axiqd liberated dynamis, while the
mind must be kept plastic for the
workings of a higher Light of
knowledge How will the activity
of Materialism lend itself to that

change?

Materialism can hardly be spiri-
tual in its basis because its hasic
method is just the opposite of the
spiritual way of doing th'ing‘s.
The spiritual works from within
outward, the way of materialism
is to work from out inwards. It

30. 6. 37.

makes the inner a result of the
outer, fundamentally a pheno-
menon of Matter and it works
upon that view of things. It seeks
to ““perfect” humanity by out-
ward means and one of its main
efforts is to construct a perfect
social machine which will train
and oblige men to be what they
ought to be. The loss of the ego
in the Divine is the spiritual ideal ;
here it is replaced by the immola-
tion of the individual to the mili-
tary and industrial State. Where
is there any spirituality in all
that? Spirituality can only come
by opening of the mind, vital and
physical to the inmost soul, to the
higher Self, to the Divine, and
their subordination to the spiri-
tual forces and instrumentation
as channels of the inner Light,
the higher Knowledge and Power.
Other things, mental, aesthetic,
vital, are often misnamed spiritua-
lity, but they lack the essential -
character without which the word
loses its true significance.

-—S1i Aurobindo.



THOUGHTS ON CURRENT EVENTS

CONSTRUCTIVE PROGRAMME

" India need not starve “is the title
of X new book by Mr. Michael Brown, a
well-known publicist, who was deputed
by the Editor of the Times of India to
make a close study of the famine condi-
tions in Bengal. Sir Purushottomdas
Thakurdas has written a Foreword to
that book. The author shows, with a
great command of facts and figures,
that the disaster in Bengal would not
have happened if there had heen any
sort of organised life in the villages.
Tracing the history of the shortage
conditions, he shows that the present-
day food crisis in India is not entirely a
wartime affair and that its removal
depends upon the success or failure of
plans to reconstitute rural India. Tt is
more or less a long story of under-
nutrition. Since 1920-21 we have heard
much about the * Constructive Pro-
gramme " for village uplift, but the
utter lifelessness, lethargy and disorga-
nised condition of the villages through-
out India shows conclusively that that
Programm> has constructed nothing. Tt
was bound to fail as it had no true
vision behind it and it never touched
the root of the problem. Asa matter
of fact, the so-called constructive pro-
gramme is nothing mere than a long list
of works—cottage industries, sanitation,
education, communal unity, tempe-
rance, removal of untouchability and so
forth. These are all cxcellent things
and have to be done, but who is going
to do them and how ? Go to any village
and the villagers will invariably tell
you: “Our village is the worst place

on the earth, the people here are <o
worthless: we are so helpless, we
cannot do anything, let the Govern-
ment do things, let the leaders come
here more frequently and do things for
us.”  What is the use of placing a long
list of works to be done before persons
who seem determined not to bestir
themselves? As a matter of fact, the
villagers do not believe that their
condition can improve and they cannot
combine or act together for a common

causc. Sheer hunger compels them to.

do some work, but if they can somehow
get one meal a day, they would not work
for a second meal. The inertia of our
villagers is stupendous, and those who
think that students going on lecturing
in villages and explaining to them the
whole gamut of the constructive pro-
gramme will be able to organice the
villages have no sense of reality, The
villagers have the lower pastions of
greed, lust, anger, realousy,  hatred,
revenge and other criminal propensities,
and by an appeal to thess dark and
dangerous elements they can be tempo-
rarily roused to a mass movement, and
that can create great havoc, bur noth-
INg  constructive or permanent can
come out of such blind movements and
in reaction they fall into deeper des-
pondence and lifelessness.  In that way
lies destruction. .
Indeed the work of village recons-
truction is very very hard, it is almost
like an attempt to bring a dead person
back to life. Those workers who have
infinite patience and perseverance and

are determined not to be discouraged
by any difficulty, delay or obstacles
should go to villages and liveand work
with the villagers as one of them. It
was altogether a wrong policy that the
villagers could be quickly prepared
through constructive work for the fight
for political freedom. Political work
or fight stands altogether on a different
plane and the two should never be
mixed together. Constructive work
must be done for its own sake, edu-
cation for the sake of educaticn and
not for recruiting political volunteers,
cconomic organisation for the sake of
improving the economic condition of
the villagers and not for preparing them
for a mass movement or moulding their
minds for an utopia of * plain living and
high thinking.” '

In countries like Russia and China,
young men and women went to live
and work in the villages as doctors, tea-
chers, nurses, midwives, carpenters,
masons, cultivators and so forth and
gradually taught the villagers to com-
bine and work unitedly for the im-
provement of the condition of all
When the villagers are so awakencd
they witl themselves form their own
plans and programme of work suitable
to their local conditions and needs.
The main thing is to bring a new life
into them, to inspire faith in their own
powers and create in them the habit of
co-operative work and effort. If a plan
or programme of wqu is to be given as
a guide or model, it can be stated in
some such simple formula that.there
shall be in the village no man thhogc
food, no diseased person withuat medi-
cal treatment and no chilgi wichout
education. An attempt to implement
this plan will draw out all tbe latent
energies of the villagers ; as Hindus and
Muslims will have to work together for

15

achieving this goal, a firm foundation of
communal unity will be laid; as the
depressed classes are the worst sufferers,
any genuinc village up-lift work will
tend to remove the ban of untoucha-
bility. When through such a work the
villages become organised units, they
will not only be able to tackle all their
local problems but will also come for-
ward to take an effective share in the
larger life of the country and in higher
national and spiritual movements.

As a means of teaching the villagers
to work unitedly for the good of all, the
co-operative movement seems to have
proved very successful in all economi-
cally prosperous countries; and if it
has not met with much success in our
country, it is chietly because the energy
of our public men and workers has
turned mostly to the political move-
ment, and constructive work has not
been attempted on realistic lines.
Whatever co-operative organisation
there 1s in the country mostly . consists
of credit societies, and these alone
cannot solve the economic difficulties
of the villagers. We must remember
that the co-operative movement began
its historic career a century ago as a
small shop i Rochdale supplying its
members with the essential necessities
of life on a basis not of profit but of
service to the members. So a village
co-operative bank should have a sale
and purchase department attached to
it; the bank will lend money to the
villagers for all sorts of productive work
and also keep deposits of their savings;
the sale-purchase department will buy
up all the village products and sell them
in suitable markets and also supply all
the requirements of the villagers at a
whole-sale rate. The bank ought also
to take charge of other financial affairs
of the individual villagers, paying their
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rent to the Zemindars, settling their old
debts thus eliminating the exploitation
of the ignorant villagers by the credi-
tors, the Zemindar's officials and the
shop-keepers. Mr. J. N. Mandal,
Minister-in-charge, Co-operative Credit
and Rural indebtedness in Bengal
recently observed: ' Bengal stands in
need of the co-operative movement
today to combat the economic ills that
sit astride on her bosom like an incu-
bus. . .  The potentialities of co-ope-

ration are infinite and it we are wise we
should harness it to our use in the
fullest extent. I call upon you, co-ope-
rators of the Province, to come together
and reiterate your faith, once more in
the creed of co-operation—a creed of
unity, fraternity and freedom to work
with renewed energy and determination
for the regeneration of the co-operative
movement. Let our past failures be the
pillars of our future success."

A TESTAMENT OF FAITH

There are people who, whenever
anything is said to them about Nazi
atrocities, at once blurt out, " That is
propaganda.” They have allowed their
minds to be so biased that they cannot
believe in anything that is said against
the Germans. When the news of the
liberation of Paris came to Catcutta,
somebody at once remarked, * That is
all British propaganda.” Now there is,
no doubt, such a thing as propaganda,
but it ay be true or false: and if
people use their discretion and judge
any piece of news on its merits consi-
dering the source and probability, that
would certainly be doing the right
thing. But the people to whom we are
referring here do not want to use their
discretion or power of judgment: any-
thing said against the Germans is at
once taken by them as propaganda and
talse propaganda. Sometime ago the
Archbishop of Greece, a venerable per-
sonality, gave an account of the harrow-
ing arrocities committed by Nazj
soldiers on innocent and helpless Greek
women and children. Are we to dismiss
this simply as propaganda? Is the Mein
Kamf, the Bible of Nazi barbarism, a
piece of British propaganda? The
Germans themselves announce the

murder of hostages, sometimes the
shooting of 50 innocent Frenchmen or
Greeks as a reprisal against the murder
of one German soldier. Hitler boasted
more than once in his broadcast
speeches from Berlin that he would
exterminate all the Jews in Europe. If
in this background of indisputable facts
we hear a news that Jewish meu, women
and children are being mass murdered
by poison gas, should we dismiss that as
propagands? Imagine what would be
the effect of such attitude on our part
on the unforcunate persons who are the
the victims of Naz oppressione If only
we sympathetically lisren to the awful
tales of their suffering and condemn
the Nazis unequivocally, even if we
cannot give any material help, the
victims could still hope that some day
their liberation might come.

Here is an account published inan
Underground Paper in Poland, repro-
duced in Polish News, November, 1944
Zosya had not slied a tear when a few
months ago she was notified of the
death of her only brother in the con-
centration camp. Her husband is 1n
the Polish Army: no news are coming.
Her children are starving, She.has no
means to give them what they need. . .
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Her nerves can no longer take it. And
now this bombardment of Warsaw. . .
Her friend, an underground worker
comes. They talk. Suddenly, after a
moment of silence, Zosya bursts out:
“1 don't believe in anything any more.
Human laws, eternal justice, human
goodness, everything fails. Evil rules
the world, betrayal and hate. Yes,
EVIL. We are alone, in all our deepest
misery we are alone. Do you know
what it means? Human iniguity has
no bounds. For almost five years we
have been dying in concentration camps
and labour settlements. They are killing
us on the thresholds of our cottages,
hanging us on the gallows, our children
are sold in the market place like cattle
and does any one put a good word for

us?n

Spirituality does not flouri:h on ear:h‘m the
void, even as our mountain tops do not rise h‘kc
those of an enchantment of dreain out of t:x'
clouds without a base. \Vheg we look at the
past of India, what strikes us is her s'tupcndous
her inexhaustible pawer of life and jo¥

vitality, ‘ ) fo nd
of life, her almost unimaginably proiific crea-
tiveness. For three thousand years at lexst,—

i is indeed much longer—she has been creating
y and incessantly, lavishly with an
inexiaustible manysideduess, republxcii and
N ’ i ilos ic oz~
ki ; and empires, philosophies and ¢
kingdoms an o
d creeds and arts and
onts, pilaces and

abundant!

mogonies and sciences an
poems and all kinds ot monimnt , aces an
temules and public work:, cumn'x‘u Aqé ,wd“
socleties and religious orders, I\m‘:. —aAu;ence‘:
and rituals, physical sciences. pychi i;(;adm;_'
systems of yoga, systems of politics 3

Only a good word they ask for in _
their protracted unbearable sufferings,
and if cven that is not forthcoming, if
instead of that people go on talking
about the God-given mission of Hitler
and his Nazi gang, one begins to lose
faith in humanity and curse and that
can bring a terrible retribution.

But there are people who would not
lose heart under any circumstance and
it is with these heroic souls that the
hope of the world lies. The other
womai, the friend of Zosya, the under-
ground workerspeaks: " Itis not a ques-
tion of being alone, but of keeping your
faith 1n the ULTIMATE VICTORY
of GOOD which is as ETERNAL as
evil is powerful today.”

—~Critic

nistracion, ares spiritual, arts wordly, trades,
industries, fine crafis,—~thz list is endless and
in each item there is almost a plethora of acti-
vity. She creates and creates and is not satis-
fied aud 1s not tired: * * * Everywhere, as
on her soil so in her works, there is the teem-
ing of a superabundant energy of life. Furo-
pran critics complain that in her ancient archi-
tecture, sculpture and art there is no reticence,
no holding back of riches. no blank spaces, that
she labours to fill every rift with ore, occupy
every inch with plenty. That is the necessity
of hev superabandance of lile, of the teeming
of the infinite within her. She lavishes her
riches Lecause she must, as the infinite fills
every inch ot space with the stirring of life and
energy bacause it is the Infinite.

—{(The Renaissance in India~=~Sri Aurobindo)



THE CHARKA CULT

It is curious that the so-called cons-
tructive programme for village uplift
has laid the main stress on handicrafts
and cottage industries instead of con-
centrating on agriculture, the staple
industry in the villages. Of late agri-
culture has also been included in the
long list of work but as an after-
thought, and it has been given a place
guite subordinate to cottage industries,
and specially to the charka which is
regarded as “'the sun of the solar system
of village reconstruction.” Experts have
given the opinion that agricultural
produce in India can be doubled in 5 or
7 years if improved scientific methods
are adopted by the villagers. Thus
Sir M. Visvesvaraya presiding over the
Bengal Provincial Indigenous Manu-
facturers’ Conference recently observed
that attempts should be made to in-
crease the production year to year so
that in 5 years’ time the value of pro-
duction tn agricultural industries might
be doubled. Increase of production
would lead to increase of occupation.
That would lead to the increase of per
capita income and improvement of
standard of living in rural areas, and
that by increasing the purchasing power
of the villagers would contribute to the
general 1ndustrial  progress in  the
country. Why not concentrate on that
as a five-ycar plan as Sir Visvesvaraya
himself suggested ?

Science has made immense improve-
ment possible in agriculture, but our
villagers are 'still clinging to obsolete
methods and wasting their energy—not
too plentiful—in fruitless labour. When-
ever any suggestion is made about the

application of Science to agriculture.
at once the objection is raised that our
villagers are poor and illiterate and our
agricultural lands are divided piece-
meal and that such machinery as trac-
tors etc. are not suitable to the con-
ditions in India. If tractors etc. really
increase food production to a conside-
rable extent, all obstacles to their use
can and must be removed, but scien-
tific agriculture does not consist solely
in the use of complicated machinery, it
is the application of advanced know-
ledge about soil and manure and
crops, and there should not be much
difficulty in bringing this knowledge
to our willage agriculturists. That
would bring a substantial addition to
the income of the villagers; on the
other hand, the income from spinning
on which so much stress is being laid is
practically negligible. Statistics show
that spinners get on the average a few
odd annas (less than eight annas) per
month and even that insigaificant
addition to the income is possible only
because there is an All-lndia organi-
sation, run at a great cost, to supply
cotton to the spinners and arrange for
the sale of their produce and also
because there are still some people in
the country who, induced by propa-
gaunda, are buying khaddar at a price
much dearer than mil! cloth, Thus it
ought to be clear to everybody that
khaddar is not ac all a sound economic
programme. Indeed this is now admit-
ted by the protagonists of khaddar
themselves. In a recent meeting of the
trustces of the A. I. S. A it was
admitted that the A. L S. A, with its
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limited capital () could not compete
with the mills and the view was ex-
pressed that some khadi wgrkgrs 'had
affected or hampered khadx.prmcx?les
by caring more for the business side,
rather than propagating the ch.arka cult
which is the emblem of non-violence.
So khadi is to be propagated as a cult,
as a new religion, whethe'r'it be eco-
nomically a sound proposition or .not.
And what isthis cult, this new religion ?
Nou-violence is certainly a high rporal
ijdeal—-though we do not see how it can
be accepted as a creed ina world whgre
resolute attempts are §t111 made to bring
back barbaric condmon' of thxqgs by
sheer brute force.. as evidenced in the
outburst of Naznsm'—-but wbat ha:
charka got to do with non-violence ?
Mankind on the whole has’becgme less
violent and more peace-loving since tbe
charka was replaced 'by the n"ul],
that is, since the industrial revolution,
which took place at the end of‘the
eighteenth century. Up. to that time,
the methods of industrial production
were largely what they h.ad been from
the earliest days of cu'uhzatlon. The
history of mankind during that period
is chiefly a history of bloody bf\ttles
hetween peoples and nations. It is the
international relations fostered by thg
revnlution in the tr'ansport sys.ten; a\;
communication which e.mphasxse the
need of peace and pon—v;olenfze so that
the whole of mankind might live as one
vafl"thfearcn\;ll)t’.of charka‘ is really a cul_t of
poverty, it is a defimtg gevqlt against
machinery and industrialisation wh}f:h
alone  can permanently gboh:h
poverty and enable all human beings to
live in plenty ax}d peace. Thus it ’ls
stated authoritatively: © There are two

schools of thought current in the world.

One wants to divide the world into

cities and the other into villages. The
village civilisation and the city civili-
zation are totally different things. One
depended on the machinery and indus-
trialisation, the other rested on handi-
craft. We give preference to the lat-
ter.” This view that the nature of a
civilization depends on the methods of
production is very superficial, though
the whole theory of Marx is based on
it; the nature of a civilization depends
ultimately on the view taken about
God, man and the world and the place
of man in the world, his ultimate aim in
life. From this standpoint there are
really two civilisations, materialistic and
spiritual, corresponding roughly to the
Western and the Eastern civilizations
and cultures. The opposition between
rural and urban civilisations is quite
arbitrary. as since the beginning of
human civilisation mankind has built up
towns and cities for the advantages of
concentration, although the majority of
the population lived scattered in villa-
ges. Where would have been Greek or
Roman cultures if there had been no
Athens or Rome ? In ancient India also
we had Ayodhya, Mathura and Hasti-
napur, and a record of the gorgeous
lives of our ancient cities is still pre-
served in our literature. Indeed ** Col-
lective life diffusing itself in too vast
spaces seems to lose intensity and pro-
ductiveness....In this organisation of
nations and kingdoms those which have
had the most vigorous life have gained
it by a sort of artificial concentration
of the vitality into some head, centre or
capital, London, Paris, Rome. By this
device Nature, while acquiring the
benefits of a larger organisation and
more perfect unity, preserves to some
extent that equally precious power of
fruitful concentration in a small space

and into a closely packed activity which
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she had possessed in her more primi-
tive system of the city state or petty
kingdom.” (The Ideal of Human Unity).
The rate at which a dense population is
growing, as it is in India, makes it impe-
rative that we should organise centres
of concentration. Cities will grow even
it industrial centres are separated from
them, and wherever large masses of
people live in groups amenities become
necessities and only an industrialised
country can propetly supply them. Even
then there will be innumerable villages
and Sciciice must be brought in to im-
prove the condition of the villages
and remove their utter poverty and
bareness. Cottage industries must be
there but they must be suitable to
modern conditions. The All-India
Manufacturers’ Organisation has given
a list of such suitable cottage industries,
and spinning is not one of them. A
revolt against machinery and indus-
trialisation is really a retrograde
policy which cannot and ought not to
succeed.

It is not a fact that n ancient times
village civilisation was based on handi-
crafts : the villagers lived mainly on the
soil by agriculture and it was in towns
and cities that handicrafts flourished.
* In the past the great mass of the poor
had been the serfs in the country and
the lower-grade artisans in the town.”
Modern industrialisation aims atr the
complete abolition of poverty and the
bringing of a rich and prosperous life to
all; it docs norreally propose to divide
the country into cities. The Bengal
conference recommended the adoption
of practical and comprehensive measures
to reconstruct and reorganise Bengal's
cottage industries as well as to develop
small capital mechanised industries on
modern co-operative principles of pro-
duction and marketing.

In the ancient village system there
was not only a vast waste of human
labour but also of material resources.
Science has devised means for the best
utilisation of wood and coal and water
power and is even planning to harness
the rays of the sun for generating
power; in this way by well-planned
industrialisation the life of the people
can be immensély enriched. So the
opposition to industrialisation is really
an opposition to the enrichment of life
and it proceeds from the wrong idea
that poverty and bareness is essential
for the spiritual growth of man. This
ideal of poverty, now preached in India
with charka as its slogan, was chiefly
propagated by Christianity: poverty
was never accepted as a national ideal
in India. We have only to read our
great epics, Ramayana and Maha-
bharata, and the works of our great
poets like Kalidasa to be convinced that
the Indian ideal has always been of a
rich and prosperous life satisfying to the
full all the legitimate needs and desires
of man, artha and kama. In ancient
times it was the Eurapeans who lived a
hard life of poverty and bareness:
}\'hatox'vr luxuries thers wers were
importations from the East for the use
of the wealthy few. In India the ideal
was of a rich, prosperous, beautiful and
even luxurious life, and the arts, indus-
tries and commerce were vigorously
pursu-d tor a practical realisation of
that ideal. It was indeed the fabulous
wealth of India that attracted her in-
vaders.

India, in spite of her essentially spiri-

tual civilization, has always been a_

worshipper of Mahalakshmi, the god-
dess of riches and beauty. It was only
an extreme development of her spiritu-
ality that enjoined utter poverty on the
sadhaks, but that was meant only for
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the world-shunning saint or sannyasin
and not for the house-holder. For the
latter, the ideal has been given once
for all in Sri Krishna’s Jast injunctxoq to
Arjuna in the Gita: ‘' Therefore arise,
get thee glory, conquer thy"enem:es
and enjoy an opulent kingdom. '(11/33).
Sri Aurobindo thus writes 10 The
Mother: ‘*Money is the visible sx'gn.of
a universal force, and this force in 1ts
manifestation on earth works on tpe
vital and physical planes and is indis-
pensable to the fullness of the outer
life.........5ome evenput a ban on.monez
and riches and proclaim povext.y‘anl
bareness of life as thg only spmt.ueilt
condition. But this 1s an erro; ,d :
leaves the power in the han'dsro t}:e
hostile forces. To reconquer it dror ©
Divine to whom it be’lonlgs and use 1-
divinely for the divine life ls”the supra
mental way for the Sadhaks. -
Indeed if the deep poverty © tlz
Indian masses 1s not remove.d’ct;ybsotn;Ie
such plan as has been flewsL . ytion
All India Manufacturers Orgams]a for,
the Indians will {ail in the sFrllggde for
existence and will be extcr'm'maie 'd‘:qiq
all their culture and spiritua i f]‘ s
Thus the cult of the charka ]S'Cr]ea g ;r;
cult of decay and death. ConsI:/Ielr, 'o'
instance, the ravages done: by adarmh,
in Bengal alone it is causing the ?a:
of about 7 lacs of people every year,
not to take account o.f the many more
lacs that it is disabling. To eradxcaée
this pest vast sums of money hf}ve totl e
spent and that cannot .confme roImd he
meagre income of handlcr'a ts. f ndus-
trialisation is not tbe creation of Sor;:Q
mental theorist. 1t has comefm tle
natural and inevitable process 0 CVOX-
tion for the progress of Tnar‘1k1nc'1. s
there was the seed of capxtah.srn in the
ancient domestic system—spinners got
their cotton from importers who were

3

generally town capitalists, so the
machine also had its beginning in the
handicraft, * The inventors were gene-
rally skilled artisans or scientific experi-
menters whose work was in no sense
entirely new. The first of the
inventions was Kay's 'flying shuttle’
which enabled a weaver to jerk the
shuttle back and forth by means of
a handle, thus increasing the speed
of operation. This, by making pos-
sible more rapid weaving, stimulated a
demand for more thread, and led to the
invention (1765), by a clever weaver
named James Hargreaves, of a spinning-
machine known as the ‘spinning jenny’.
This was soon improved so that a child
turning the wheel did the work of
twenty persons. One invention stimu-
lated another, and at present a spinning
machine runs as many as one thousand
spindles, each turning at the rate of ten
thousand revolutions a minute ; and it
needs only one man and two boys to
rend two thousand spindles.” (Modern
and Contemporary Europe by J. S.
Schapiro). Thus machine and industri-
alisation have come in the inevitable
and natural course of evolution and it
is absurd to think that mankind can or
will go back to the state of the handi-
craft. The latter did not yield ground
without a struggle when many persons
were thrown out of employment. “A
series of riots broke out against the
‘iron man'; many machines were des-
troyed by mobs, and Hargreaves him-
self was attacked by the rioters, But
it was all in vain. The artists were
soon forced to give up their hopeless
struggle against machinery and to find
places in the factories.”

The advantages of industrialisation
are so obvious to-day that it would not
have been necessary to recount them
here if the ghost of the past age on
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handicraft had not been haunting the
minds of some of our foremost men.
In the past, when labour was performed
by slaves or serfs, leisure was enjoyed
only by the very few wealthy persons.
But now that machinery is superseding
human labour, it has become possible
tor millions to enjoy a certain degree of
leisure. The work day is gradually
being shortened to eight hours (and
even less), holidays ate more frequent,
and vacations more general. This gives
opportunities for recreation and culture
to many who, in the past, were sunk in
misery and ignorance.

Industrialisation has not only given
an increasing mastery over extcrnal
Nature, it has contributed to human
progress in many other directions. “The
welding together of different parts of a
country by the railway, steam-boat,
and telegraph deepened the sense of
national unity...Old nations like France
and England lost their provincial diffe-
rences in customs, habits, laws and
speech. Common economic interests
at last gave a solid foundation to the
national aspirations of both Garmans
and Italians, who hiad remained divided
for so many centuries, and led them to
unite, cach into a common fatherland.”
If Tadia, in spite of her basic unity in
culture and civilisation creared since
the Vedic tim2s, could not achicva
poiitical and national unity, it was
chiefly due to the primitive methods of
transports and communication. Now
that ratlway and telegranh have remov-
ed these obstacles, would it nor he the
utmost folly to try to take India bhack
to the days of the charka and the
bullock-cart?

Aswe have already said, industrialism
has not only intensified nationalism, it
has at the same time furthered rcer-
nationalism. “ The new means of trans-

portation carried not only goods, but
also people and ideas. This has inevi-
tably led to a better understanding
among the nations of the world of one
another's ideas and institutions.” Again,
the philosophers of this new order
preached the ideal of ** Individualism.”
They became staunch advocates of
freedom of speech, equality of all
classes before the law, religious tolera-
tion, and extension of the suffrage. We
are not at all blind to the evils that
came on the wake of the Industrial
Revolution. But the 19¢h century has
been a history of steady combat against
these evils, and industrially advanced
countries have already found a remedy
for many of them. India will solve the
evils in her own spiritual way, but
uniess she enters into it how will she
get a chance of solving those evils?
Tllxe main source of the evils of indus-
trialism has been the greed for large
profits which caused many capitalists to
exploit their labourers mercilessly ; but
now labour organisations have advanc-
ed so far that they can compel the
capitalists to give the workers a fair
share in the wealth to the production
of which they contribute Dy their
Lthx}‘. But the root of the evil, the
inordinate greed of man, hias beenthere
even before the advent of ind

ustriali=m
and led to the morciless

cxploitation of
t?‘.C weak and the poor and also to con-
tnuous wars. That root mnst Le ctruck
out, i humanity is to find a rea:ly new
order of living and lasting peace, and
that can be done only through spiritua-
lity swhich alore can bri about a radis
cal change tin human rature, It 18
absurd ro think that sninning would
revolutionis> imman psychology. The
looters who railed Tndia again an
again and caused wide-spread havoe
and de<rruction were all dressed 10
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pure home-spun khadi, as there were no
mills or mill clothes at that time. When
men will cease to be greedy and avari-
cious through spiritual discioline, wars
will be permanently abolished and the
immense wealth that would be created
through scientific means can be utilised
in creations of things of Art as well as
all-round nation-building activities and
that would give the joy of work toall
men according to their nature and
capacity.

The spiritual growth of man can
come only by inner Yogic discipline ;
neither handicraft nor machinery can
change the inner man. Even non-vio-
lence, of which the charka is curiously
regarded as an emblem and symbol, is
not spirituality but a mental and mgral
rule which can serve as a preparation,
It is a wrong idea of spirituality to
regard non-violence as an aim to be
pursued for its own sake. The Patan-
jali system of Raja Yoga was a sort of
synthesis of all systems of Yoga prac-
tised in ancient India; it *has eight
graded steps leading ultimately to the
spiritual goal, and therg ahi;‘mz‘c or noa-
violence is put as the first item in ghe
first stoo, yama, the otheritems baing
truth, non-stealing, celebacy and non-
possession. These were regatded as
the first moral discipline 'whlch Tv.ould
prepare the sadhaka for' higher spiritual
efforts ; even this discipline was not con-
sidered indispensable if one could put
himself entirely into the hands of a
higher divine power. The core of the
spiritual effort was concentration ar?d
meditation by which one found within
himself the soul or spirit which was
different from and above the budy, life
and mind. When one finds tbe inner
spirit, lives in it and moulds his outer
life and action in the light of the spirit,
only then can he be said to be on the

true spiritual path. One great defect
of industrialism, indeed of physical
science, is-that it has so much mecha-
nised the human intellect “ that it is
likely to attempt the revolution it is
beginning to envisage principally or
solely through mechanical means,
through social and political adjustments.
Now it is not by social and political
devices, or at any ratc by these chiefly
or only, that the unity of the human
race can be enduringly or fruitfully
accomplished.” (The Ideal of Human
Unity). Only when man realises that
in his spirit he is one with God and
with all other human beings and lives
and acts in that realisation that a true
basis of human unity and a really
happier and better world will be found.

In Srit Aurobindo’s vision of the
spiritual age of mankind, ' the aim of
its economics would be not to create a
a huge engine of production, whether
of the competitive or the co-operative
kind, but to give men—not only some
but all men—the joy of work accord-
ing to their owa nature and free leisure
to grow inwardly, as well as a simply
rich and beautiful life for all.” (The
Psychology of Social Development). It
i1s obvious that this aim cannot be ful-
filled by going back to the age of handi-
craft nor by abolishing handicrafts al-
together and doing all things and all
works by machines. Forone thing, the
problem of mass unemployment has not
yet been solved in the industrially ad-
vanced countries. Recently an exhibi-
ticn of handicrafts was held in Calcutta
showing how destitute women have
bzen trained to make useful and beauti-
ful things by the hand; such things
have a market and this should be en-
couraged. Then things of Art cannot
be done by machinery ; in ancient India
a great number of men found employ-
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ment in building temples and other
great works of Art which have won the
admiration of the world. Emphasising
the enormous value of Art to human
evolution, Sri Aurobindo thus wrote in
the Karmayogin: "It is necedsary that
those who create, whether in great
things or small, whether in the unusual
master-pieces of art and genius or in
the small common things of use that
surround a man's daily life, should be
habituated to expect the beautiful in
preference to the ugly, the noble in
preference to the vulgar, the fine in
preference- to the crude, the harmo-
nious in preference to the gaudy. A
nation surrounded daily by the beauti-
ful, noble, fine and harmonious becomes
that which it is habituated to contem-
plate and realise the fullness of the
expanding Spirit in itself.” (The nation-
al Value of Art.).

Large scale production by machinery

The whole difference between man and the
animal is that the animal mind. as we know it,
cannot get for one moment awav from its
origins, cannot break out from the covering, the
close chrysalis which bodily life has spun round
the soul, and become something greater than its
present self, a more free, magnificent and noble
being: but in man mind reveals itsell as a
greater encrgy cscaping from the restrictions of

has led to a commercialism which is
inimical to spiritual life. Money is
being used to produce money, to bring
large profits and interests, and that is
an abuse of the money power. A
scramble for markets is leading to all
sorts of conflicts and ultimately to war.
The proper use of money is not to use
it for the sake of profits, but to find
out the most interesting, effective, use-
ful application of money. A man with
spiritual life would deal! with money In
the same manner as he deals with other
forces and other works. He is guided
by intuition, by divine knowledge and
divine impulse. In order to get the
right intuition one must have the right
attitude, that is, not to be influenced
by a consideration of consequences, not
to be moved by personal impulses, but
always to seek to be guided by the
divine impulse.

— Anilbaran Roy.

the vital and physical formula of being. But
even this is not all that man is or can be : he
has in him the power to evolve and release
a still greater ideal energy which in its turn
escapes out of the restrictions of the mental
formula of his nature and discloses the supra-
mental form, the ideal power of a epiritual
being.

—The Synthesis of Yoga--Sri Aurobinds.

INDIA IS ONE

The tise of Buddhism was an event
of great importance to the social and
political life in ancient India. Its per-
manent contribution however was
more cultural than religious, although
for along time it figured as a popular
form of religious idealism. The abun-
dant creative energy, released largely
by the regenerating influence of Bud-
dhism, especially when its Mahayana
school arose accepting the Yoga and
Bhakti cults of Hinduism, broke into
a myriad expressions in art, literature
and philosophy; and there emerged a
new order of religious communism,
conceived after the pattern of the
republican institutions of the Hindus.
But the yet greater service Buddhism
rendered to the cause of Indian unity
was that it broke down the racal
barriers that still existed in the country
and cleared the spiritual atmospher> of
all kindg of superstition and pricstly
obscurantism and bound together in
close ties of sympathy the whote politi-
cal organisation of the Aryan pale and
by all these helped to lay the founda-
tions of the great empire of the
Mauryas. The Maurya empire cou-
stituted the first systematic attempt to
unify India politically into a single state
with a central government. But the
authority of Chandragupta Maurya.
whose empire extended over almost the
whole of India. does not appear to have
been everywhere exercised in the same
manner or in the same measure. True
to their love of frecdom, the Indian
conquerors do not for the most part
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displace the rulers whom tliey siibdue.
The empire of Chandragupta included
feudatory kingdoms, and there were
instances of independent rule too. The
old form of local self-government con-
tinued in the villages: and all these,
despite the injunction, given in his
drthashastra by Chandragupta’s Prime
Minister, Kautilya, that powers of all
kingdoms or bodies included in the
state should be reduced to a minimum.
Chandragupta’s was an efficient rule
though there was an element of auto-
cracy init.  To him however goes the
credit of being the first to build a great
all-India empire. But an unification
of it as a political necessity was not
there.

Conditions  with regard to this
particular problem were no more
favourable during the reign of Asoka
who followed neither the Dharma of
the Aryans strictly, nor a policy of high
statesmanship like Chandragupta. The
religious idealism that inspired him
gave him a great vision but he had not
that politica! wisdom and far-sightedness
which were necessary for an emperor
who aspired for universal sovereignty,
chakravartin  raja. The signs of
disintegration that were seen in his
empire—greater in extent than that
of Chandragupta’s—were not a little
due to his pacific attitude that began
to guide the imperial policy after the
Kalinga war. His declaration of repen-
tance for the sanguinary massacre he
comnitced in that war as well as the
change of his royal policy of conquest
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by military force to that by the Dharma
of the Buddha does no doubt raise him
in the estimation of the world as one
of the greatest benefactors of mankind,
but in the world of politics they arc
more or less acts of tactlessness, if not of
blunders that led to political stagnation
and gradually to the decline of the
empire. [f Chandragupta depended
more on state-craft than on Dharma (as
defined by the ancient Indo-Aryans),
Asoka depended more on Dharma
(which was a kind of ethical idealism
emphasised in Buddhism) than on
state-craft. Neither could discharge
the duty of a king which, according to
Hindu polity, is a combination of them.
Chandragupta did build a strong
central government but he could not
gather into it all threads of its constitu-
ent.parts ; whereas Asoka by propagat-
ing noble ideals was able to bring about
some kind of unity in his empire
founded in justice and righteousness,
but he failed to develop a supreme
power at the centre so as to utilise that
unity for the purpose of practical
politics. Hence the Empire of the
Muauryas, which indicated great pos-
sibilitics, began to be dismembered
soon after the death of Asoka, and
its vastness was not possible for any
emperor of India to recover for nearly
the next two thousand years.

But if the Mauryas, owing to condi-
tions over which they had no complete
control were unable to eftectively unify
their vast empire, they must however
be acknowledged as having helped not
only to keep up but also to give a fresh
strength to the social and cultural soli-
darity that had been already there among
the people belonging to various sects
and cluns and tribes, a fact which is
attested by the vivid picturc of the
India of the time left by Magasthenes.

“The Greek Ambassador observed with
admiration the absence of slavery in
India, the chastity of the women and
the courage of the men. In valour they
excelled all  other Asiatics: they
required no lucks to their doors : above
all, no Indian was ever known to tella
lie. Sober and industrious, good far-
mers and skilled artisans, they scarcely
ever had recourse to a law-suit and
lived peaceably under their native
chiefs. The kingly government is por-
trayed almost as described in Manu.”
There is no doubt that this high and
unique moral tone of the gencral charac-
ter of the people is an expression of their
ingrained spiritual nature for the deve-
lopment of which necessary facilities
were provided by the aJdministration
under the chiefs, which was conJucted
according to the traditional injunctions
of the Dharma-Shastras. Politically.
the largeness and extent of the empire
did not last long, but culturally. the
reality of its oneness,—:he oneness of
the whole of India, so to say,—was a
growing phenomenon which secems to
have been accentuated rather than
disturbed by the onslaughts that fell
upon the country from outside rot once
but many times in her history.

With the break-up of the Maurya
empire followed a period when small
independent states rose again but they
had no friendly political relations with
one another so as to enable them to
combine against the irruption of the
barbarians which began and continued
for a long time. Incidentally, many
of these nomadic tribes accepted
Buddhism as their faith and were latef
absorbed into the social fold of
Hinduism. There were converts also
from among the Greeks who came with
and in the wake of Alexander.
notable example is Heliodoros, a Greek
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student in the University of Taxila, who
in the sixth century B. C. dedicated to
his Lord Sri Krishna a garuda-dhvaja,
a stone votive offering with an inscrip-
tion (Besnagar column) in which he
calls himself a worshipper of Vishnu.
In the culture of the Hindus influences
of these peoples including the Persians
are traceable. But the invasions did
not, because they could not, affect the
basic cultural unity of the people,
though they made the problem of
political unity a little more difficult of
solution. The next great empire was
that of the Kushana king Kanishka
extending over the whole of the
northern India in the first century of
the present era, but it is not known
how far its onencss as a political entity
was achieved.

In the fourth and fifth centuries the
Gupta emperors appeared strong
enough to consolidate their empire
under their paramount authority. They
possessed grit and a kind of robust
optimism about the success of their
mission to revive the traditions of the
Indo-Aryans in cvery sphere of the
national life. Inheritors of a great
past, they conjured up a vision of the
glorious days of old and strove to bring
them back by encouraging all kinds of
creative activitics in the country with
the result that India attained during
this period to the highest degree of her
excellence in the realm of artsand
letters. Hindu culture was again in
the ascendance and took its classical
turn, though there was no dearth of
Buddhistic Jearning. The administra-
tion was marked by tolerance and
efficiency. Buddhists and Hindus lived
tagether without any feeling of animo-
sity. A remarkable instance of Hindu-
Buddhist friendship is furnished by the
great Gupta emperor Samudragupta
receiving Vasubandhu. the Buddhist

author and patriarch, at court either as
a minister or as an intimate councillor.
Although a Brahminical Hindu, Samu-
dragupta studied Buddhism in his youth
with ‘interest and partiality.” The
essential feature of the movement usher-
ed in by the Gupta era was a re-asser-
tion of Aryan intellectual and political
supremacy. The military achievements
and wise statesmanship of Samudra-
gupta as also of his son Vikramaditya
who succeeded him strengthened the
integrity of the empire, a picture of
which is given by the great - poet
Kalidasa in his Meghadutam in which
he describes the oneness of India in
vivid terms. A remnant of this political
unity in the Gupta empire even after
its destruction by the White Huns, is
seen in the confederacy,—perhaps the
first of its kind that we come across in
the historic period,—which was consti-
tuted by the rulers of some of the small
kingdoms under the leadership of Bala-
ditya, the king of Magadha, to drive
away the Hun king Mihirkula.
Harshavardhana, who early in the
seventh century became the lord para-
mount of the north, showed a remark-
able combination of attributes that go
to make a true sovereign. By his
victorious campaigns and his strong
arm of authority Harsha was able to
bring about a working compactness of
his empire, but it is difficult to agree
with some writers that his empire was
firmly consolidated. Had it been $0, it
would not have broken up soon after
his death. It must however be said to
his credit that after Asoka he is the
only emperor who helped in strengthen-
ing the foundation of his empire on the
basis of religion and righteousness by
convoking the great Assembly or
Copgress at Prayag every five years to
which the whole country, irrespective

of e R L
caste, Cﬁeed or religion, was invited
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to perform their respective religious
rites for which every facility was provi-
ded by the king. Like Asoka Harsha
also was generous to a faulte. He used
to empty the rdval treasury every five
vears by lavishly distributing gifts and
alms in the Assembly. It was not
certainly a wise policy on the part of a
king. Of particular interest hawever
was the eclectic religious life of the
people of this pericd. Harsha himself
was a worshipper of the Buddha and
the Hindu gods Shiva and Surya.
During the Gupta era the Buddha had
entered the religious consciousness of
the Hindus and had been accepted as
one of the ten incarnations of Vishnu.
Huien-Tsang testified that during this
period all religious communities lived in
peace and amity and the country was
everywhere prosperous, and that the
moral standard of the people was high.
Harsha's reign witnessed the university
of Nalanda at the pinnacle of its great-
ness.

Harsha's death was quickly followed
by the disruption of the empire and the
rise of numerous independent states
always at war with one another. The
narrative of their internal dissensions —
evidence of political weakness—does
not throw much light on the greater
problems of Indian history. They
however point to the fact that the
country was divided against itsclt and
was rendered open to foreign aggres-
sion. The Rajput kingdoms in the
northern India deserve mention.  The
Raiputs were the Hinduised Hunas,
Sakas and Pallavas, merged in the
older population. About this period
the Chalukyas flourished in the Deccan,
and long after them the Cholas
ruled over practically the whole of
southern India; but it was not exactly
a big empire that they were able to
build ; or perhaps it was not within

their ambition : whereas the definite
aim of the emperors in the north,
noticed above, had been to extend
their suzerainty over a vast dominton
and be its paramount lord. Early in
the eighth century when the descend-
ants of the Rajputs, called rhe Gurjara-
Pratiharas, were ruling in the eastern
Rajputana and Malwa, an important
event took place in the coming of the
Arabs into India with which began the
play of new forces in the social, cultural
and political life of the country. The
conditions that were indirectly the
cause of this foreign invasion proved
more favourable then than they had been
before when mainly the absence of politi-
cal unity among the different states was
taken advantage of by the aggressors-
But on the eve of the Muslim conquest
India was not only more weakened
than before by disunity and discord
among the small states, but also she
lacked social cohesion and solidarity.
The rise to power of the Rajputs in
the north where Muslim invaders had
their first footing gave impetus to the
orthodox forms of Hinduism. The
Brahmin came into the scene, with his
hold on the society considerably streng-
thened by the connivance of the powers
that be. The result was that the system
of caste which had been elastic and in
places in abeyance under the impact of
Buddhism, began to be rigid again and
latge numbers of people. whose prob-
lems the society did not care to solve,
were condemned to a life of indignity ;
and the process which also was started
by Buddhism of assimilating to the
soctal fold many tritos and peoples of
mixed race-origins ceculd not make any
progress owing to deliberate opposition
by the so-called custodians of the society.
This policy of obscurantism was respon-
sible for a social disintegration and for
the creation of a class of people who
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were in perpetual revolt against the
society. It is these disaffected peoples
who supported Muslim invasion. The
Jats and the agricultural classes who
helped Muhammad bin Qasim in
invading Sindh did so not out of any
love for the conqueror but to wreak
vengeance on the Brahmins, whose
tyranny they could not forget, and
especially on king Dahir, the Brahmin
usurper of Sindh of which the previous
king was a Buddhist. The antagonism
between the Brahmins and the Buddhists
added no less to the social demorali-
sation. Besides, Buddhism by its huge
monastic orggnisation helped to emas-
culate the manhood of India. The
conquest of Sindh by the Arabs was
made easy by the fact that thousands
of the male population bad adopted the
yellow robe for the sake of the easy life
of the monastery. The unity of India in
the world of culture was of a too
subjective nature to be a strong enough
safeguard against any political onslaught
from outside. It was there no doubt,
as it is even today, but si}lce the whole
country was politically In a state of
decline, it could not prove as a source
of strength, for which a sound external
life. the objective expression of unity,
was necessary.

But India began to enter into a state
of decadence not only because shg was
weak in her political and social life but
also because the integral spiritual ideal
which in the days of her glory guided
every activity of her life to the health
and puissance of an intrinsically power-
ful race, was beginning to be dimmed
in her consciousness and in its place
merely ethical ideals were given pro-
minence. Indeed, nothing retarded the
progress of the country so much as §he
acceptance of the ideals of monasticism
and other-worldliness, which were em-
phasised in Buddhism. Political changes

4

affect more or less the surface life of the
country ; they do not, because they can-
not, touch its inner life, though under
favourable social conditions man can
express himself more freely. But there
is no worse calamity for a nation than
when it deviates from the ideal which
it is its destiny to fulfil. Shankara did in-
deed have a vision of the Spirit of Indja ;
but in his effort to hold it before the
countryand to counteract the evil effects
of the degenerated forms of Buddhism he
also stressed the evanescence of life, and
could not, in spite of the deep spiritual
character of his teachings, reveal to the
country its real soul, He was not able
to discover that harmony of spirit and
life by which alone the problem of
India, nay all human problems, can be
solved. The Brahminical revival, of
which Shankara was the greatest expo-
nent, could not go beyond giving a
reorientation to the religious conscious-
ness of the Hindus : it had not in it the
power to rekindle the ancient lamp
which only can beckon India to her
goal. It was a period when the body-
politic of the country was showing
signs of exhaustion and when even the
greatest thinker of the time was found
unequal to the task of reconstructing
her life on the basis of the true truth of
the integral Ideal for which India has
stood through the ages. Nevertheless”
whatever its ultimate effect, the dig-
vijaya of Shankara brought together
the four corners of the country into
the impulse of a new awakening, and
the artistic and literary activities of
the people continued without being
very much affected by the conditions in
their external life which were not how-
ever wholly favourable to them. It is
these creative efforts of the race that
kept alive the soul of India, her inner
unity, her cultural oneness.

~—Sisirkumar Mitra
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Itisa pity a genuine traveller like
you of the via mystica does not follow
to the full the finger of light Sri
Aurobindo points ahead of us. Will
you pardon my daring to suspect that
the “critical intcllect” which keeps
you dissatisfied and which, you believe,
should be kept in action omits to
criticise certain magnificent spiritual
philosophies of the past enough and to
interpret Sri Aurobindo with sufficient
piercing through from words to their
meaning? How else am I to understand
the overweight you give to pronounce-
ments of long ago which come from
realisations apt once but not necessarily
for all time and ‘' the hurdle of anti-
mentalism* you encounter in the
Aurobindonian world-view with which
you are in sympathy in several respects?
I have touched already on past spiritual
system. [ should like now to figure
out clearly what your " hurdle " consists
in. You urge that metaphysical
idealism has been held by a number of
leaders in the mystical field and that
not merely through intellectual activity
but also through mystical experience.
Your faith in it seems to be strengthen-
ed by Sir James Jeans's exposition of
modern physics in his lately published
book Physics and Philosophy.  You
find my statement that the drift of
Science is away from Berkeley in-
correct: according to you, Berkeley's
view of mentalism was a limited and
imperfect one, only a beginning in fact,
but a beginning in right dircction,

which agrzes with the trend of present
day physics.

When you ascribe anti-mentalism to
Sti Aurobindo you are at once right
and wrong. Right if yvou mean that he
does not accept the mental conscious-
ness in any form as the world-creator.
Wrong if you mean that he does not
accept consciousness at all as the
creator of the world. Mind, to Sri
Aurobindo, is not a synonym of consci-
ousness: it is just one degree. Are you
ascribing anti-mentalism to him by
yourself employing the word “mind "
broadly to signify ‘consciousness and
thinking he assumes for matter an
existence outside consciousness alto-
gether? I can quote you passages
galore from The Life Divine to demon-
strate that when a broad sense is read
into the word * mind " Sri Aurobindo is
not anti-mental in the least. JHere is
one: “The world is real precisely
because it exists only in consciousness
for it is a Conscious Energy one with
Being that creates it. It is the exis-
tence of material form in its own right
apart from the self-illumined energy
which assumes the form. that would be
a contradiction of the truth of things, a
phan.tasmagoria. a“nigh.tmnre, an im-
pos:sxh!e falsehood.” Sri Aurabindg js
anti-mantal only when the sonee g
narrowed.  Correctly, the sense shayld
be narrowed: else we confuse the issue
at stake. I for one play the angi-
mentalist with the narrow sepse in
view, and when [ aver cthar the drift of
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Science is away from Betkeley I n‘mst
be taken to mean not that modern
physics thinks matter contains_x its own
explanation but that, in the first place,
it does not agree to Berkeley's founda-
tional premiss—'' matter exists wholly
as a percept of our consciousness e
and that in the second place, the term
“ mentalism” or “idealism™ is mal &
propos iu science as in philosophy. On
page 203 of Physics and Philosoph;.v,
which is the most admirable of all his
publications, Jeans says that I?efore
mentalism ** can be seriously considered
some answer must be found to'the
problem of how objects can Contu?ue
to exist when they are not bemg
perceived in any human mind.” I's it
not evident that Berkeley's foundation-
al premiss is negated by Jeans?l And
once it is negated, what remains of
Berkeley? You wil.l argue that Berke-
ley postulates the mm\:i of God as .thas
in which objects when unpurceivea
in apy human mind exist. But this is
an atbitrary step on the Bishop's part.
If our percepts are sufficient, God's
mind is not required ; if they are not,
why choose God’s mind rather fhan
matter'’?  independent  externality ?
Berkeley's final conclusion flatly.con-
tradicts his initial premiss, 'L‘ogxcally
the concluston should be sohpsmm: as
Hume reasoned, we have no rx_ght even
to speak of many human pnnds, we
must reduce other human beings to the
same status as objects and they must
be deemed a percept i1 the cxperienc-
ing mind: I who perceive am the sole
mind, everything I perceive—person or
object—is my idea ! Surely, Science,
aséuming both the plurality of scientific
observers and the common field in
which they work, cannot hold any truck
with Berkeley's foundational premiss:: it
cannot be dubbed Berkeleyan in its

tendencies, Can it be dubbed mentalist
or idealist at all, even though in an un-
Berkeleyan way? In my opinion, what-
ever holds matter’s explanation cannot
be described as ' mentality " or *' ideas ™
if by these things we mean, as we
strictly should, either the contents of
our own small consciousness or any-
thing akin to their peculiarity on a
large scale. I therefore maintain further
that for Science no mind of any sort
can be the fons et origo of the universe.
Science may be drifting away from
materialism and it may be legitimately
doing so, though the legitimacy is not
granted by all scientists ; none-the-less,
Jeans is not justified in his mentalist
inferences. Perhaps I am puzzling you
by blowing hot and cold. Let me state
my view in some detail, also glancing
én passant at the exact philosophical
position today in physics, the position
which Jeans's latest book, despite its
being more cautious and subtle than
his earlier publications, does not im-
partially convey. )
According to Physics and Philosophy,

i order to explain what happens in-
space and time to the world of “ matter
and radiation " that we know, we have
to construct mathematical formulas
which are such that they imply a sub-
stratum to which our perceptual ex-
perience of matter and radiation in
space and time do not apply at all.
What kind of substratum is this? Jeans
rgues that since all mechanical models
of it based on perceptual experience
fail us and since the new mathematics
is the only representation we can make
and since this mathematics is mental,
the universe’s substratum is likely to be
one of thought in a universal mind
existing free of the phenomenal world
but acting as the origin of it. To such
an argument certain scientists offer a
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retort expressible under five heads.
First, they ask us to understand that the
new mathematics is purely a conceptual
scheme by which we connect pheno-
mena-and to speak of its corresponding
to any substratum-reality existing as
a universal mind, an abstract device
within our own minds, correlating
ph’en'omena. is all that we can regard as
existing besides those phenomena
themselves with their queer character.
Second, the varied queer aspects of
podgrn physics baffling our visual
Imagination and rendering a mecha-
nical model of them impossible are no
pos@tive indication that matter and
radiation cannot themselves in their
ultimate state act queerly enough to
puzzle a model-making engineer and
that we are actually dealing with
something beyond spatio-temporal
phenomena, Third, the cutting out
of space and time is a weakness in
the conceptual scheme, for it puts the
hypothesis of that scheme outside the
range of direct verification, real or
ideal: the only verification the scheme’s
hypothesis can have is an indirect one
—namely, that without it phenomena
remain unconnected and uncorrelated
to our minds: direct verification would
be there if our scheme brought us to
any experimental kanowledge of that
which is out of space and time and
unlike the world of perception in
general. Fourth, a hypothesis not
directly veritiable under any real or
ideal scientific conditions creates in
Science the presumption that it is the
result of inappropriate concepts: with
the advent of appropriate ones it will
be discarded in favour of another
hypothesis not leading to the present
paradoxes. Fifth, the fact that at the
moment we have not hit upon another
hypothesis or conceptual scheme
proves nothing final, especially in a

domain where alterations have fre-
quently occurred: as Jeans himself
admits in The Muysterious Universe.
" perhaps science should leave oft
making pronouncements—the river of
knowledge has too often turned back
on itself.” The fivefold retort shows
that for certain scientists the likeli-
hood of Jeans's conclusion does not
arise. I mention the retort to sug-
gest that anti-materialism is not doomed
philosophically acceptable by all:
at least the scientists of Soviet
Russia—and they are some of the
best in the field—cannot be imagin-
ed as subscribing to it. [ personally
do not want to cast my vote for or
against the retort. My own point in
the discussion is that, even if our
present mathematics and the hypothesis
underlying it are correct and serve asa
sign towards an originative reality
immaterial and free of the phenomenal
world, it is hopelessly inadequate to
consider it a universal mind insteaq of
a consciousness higher than the mind.
The universe’s substratum must be
such as would be able to produce the
world of phenomena which we nam:
physical, it must be able to Bold the
origin of matter and radiation in space
and time. Jeans seems to think a uni-
versal mind fulfils this condition. You
agree with him. Of course I must not
forget you have mentioned not only
Jeuns but also mystics as bearing you
out. Mystical evidence is certainly to
be given importance. Yet I make bold
to submit that if mystics have spoken
of a universal mind as holding in its
mental stuff a full and final origin of
matter and radiation they have ill-
chosen their language as much as Jeans
has done. A simple consideration will
elucidate my point.

Mentalism can describe a universal
mind only by analogy from the nature
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of mind known to us. What Is that
nature? A universal mind woulq Qiffer
in many respects from the indlv‘ldt.xal
mind. Suppose we grant that, unlike
the individual mentality, it does not
labour under the defect of perceiving in
matter and radiation an objectivity
beyond itself, an objectivity which
cannot be equated with its own perceiv-
ing. Would it even then be adequate ?
If it is still to be a mind and not a
higher form of consciousness it must
have some characteristic affinity to our
mode of being, to something in our
awareness of the subjective world if not
of the objective. The utmost we can
do is to concede the universal m'xnd.an
experience of the so-called objective
world as though that world were sub-
jective to it, 80 that it knows objects as
its own stuff put out for plfay. In tha_t
case, as long as its stuff is mental, it
must hold physical objects in the way
we hold what we name our mind’s
subjective contents. As we evglvc and
arrange and order our conceptions and
feel them to be emanatlons\of our own
self, the universal or cosmic . xgmd
would deal with matter and radiatdion,
But just®s we are aware of a back-
ground of which our self appears to bg
a projaction and our thoughts a semi-
mysterious substance which wea do not
feel to be entirely controlled by us as
our own, so too the cosmic mind would
be conscious of a secret backgro?gd
and the physical objects which aré its
substance would be a half-mystery
which it cannot master and s})apc‘to
integral perfection. The cosmic mm'd
would not escape the dim sense that 1t
is working out what it receives frqm
it-knows-not-where and that, wh'ile its
working out is as if it wereactng in
itself and by its own rights it is being
used by some power vaguely present
behind it. Its own triumph of unity

would be a harmony of arranged accords
and discords—it would have an orga-
nised equilibrium haunted by an internal
incapacity for a perfect ordering and
outflowering .of things. As we indivi-
duals are conscious of depths unplumbed
within us, of a check upon our subjec-
tive life from backgrounds uanknown,
as a limited sway over our own thoughts,
of a bound to our creativity and our will,
even so the cosmic mind must feelin
its consciousness of matter and radia-
tion as its own mental stuff an inherent
absence of fullness and finality,

If we assert that there is no such
absence we are talking of a status of
consciousness to which it is illicit to
apply the name “mind"”. An infinite
consciousness, omniscient and omnipo-
tent, limiting itself freely and without
the least ignorance or incapacity may
be spoken of asmind in the broadest of
senses, but then the term we employ
loses all meaning. It becomesa synonym
of consciousness in any and every
degree. In the West the tendency to
“mentalise” everything is habitual.
But when we cast about to examine
consciousness in the world around, we
discern several degrees. The animal’s
is one degree, the plant's is another,
the metal's as shown by Bose's detec-
tion of a power of response to stimuli
is a thitd. We may generalise beyond
the metal and say that a hidden consci-
ousness resides in the atom itself. But
it would not be proper to class all these
degrees as mental: they are obviously
sub-mental. On our own level we may
conceive an extension, a universality.,
We may go on conceiving diminution
of many defects, but we cannot blot
out every resemblance to the ideative
stuff and self that is mind as experienc-
ed by us. Remove every shade of like-
ness and you will have only conscious-
ness in common and nothing mental.



34 THE ADVENT

Indeed we may aver that the sub-
meqtal is really the mental concealed
or involved, but when we reach the
mental stage and widen and intensity it
to .the furthest, do we come to the
ultimate? Are we not obliged to over-
pass the mental frontier if we speak of
an omniscient and omnipotent consci-
ousness? Are we not compelled to
§peak of mind at even its widest and
intensest as the Beyond—mind conceal-
ed or involved? I think we are, unless
both psychology and language are to be
am.orphous and inaccurate. No mind,
uatversal or cosmic though it may be,
can possess the essentials of being the
first and last reality. It must always
be an intermediate light. No doubt,
a universal mind exists and mystics
have experienced it, but if they have
not experienced a greater reality which
puts it forth as an instrument, they
have not found an all-containing, all-
constituting, all-penetrating, all-creat-
ing consciousness. Neither by physics,
metaphysics, nor mysticism can we ever
hope to make mentalism adequate to a
consciousness absolutely and ultimately
originative of spatio-temporal pheno-
mena from a poise free of space and
time.

The cosmic mind can only be a
particular mode of action adopted by
a far superior consciousness which is
spiritual and not mental. The principle
of all mind is endlessly to divide and
endlessly to agregate: to measure off,
limit and depicce, then put the piece
together and keep adding up to arrive
at a whole. Evidently such a principle
must be there for the Spirit to originate
the physical universe of divisibility into
infinitesimal units and of diverse heaping
up of those units to make objects.
Evidently such a principle is also res-
ponsible for the ignorance which shuts
us off from the Spirit's light, for

ignorance means the fragmentation of

the Infinite, in which the fragments

stand apart, forgetting the Infinite that
makes them one ard striving to reach it

by being added up.  Division and frag-

mentation, however, do not per se cause

ignorance. At their root, they are just

the Spirit's selfplay of multiplicity. As

long as the basic unity is not lost, ther:

is no lapse from knowledge. The

dividing and fragmenting mind, there-
fore, is in essence a movement of the
Spirit : the creative Gnosis, following
its one-yet-mutiple trend, brings about
the divine archetype of mentality. In

that archetype there is no ignorance,
since the mind movement is fully aware
of itself as formulated by the Spirit and
undivided from the Spirit. This mind-
movement is not self-sufficient as would
be by definition the universal mind
which mentalism supposes to be final:
it is part and parcel of a supra-mental
reality. A new projection of the arche-
typal mind which is in union with the
supra-mental blaze of knowledge is
needed to render ignorance possible.
That projection is the cosmic or univer-
sal mind-mentality unliaisoned with the
omuiscient and omnipotent Spirit. The
lack of liatson does not affect the arche-
type with ignorance, it affocts only the
projection.  Ignorance occurs when,
though the archetype is aware of the
mental cosmicity it has formulated as
an mstrument, the instrument becomes
obllvious of the power formulating it,
even as one side of a man's personality
sonmictimes forgets the many-sided whole
of which it is a portion and becomes
cxciusively coneentrated in 1tseif.

The itnorance that is curs would not
be there without the cosmic mind
becoming ignorant. Of course the
cosmic mind is not completely 1gnorant,
the complete ignorance takes place
when a total plunge is made by the
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Spitit into a self-formulation at the
opposite pole of its supreme knowledge.
We physical beings are evolutes out of
that total plunge : we tise, as the Vedic
hymn of creation has it, out of a dark-
ness, that is wrapped in darkness,
we are emergents from a sea of the
“unconscious ", a formidable abysm of
black self-loss. So our ignorance is
a special one. Behind our individual
mentality there is a purer individuali-
<ation which is less ignorant, a stand-
point of the cosmic mind. Experiencin-g
that standpoint and breaking from it
into the cosmic mentalicy we reduce our
ignorance as much as we can without
exceeding the mind-formula dividad
from the Beyond-mind. Yet thg true
knowledge is not there until the division
between us and the Spirit is destroyed.
The integral destroying is in the Sun of
consciousness which 1s the Vedic ar‘xd
Upanishadic description of the Gnqms.
There are lower grades of m‘ys‘tx‘cal
experience in which, despite the division
not being there, the dynamic use of the
Spirit's knowledge is less intepse, less
luminous, less effective. It.xs these
grades that mystics mostly attain, grades
from thg Overmind downwards to the
frontier where the cosmic ignorance
starts on that descensus Averno ending
in the terrible catastrophe of the "un-
conscious ”’ from which our world
evolves. At even the lowest grade
above that frontier something more
intense, more luminous, more effegrwe
than any universal mind is attained.
The first country of the cosmic 1gno-
rance is the universal mind in itself,
cut off as it is from its spiritual and
supra-mental source. Consequently, I
rate mentalism as an error for its failure
to look further than this mind and to
discern as inevitable to this mind the
vague feeling, of a profundity and a
puissance hidden behind and above.

I may, in justice to Jeans, remark
that he uses the terms “mind” and
“mentalism” about the universe's
substratum when what he actually
intends is, as he phrases it in one place,
“*a consciousness superior to our own."
So my quarrel with him resolves at
bottom to one of terminclogy. My
quarrel would be of more than termi-
nology if e were a Berkeleyan, which
he surely is not in-his present book,
believing as he does that things in the
universe ‘“‘cannot be mere constructs
of our individual minds and must have
existences of their own.” He differs
from the materialists inasmuch as he
opines that the way we can best
understand in physics the course of
cvents creates the likelihood of a
universal substratum analogous in
character to mathematical knowledge-
that is, a substratum of consciousness,
His argument may be right or wrong ;
but I agree with his central thesis about
consciousness and differ only from his
use of the word “mind” to cover
spirit”’,

I think my quarrel as an Aurobin-
donian with you is also due to the same
reason. If you drop “mind” and
“menralism” and urge that the Physical
world has no reality independent of and
outside a basic consciousness, Sri
Aurcbindo will shake hands with you
and say “Right-O!" According to him,
it 1s a spiritual and supra-mental
Gnostic consciousness that has origi.
nally emanated the physical world as one
particular infinity of its multi-infinitied
substance and force, knows it with
complete identity both static and
dynamic and is working out divine
possibilities in what it has emanated 3
apparently the very opposite of all that
1s divine.

—K. D. Sethna.



GRACE IN THE EARLIER UPANISHADS

It has been maintained by some scho-
lars whose genera! outlook towards our
culture is mainly influenced by the
western scholars that the conception of
Grace is foreign to the Upanishads in
.general' and to the earlier Upanishads
n part}cular. This particular theory of
theirs is, in reality, only a minor corol-
lary of the more general attitude and
approach to Indian culture. According
to it the Vedas must be primitive be-
cause theory requires humanity at the
time of their supposed compilation to
be primitive and barbaric. If the Upa-
nishads contain profound philosophical
Truths clothed in inspired language.
replete with religious fervour they can-
not be the natural culmination and re-
sult of the Vedic culture but must re-
present a revolt against Vedic ritua
lism. Grace cannot figure in the ear-
lier Upanishads because forsooth the
idea of a personal Godis unknown to
chem and emerges only later culminat-
ing at last in the Vaishnavite cult of
Krishna which lays stress on Grace as
the exclusive method of attaining sal-
vation.

It is high time that those who adopt
this one-sided method of s:udving anci-
ent [ndian texts shou'd realise its cram-
ping limitations. It is like the man cut-
ting up the human body to find the
eluding soul.  Thus, the question whe-
ther Grace figures in the earlicr Upa-
nishads or not is linked up with the
la.rger question of interpretation of an-
cient Indian works. I¢is a subject too
vast for the scope of an article.

But one fails to understand why
Grace should be foreign to the earlier
Upanishads when the Rig-Veda whichis
the acknowledged fountainhead of all
Indian culture and of the Upanishads
mentions so many Gods and is itself 2
collection of hymns addressed to them !
The Vedic scers in fact, pray for many
“benefits” and “favours”, knowing full
well that the God whom they pray has
power to grant their prayer. It woul
be therefore natural to expect the seers
of the Upanishads to know about Grace,
the favour bestowed by God.

The very name “Upanishad” implies
an esoteric and mystic knowledge which
can be gained under the guidance of a
competent Guru or a guide. Know-
ledge in this truer and deeper sense is
always distinguished from mere intel-
lectual knowledge in India. What the
desciple, in the Upanishads, seeks from
the Guru is not verbal explanation or
textual interpretation, or even
int.ellcctual clavification, bur practical
guidance in attaining Brahman or Self
—Knowlodge which was open only to
the select few, because the methods of
self-atrainment were kept cecret in
those dayvs.

We have to remember this very
practical purpose—Prayojana-—of the
Upanishads when we try to interpret
them, for very often by losing sight of
it we lend ourselves to a total mis-
understanding of their contents. For
instance, the Upanishads have been
regarded by some as mctaphysical
statements, by others as philosophica

) diametrically
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speculations, by yet others as books of
religicus doctrine. These studies mostly
have an air of unreality and poverty of
significance which the common ‘mz‘m
transfers to the magnificent criginais
It is not surprising that the results of
such efforts are poor because where the
seer of the Upanishad speaks of "Light. *
he refers to a spiritual experience 1
which the Light is actually seen‘.the
mere student of philosophy takes 1t at
most as a brilliant poetical image.
Grace is said to be unknown' to t‘he
eatlier Upanishads because it is main-
tained that they advocate the ‘doctrme
of self-reliance and personal efforc. But
as already mentioned above the question
is: Do the Upanishads advocate any
doctrine at all? Any one with a casual
acquaintance with t'm"m can say th:ft
they are not metaphysical works. The¥r
aim is to lead the aspirant from experi-
ence to wider and greater ‘expenence
without caring much for mtellecr.ual
consistency. In their way of t‘eachmg
they follow oue methodat one txmgand
in one case and another,—sometimes
opposite—-at another,
Their replies to various qu:stions.are
often cfyptic and their explanations
vary according to the nature and the
need of the questioner. Even when
they speak of different and contrary
aspects of the Reality they do not imply
sharp intellectual distinctions at}d oppe-
sitions: e. g. to the ordinary mte?lect
Personal and Impersonal are 1rre-
concilable whereas to the seers of the
Upanishads they do not seem o exclude
or eliminate each other. The seer
rather seems to hold them together in
a reconciling experience which inte-

grates such intellectually contrary

aspects of the Reality. Thus, the

Upanishads are not rational or inrel-

Jectual but intuitive and inspired or
5

revelatory utterances of Truth-expe-
rience leaditg the seeker to the
attainment of the Brahman, We miss
the central core of their teaching if we
take them as mere intellectual expres-
sions.

There may be, and in fact there are,
metaphysical and doctrinal principles
implied or certain philosophical propo-
sitions may emecrge from, and sometimes
even overtly expressed in the Upani-
shads but that does not make them
either philosophical or doctrinal works.
So, if a certain idea does not find place
in them it cannot be assured that it was
totally unknown to the seers. Grace
may not be mentioned by a distinct
word but that does not prove that the
experience or the spiritual fact of
Grace was unknown to them.

Various texts are cited in support of
the contention that self-reliance and
personal effort is the dominant note of
the earlier Upanishads as opposed to
grace as a method of attainment. The
fact that even the famous verse of
Katha is yoked in to support personal
effort, — a verse which openly and
clearly speaks of grace,-~shows to what
extent intellect can- go to twist
language :

“He whom the self chooses to him
it reveals its own body.” (I, 2.22)
Orher passages from Manduk; (3.2.4):
(3. 2.3) aud Karha (2. 3. 14) & (2.3.15)
are cited in support of the same argu-
ment. Whatever may be the inter-
pretation of such passages the main
question is © Do the earlier Upanishads
consider personal effort adequate for
self-realisation or for liberation ? The
“snapping of the chords of the heart”
and “attainment of purity, continence”™
and “askesis” no doubt indicate the
necessity of perscnal effort in spiritual
advancement, but they seem to be
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preparatory conditions to be fulfilled
for self-realisation and are not consi-
dered sufficient for the attainment
of the Highest. At least a Guru is
always considered indispensable to cut
asunder the final knot of ignorance.
One may have the equipment like the
“purity of Sattwa” and so on but one
may not arrive at Salvation or attain
the Brahman. Even Katha says he who
would attain must ‘“hear it from
another”. "The man who has the guide
attains the self.”

A passage from Chhandogya, an ad-
mittedly earlier Ubpanishad, clearly
mentions the need of Grace for final
attainment: It says “ By purity in diet
comes the purification of the elements
of the being, by that one attains cons-
tant remembrance or intuition (of the
self), by it are all the knots resolved : to
such a one who has his stains wiped
away the Lord Sanat Kumar shows the
other shore of darkness.” VII. 26. 2.

This passage clearly shows that puri-
fication and snapping of the knots is
only a preparatory condition. The final
release comes through the help of Sanat-
kumar. ‘

If it is still maintained that self-effort
is the major or sole note of the earlier
Upanishads what would one make of
the verse of the Isha—certainly an ear-
lier Upanishad, * The face of Truth is
covered with golden lid ; that do thou
remove, O Pushan!" (15)? Why does the
aspirant pray to Pushan to fling open
the closed door? Was he incapable of
doing it himself ? And what about: “Q
Fire! lead us by the good path to the
felicity” (18)? Could not the seeker
lead himself, i.e. by his own effort, to
the Rayi ? or was he afraid and diffi-
dent that it may not be the “good™ and
comfortable, path? Divine help and
guidance are definitely expressed in

these invocations. Later on when even
the Gita speaks of ‘ raising the self by
the Self"—one has to read it in relation
to " abandoning all Dharmas take
refuge in Me alone.”

The fact seems to be that there is
something outside the realm of the
intensest personal effort, without which
one cannot reach the goal. That some-
thing, the transcendent element, is the
final means, the supreme help which is
either plainly stated or hinted at, or is
implicit in the instructions recorded in
Fhe Upanishads. Each Upanishad has
its own way: the Isha may call for the
help of the Gods Agni, Vayu, and
Surya,—powers and personalities of
the one Divine—, the Kena may point
to the Supreme guidance of Uma,—the
Golden Goddess,—Katha and Mundaka
may refer to the Self's gracious reveal-
ing of the body of Itself, the Prasna
may refer the seeker to the teacher
who would help him to realise the Self
by quting the necessary spiritual influ-
ence mnto him. The difference in the
sources of help advised in the Ubpani-
shads is warranted by the difference in
Fheir themes, in their way of approach,
in the attitude they take. Th8& passage
cited already from Chandogya shows
that even when sattwa-suddhi is attain-
ed and all the knots are broken, Sanat-
kumar has to come to lead the sceker
across the ocean of ignorance.

It may be said that the help of the
Guru or a God is not the same thing
as grace of the Divine. But still the
various helps and means are devices
of the Divine to dispense His grace of
which the Guru is one of the most
potent. For the Guruis not one who
gives the mere word, but the real
Initiation through opening up the inner
bgmg to the Higher Consciousness by
his own spiritual influence. The Guru
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is said to be * Para Brahman Himself "
because he is the living symbol of the
highest. The Guru embodies the reali-
sation the disciple is seeking. That is
why the Gita speaks of the Jnani as
the Lord Himself. Sri Krishna also
says there that the * Jnanis will give
you the Upadesh of knowledge.”

Another argument advanced on the
basis of what Sri Aurobindo calls, “mis-
leading European parallel "is that theis-
tic systems and the idea of a personal
God came later on and that therefore
grace cannot legitimately find a place
in the earlier Upanishads. This is read-
ing our own mind into ancient works,
and introducing sharp intellectual dis-
tinctions and oppositions in place of an
integrating intuition or synthetic expe-
rience. The quotation from Swt 1V.
18 ‘*Shivah Kevala " is taken by some
to imply the beginning of Saivism but it
means the Transcendent, "' the Godone
alone ”, and has nothing to do with
Saivism. The " Shiva " spoken of here
is the Divine in the aspect of his bene-
ticence—and is not the Shiva of the later
sects which took hold of these refer-
ences in-the ancient texts and tried to
read in them the supremacy of their
only Ishta Devata—the chosen Deity-
Though the Upanishads do not speak of
Shiva, Vishnu, Rudra etc. in the sec-
tarian sense it would be a mistake to
suppose that they did net know the
aspect of the Divine as a Person, Thus
the Katha speaks of ‘That, the
Supreme status of Vishnu™ 1.39. It
also speaks of "Isha” the Lord, the
ruler, and * Vasht " the controller. All

The question is often asked: what
should be the right spirit in which one
should approach these ancient works ?

these refer to the one Divine Person in

‘several of his aspects. Ishopanishad as

its name implies speaks of the Lord
immanent in all. Such quotations can
be multiplied. The fact is that the Upa-
nishads speak, frequently and in diffe-
rent ways, of the essential Unity of the
Divine Consciousness., This essential
Divine Consciousness is spoken of as
identical with the Absolute,—uncon-
nected with the world ; they also speak
of it as the Governing Power or Trans-
cendent Divine Personality,—which
later became known as Purtushottama.
Again, they equate it to the Universal
or Cosmic Consciousness, or to imma-
nent Diviue, and they identify it equ-
ally with the Self of the individual.
Thus, we have the Self, Cosmic Cons-
ciousness,—the Brahman, the imma-
nent Divine, Lord,—the Absolute. At
different times stress is laid on one or
the other aspect. Itis the later intel-
lectual Vedantins who emphasised the
aspect of the Absoclute, unconnected
with the manifestations of the world as
the most important one and tried to
relegate Ishwara to a comparatively
secondary status. Some of them even
put Ishwara into the Great illusion! If
we look at the.text straight and ask
who is this Ishwara we find that it is one
with the Self in essence. The * Angu-
shtha matra Purusha™ ' the self no
bigger than the thumb™ that is man
(Ishanobhuta Bhavasya Sarva Bhutan-
taratma) ‘' the ruler of what has been
and what shall be, the inmost Self of
All”. So that there is no doubt at all
about the theistic position of the Upa-
nishads.

I1

[t is not possible, of course, to develop
a detailed method here, nor is it desira-
ble. But it is plain that danger to
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a true approach comes from two oppo-
site directions: the orthodox school
that would bind these holy texts to
traditional and ritualistic sense and the
European school which tries to seek in
tbem justification of its own pet theo-
rfes,-—of comparative religion, compara-
tive mythology, historical evolution etc.

However, certain main points which
emerge from the quotations cited here
from Sri Aurobindo may suggest an
alternative approach. To the question:
what was the living core of these anci-
ent compositions, these quétations
furnish a revealing reply.

L] . -

*“The Vedais the creation of an early
intuitive and symbolic mentality to
which the later mind of man strongly
intellectualised and governed on one side
by reasoning idea and abstract concep-
tion, on the other hand by the facts of
life and matter accepted as they present
themselves to the senses and positive
intelligence without seeking in them for
any divine or Psychic significance—
indulging the imagination as a play of
the aesthetic fancy rather than as an
opener of the doors of truth and only
trusting to its suggestions when they
are confirmed by the logical reason or
by physical experience, has grown a
totalstranger.” (The Defence of Indian
Culture).

- L] -

“Veda was to these eatly seers the
Word discovering the Truth and cloth-
ing in image and symbol the mystic
significance of life. It was a divine
discovery and unveiling of the poten-
cies of the word, of its mysterioys
revealing and creative capacity, not the
word of the logical and reasoning or
aesthetic intelligence, but the intuitjve
and inspired and rhythmic utterance,

the Mantra.” (The Defence of Indian
Culture).

"The Western school chooses tO
imagine that these successors of the
Vedic Rishis—the thinkers of the
Upanishads—were in error, that, except
for some later hymns they put a false
and non-existent meaning into the old
verses and that they themselves divided
from the Rishis not only by ages of time
but by many gulfs and separating seas
of an intellectualised mentality know
infinitely better.” (The Defence of
Indian Culture).

. . L]

* The poets of the Veda had another
mentality than ours, their usc of their
images is of a peculiar kind and an
antique cast of vision gives a strange

outline to their substance.” (The
Defence of Indian Culture).
. L)

" The Western critic sneers it the
tbold and reckless, and to him monstrous
image in which Indra son of earth and
heaven is said to create his own father
and mother; but if we temember that
Indra is the supreme Spirit inone of its
eternal and constant awpects, aeeator of
carth and heaven, born as a cosmic
godhead botveen the mental and physi-
f:al worlds and recresting their powers
mman, we shall see that the image is
not only a powerful but i fact a true
and rgvealing fizare, and in the Vedic
technique it does not matter that it
outrages the physical imagination since
It expresses a greater actuality as no
other figure could have Jone with the
same  awakening aptness and vivid
poetical force. The bull and cow of
r.he Veda, the shining herds of the Sun
living hidden in the cave are strangé
enough creatures to the physical mind
but they do not belong to the earth an
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in their own plane they are at once
images and actual things and full of life
and significance. It is in this way that
throughout we must interpret and
receive the Vedic poetry according to
its own spirit and vision and the physi-
cally natural, even if to us strange and
supernatural, truth of its ideas and
figures"” (Defence of Indian Culture).

» - *

“Veda thus understood stands out,
apart from its interest as the world's
first yet extant scripture, its earliest
interpretation of man and the Divine
and the universe, as a remarkable, a
sublime and powerful poetic creation.
It is in its form and speech no barbaric
production. The Vedic pocts are
master of a consummate technique
theitr rhythims are carved like chariots
of the gods and borne on divine and
ample wings of sound, and are at once
concentrated and widewayed, great in
movement and subtle in modulation.
their speech lyric by intensity and epic
by elevation an utterance of great power
pure bold and grand in outline, a speech
direct and brief in impact, full to over-
flowing jn sense and suggestion so that
each verse exists atonce as a strong and
cufficient thing in itself and takes its
place as a large step between what
came before and what comes after.”

Thus the Veda is really the fountain
head of Indian Culture.

.
- *

The Upanishads are " not a revo-
lutionary departure from the ‘Vedlc
mind and its temperament and funda-
mental ideas, but a continuation and
development and to a certain extent an
enlarging transformation in the sense of
bringing out into open expression a'll
that was held covered in the symbolic

Vedic speech as a mystery and a
secret.”

» - *

“ The imagery of the Upanishads is
in large part developed from the type

of imagery of the Veda .
» - >

*The Upanishads are the supreme
work of the Indian mind, and that it
should be so, that the highest self-
expression of its genius, its sublimest
poetry its greatest creation of the
thought and word should be not a lite-
raty or poetical masterpiece of the
ordinary kind, but a large flood of
spiritual revelation of the direct and
profound character, is a significant fact,
evidence of a unique mentality and
unusual turn of spirit. The Upaai-
shads are at once profound religious
scriptures,—for they are records of
the deepest spiritual experiences,—
documents of revelatory and intuitive
philosophy of an inexhaustible light,
power and largeness and, whether
written in verse or cadenced prose,
spiritual poems of an absolute, an un-
failing inspiration inevitable in phrase,
wonderful in rhythm and expression.
It is the expression of a mind in which
philosopby and religion and poetry are
made one, because this religion does
not end with a cult nor is limited to a
religio-ethical aspiration, but rises to an -
infinite discovery of God, of Self, of our
highest and whole reality of spirit and
being and speaks out an ecstasy of
luminous knowledge and an ecstacy of
moved and fulfilled experience, this
philosophy is not an abstract intellec-
tual speculation about Truth or a
structure of the logical intelligence, but
Truth seen, felt, lived, held by the
inmost mind and soul in the joy of
utterance of an assured discovery and
possession, and this poetry is the work of
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the aesthetic mind lifted up beyond its
ordinary field to express the wonder
and beauty of the rarest spiritual self-
vision and the profoundest illumined
truth of self and God and universe.
Here the intuitive mind and intimate
psychological experience of the Vedic
seers passes into a supreme culmination
in which the Spirit, as is said in a phrase
of the Katha Upanishad, discloses its
own very body, reveals the very word
of its self-expression and discovers to
the mind the vibration of rhythms
which repeating themselves within in
the spiritual hearing seem to build up
the soul and set it satisfied and com-
plete on the heights of self-knowledge.”
E ] o -

“This character of the Upanishads
neceds to be insisted upon with a strong
emphasis, because it is ignored by
foreign translators who seek to bring
out the intellectual sense without feeling
the life of thought vision and the
ecstasy of spiritual experience which
made the ancient verses appear then
and still make them to those who can
enter into the element in which these
utterances move, a revelationnot tothe
intellect alone, but to the soul and the
whole being, make of them in the old
expressive word not intellectual thought
and phrase, but Sruti, spiritual audi-
ence, an inspired Scripture .

* L] L]

" And yet these works are not philoso-

phical speculations of the intellectual

.

kind, a metaphysica! analysis which
labours to define notions, to select ideas
and qiscriminate those that are true, to
10gic:se truth or else to support the
mind in its intellectual preferences by
dialectical reasoning and is content to
put forward an exclusive solution of
existence in the light of this or that idea
of the reason and see all things from
that viewpoint in that focus and deter-
mining perspective.”
* % *

“ The Upanishads areVedanta, a book
of knowledge in a higher degree even
than the Vedas, but knowledge in a
profounder Indian sense of the word,
Jnana. Not a mere thinking and
considering by the intelligence, the
pursuit and grasping of a mental form
of truth by the intellectual mind,
but a seeing of it with the soul and a
total living in it with the power of the
inner being, a spiritual seizing by a
kind of identification with the object
of knowledge is Jnana."

* * *

" The Upanishads ate epic hymns ot

self-knowledge and world-knowledge

and God-knowledge.”

At *® *

" The Upanishads are the creation of
a reveiatory and intuitive mind and its
illumined experience, and all their sub-
stance, structure; phrase, imagery,
movement are determined by and
stamped with this original character.”

READINGS FROM THE UPANISHADS
“THEY CALL HIM SKANDA "

The short paragraph at the end of
the seventh chapter of the Chhandogya
Upanishad closes with this statement—
“The blessed Sanatkumira shows the
shore beyond darkness, and him they
call Skanda, yea, they call him Skanda.”
Or, in Sanskrit

“tamasah piram darsayati Bhagavan
Sanatkumdrah, tam Skanda ity' dcak-
shate, tam Skanda ity' acakshate”.

Here some questions arise from the
equation that is affirmed of Sanat-
kumara with Skanda and, indeed, from
the very mention of the two names
for the first time to which no reference
is made elsewhere in this or any
other early Upanishad. What is the
occasion for this statement ? What are
the implications? Let us first state
the purport of the passage with
referenca to the context and then
proceed to consider the relevancy of
these concluding lines of this section,
so that we could make an effective
attempt to appreciate the text in the
light of the lines of thought adopted in
the teachings of Sri Aurobindo.

Nirada, learned in the vedic lore,
well-versed in all the sciences of the age,
approaches Sanatkumira for a higher
knowledge. However thorough his
learning be, he finds something still

wanting, fcels the need for that
knowledge by which he could cross
over to the other side of “Sorrow”.
Sanatkumira grants the request of
Nirada .and we have here a vivid
description of the Indescribable, the
Vast, Bhuma, the One, the self, the
seer of which sees neither death, nor
disease nor sorrow. At the close,
the Upanishad declares that the One
Self, the Vast, becomes the multiple
soul, ebadha tridha bahudha bhavati.

And we come to the concluding
passage with which we are at present
concerned. Here the Upanishad throws
out hints on certain ideas pertaining
to the means and the end, sadhana and
siddhi and each of these ideas rests upon
many others familiar to those to whom
were intended these Upanishads which
in effect, purpose and content were
a kind of Manuals of Sadhana. Here is
an English rendering of the passage:
“In the purity of nourishment, Ahdra,
lies the purity of the stuff of being,
Sattwa: Sattwa being pure, the imme-
diate remembrance becomes constant
and fixed ; by this remembrance, there
is release from the knots. To such
a one, stainless, the Blessed Sanat-
kumara shows the shore beyond
darkness; they call him Skanda, yea,
they call him Skanda.™
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To get at the purport of t.hc
sentence, we must first determine
the sense and fix in our minds the exact
connotation of the sanskrit words
ghira, sattwe and smriti.  For there
is no surer way to miss the significance
of the whole passage than to rely upon
any translation or lexicon, for these
terms are significant and team with
a number of suggestionsarising from the
whole body of the teachings of this
Upanishad. We must also bear in mind
that the Chhandogya is onc of the
few earliet and authentic Upanishads
which form part of the Brihwanas,
where we bear of the many Vidyas,
the spiritual disciplines—sadhanas,
by which the initiate sets out to realise
and live the Truth as envisaged and
propagated to him by the seer, his
teacher, the Acharya.

From the point of view of these
Vidyas, the Chhandogya is the one
Upanishad that is most consulted by
the author of the Brahma sutras where
ceference is made to the Chhandogya
texts for ten Vidyas out of a dozen
or more from all the major Upanishads
¢hat are taken up for clarification,
Any attempt to understand the exact
method of these sidhanas 1s bound
to meet with a very partial success
at best, as the actual method is not
recorded anywhere in detail. We can
from the data available in the texts
guess that the teacher who was always
a seer admitted the disciple for mitiation
on baing convinced of his fitness for
receiving the Vidya. He trained him
for the life, put into him necessary
seed of realisation, allowed it to grow
and bear fruit in the right season.
Thus thesz Brahma-vidyas were commu-
nicated in silence through the influence
and example of the Guru, rather than
through precept which occupied a

brief and formal place in the scheme of
the spiritual culture of these ancients.
We learn from the Taitririya that
Bhrigu, Varuni was asked first to
realise that Matter was Brahman and
through successive stages by Tapas in
the intervals between one stage and
another he realised Brahman ultimately
as Ananda. This is called Bhirgavi
Viruni Vidyt.

This is just an instance to illustrate
that these vidyas are summarily noticed
and simply named afrer the teacher or
the pupil who practised the particular
vidya with success. There are other
vidyvas which are named after the
character or the central aspect of the
vidya, e.g. Udgitha vidya, Samvarga
vidya, or after the most suitable form
that is the nearest approach to the
Truth, as in the case of Bhuma vidya or
Dahart vidva,

It is the meation of such names of
vidyas and one or two broad hints thar
are all that we find recorded as the
Acharya's precepts to the initiate. Itis
against this background, we have to
scarch for and discover the sense of the
passage that we have taken up for dis-
cussion. These concluding lines give us
an idea of the siidhana thar helps one
to realise the Bhumi:, the Vasr Self
which is the All and includes the All—
the Immortal which seen, dispels all
darkness and sorrow, sickness and
death. We get an idea of the Bhum=
from what has been stated earlier in

the section. One can understand, men- -

tally appreciate and in a way assimilate
the concept of Bhumii, even allow it to
do_minate or recast the texture of one's
mind. That has a great value for him.
the mental being ; for it infuses a settled
illum}'ned faith in the mind. But still
that is no realisation; a brilliant con-
cept in itself does not go far for a living
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experience of the truth that is conceiv-
ed, however cherished it may be in the
mind.

Let us then take up the first two
terms Ahdra shuddhi and Sattwa
shuddhi. Shuddhi is purity. At the
outset we are confronted with a diffi-
culty. How is one to determine what
is pure and what is not? If Ahara
means foad, ag is commonly understood,
and some commentators have done so,
then have we to leave the question of
purity in food to be decided by refe-
rence to our sentiments and prejudices
or to the ‘religion of the kitchen'?

Ahiiva means derivatively whatever is
brought near and has come to mean
food because it is taken in. Ahfra
according to Acharva Shankara, means
knowledge of scase objects shabdidi-
vishaya-vijnmnam. If in sense contacts
ane is careful and free from desire and
disgust and passion, the inuer instru-
ment Antah Karana, called Sottwa here
becomes pure. Shankara has sulved the
problem of purity by relying on the
derivative significance of Ahira and
taking Sattwa to mean Antah Karana
as is donedn the later works and the
Gita and is perfectly intelligible. Qur
difficulty thén comes to this. Does the
text mean by AhdAra, food or sense-
mind or can it be both? Does the text
mean by Sattwa, the inner instrument
or something else which may include
it? To find an answer to this question,
we have fortunately clues given in the
Upanishad itself. .

In the previous chapter, the Upani-
shad has spoken of three elements
dhatus in all food called Tejas, Ap,
Anna (Fire, Water and Earth), yielding
their essential principles Vak, Prana,
Manas (Speech or Voice, Life and
Mind) respectively. To understand

6

what _p_re_cisely is meant by this three-
fold division of elements and principles,
we must have a general idea of the
setting of the Upanishad, Living at
this distance of time, it is not easy for
us to appreciate the symbolism of cere-
monial rites that this Upanishad
frequently resorts to in declaring the
value and importance of certain religi-
ous practices of the time. Besides, it
has no theories to propound: it takes
up things as they present themselves to

our common experience, treats men as

they understand themselves to be, and

direct them to courses of rites and dis-

ciplines acting to a sense of what they

owe to themselves and their fellow

beings as well as to the Gods. For the

Vedic Gods are not entirely forgotten.

As Cosmic Beings and Powers they

carry on their functions within us and

in the universe, have their full sway

over men and things.

The Sun and Moon and Earth, the
Wind, the Fire, the Waters, what to us
appear as inanimate, all these are
animated, directed. and controlled and
presided over by the Gods. They
are their concrete figures and living
symbols through which approach was
made to the One-without-second, to
the God of gods, to the Self of selves.
Such an understanding faith was com-
mon and current in the times of these
Upanishads.

This Upanishad, then, through vari-
ous upisanas gradually infuses an
unfailing spirit in the seeker to build a
deeper and inner life fit to realise the
One, the Immortal. It speaks of three
elements and not five as the compar-
atively later Taittiriya does. Every-
where mostly, it makes a threefold
division Trivrit-karana and not Panchi-
barana. The three essential elements
in all food are Tejas, Ap, Anna, Fire
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W?tgr and Earth. This is the creative
Trinity that forms into the outer stuff
of our inner being and sustains the
material body which it churns, as it
were, causes to yield and evolve Vak,
Prfma and Manas, Voice, Life and
Mind. It may seem queer to the menta-
lity of our age to be told that mind is
grosser than life and life than voice or
speech, and that voice is the subtlest of
the three elements or Dhatus that make
up the subtle substance of our being.
But by voice, Vak, is meant the power
of expression; it is in its source the
creative Word proceeding from the
Tapas, the Divine incubation. Hence
Tejas is said to be the principle of Vak.
There may not be difficulty in under-
standing Water, the fluidic force, to be
the principle of life. But mind? Cer-
tainly it is the grossest in this scheme
because it is swallowed up by the gross
objects it rises from and runs after.

Thus we see that in the scheme of
this Upanishad, it is these Dhatus or
elements Vak, Prana and Manas that
are the component parts of the subtle
stuff of being, Sattwa, the puritv of
which is affirmed to result from purity
of food’ Ahara shuddhi. We can better
appreciate Sattwa in this sense of Dhatu,
when we remember the expression
Dhétg-pras&da occurring in a latter
.Upamsha'd.‘ We have seen that Sattwa
1s not mind alone, but mind, life and
power of expression. It is this that
sustains the embodied existence here
fmd is the vehicle of the soul in its
Journey to the other worlds and rebirth.

iDhatu
clearly that Di
Antah kara
dluzm connores somethin
dhdtu in dhatu-prasada in the Kathn texe
of all that the sanskrit word connotes. *-
to the physical and psychological elements.

As for

Now, how is the purity to be got? '

In a still earlier chapter, the fifth, the
Upanishad speaks of Prana-Agnihotra.
the mystical oblation to the Vaishwt-
nara, the Universal Person, in which
the food that is taken in {or offered
to others) is offered to the Universal
in the form of the Vital Fire in
one's own being. That the food
is offered to the Divine being with-
in us and that it must be so felt is
the central idea of this Agnihotra.
Hence runs the saying that one must
eat in silence, mounena bhoktavyam.
Whoever knows how to perform this
rite, this offeting of food to the Divine
Being within us, eats purity itself, takes
in strength itself. The Upanishad says
that all the sins of such a one are burnt
to ashes just as the fibrous tufc of a reed
thrown into fire.

This is the purity of food that the
text speaks of, and it gives in its turn
purity of Sattwa the character of which
we have already dealt with at some
length.

Now we shall take up the question of
Smriti-lambha, the acquiring of Smriti.
By Smriti is meant animmediate aware-
ness of what one is seeking, &n intuitive
reference to the constant presence of
the subject meditated upon or the
object sought after. In the context, it
is the idea of the Bhuma Atman the
Vast Self that fills or presses upon the
mind opening it to the intuition of the
presence of the Bhuma ; it is this intui-
tion that is acquired by an exalted and
purified understanding illumining the

""“Z‘Z‘famgn!s{:;had H2é). 1shthe' same as Sattwa Shuddhi according to Shankara ; he states
na which oos dm and other instruments * Mana adini karanani dhatavah”: he means
indeed 1s generally understood to be the sense ot Sattwa in later writings. But

g connected with the physical organisation also. In rendering into English

i Sri Aurobindo has used a word which conveys the sense
‘ Temperament "—a happy expression which at once refers

Shankara. prasada, it is of course, purification, shuddhi, according to Sri Aurobindo as well as t©
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whole Sattwa which, in the language of
later scriptures can very well include
swabhava, nature, or temperament and
qualities and the mind-stuff as well. To
extend the connotation of Smriti to
intuition may not be acceptable to

"modern scholarship. But some con-

siderations warrant us to fix the sense
of the word this wise. Firstly, Shruti
and Smriti are vedic terms, the former
denotes the inspirational, spiritual
audience, the latter intuitive discovery
of what has been heard by the mystical
subtle hearing. That is why Smriti or
Dharma shastra is supposed to be a
discovery of the sense of the Shruti
which was lost to the direct hearing.
Secondly, any other sense will not fit in
with the context. A mere remembrance
of the traditional doctrine or of the
sense of a textual passage dces not
require such a strong and putre Satiwa.
Nor can a mere memory of that charac-
ter dispel the many phases of ignorance
that the embodied soul is beset with.
And when the Upanishad speaks of the
knots, the knots are not a product of
poetic fancy or a philosophic concept in
the sphere of Metaphysics. They are
entanglements of subtle nerve-force
lodged in a frame of psycho-physical
structure which acts on and reacts to
the functionings of the nervcus system
that links the subtler levels and consii-
tions of being to the grosser material
body. The Smriti, then. is not a mere
memorty, but an intuition that carries
with ita certain dynamism that cuts
asunder these knots of ignorance.

The Upanishad proceeds to say that
when this intuitive grasp of Bhuma
becomes firm and constant dhruye.
there is a release from all the knots,
granthingm vipramokshah. What are
those knots ? They represent the desires,
passions, attachments and a host of

other binding factors by which the
embodied being feels chained to the
body, life and mind, feels them to be
itself and mistakes for its own being the
ego, a posing figure of the true Self..
These knots form a protective envelope
for the radical knot of the ego, covering
the true soul, the Purusha. \The
text says in effect that the acquiring of
the constant Smriti is an effective
means by which these knots of ignorance
are loosened and untied leaving the
radical ego-knot to be treated by a
special means, a means other than the
constant and fixed smriti, the intuition,
which is not sufficient to cut off the
knot in the heart, hridaya granthil
For as is elsewhere in the Upanishads
stated, the knot in the heart is cut
off only by the direct perception of the
Supreme, tasmin drshte par@tpare.
How is this Supreme Perception
possible~~this realisation and consum-
mation? Now, this question is answered
in the latter part of the sentence
“To such a one Bhagavan Sanatkumira
shows the shore beyond Ignorance.”
Let us pause and consider the impli-
cation of this statement, and then
proceed to discover clues, if any, that
could help us to appreciate the mention
of Sanatkumara as the deliverer, who is
also called Skanda in this connection.
Here is an implicit declaration that
however arduous the vidya or spiritual
discipline that one adopts and follows
to a successful end, it cannot of
itself bring the realisation of the
ultimate Truth. One can achieve the
purification of the inner instrumen-
tal substance, through the offering
of consecrated food to the Agni.
Vaishwanara, the Universal Purusha
within us and train himself and
learn to feel that it is the Divine
Being within that accepts the food
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as oblation and cats and causes to
eat, Bhokta Bhojayita cha Bhagavan,
as the early Vedantic sadhaka did ; one
can purify the inner instrument, Antah
Karana by the later Vedantic methods
of training the sense-contacts to be free
from greed, desire, disgust and a host of
other disturbing forces of life, as are
50 impressively discoursed upon in
the Gita. By that purity gained, one
can open himself to an intuition in a
mind calm or in the high altitudes of
exalted thought; by the intuition oue
can have aconstant remembrance of the
Most High, the Paramam, the Pienum
Bhuma, the Self. Atman. Wichout
effort, so spontaneously can one hold
the Idea in his mind that it would
be impossible for him to be without
it even for a moment. These are no
mean successes in the sadhana: and
they yield notable results too; they
dissolve all thae elemants of bondage, all
factors that branch out of the original
ignorance, moola avidya, rooted in
the heart,

But Purity, an intuitive grasp, a fixed
and constant memory with ali their good
results, can go far, but not far enough ;
they stop short of the highest reach:
all the personal exertions in the sadhana
with their f{ruits, do not artive at
the core of realisation, or soar to
the highest summit. One can go, with
the means at his disposal won by

sadhana, deep within towards the inner-
e

1 fhe reference is to Kath
verse is interpreted in two wa

most apartment uf the Self, and knock
and knock, but the door of the chambes
is still closed ; he has to wait and watch
until the door opens at the will and
pleasure of the Aiman who is the
revealer. Nowhere in the Upanishads
where instructions of the Sadhanas are
given, we find that the realisation
is the fruit of the personal effort alone.
These disciplines and methods of
apptoach prepare the journcy towards
the goal and make him fit for t,be
consummation. Even when an exclustve
choice is made for realising che Self, it 15
the Self that revealsits owa body to the
sceker, tasya esha Atmd vivrinute tanum
Swam, and not that the secker storms
the gate and discavers the Self by
the merit of his own sadhana .

Therefore to one well-cquipped with
the riches of the sadhana, strong an
steady, prepared in the manner mens
tioned above or in a like manner for
the supreme event. the Deliverer comes
with his gift, carries bim safe across fhe
ocean of darkness to the other side
where reigns the Supreme Effulgence
He comes from begond the range of the
personal self; for his helping bhan
comes stretching from outside into the
sphere of personal exertion In t.he
sadhana to crown it whtimately with
success, Siddhi, ’

This question remains—why is the
Deliverer named Sanat-kumdca ? Theré
will be no difticulty in understanding

a Upanishad I11-2.23; the same is found in Mundaka 113-2-3. The

\ . - Cc~
; ) ways: a thorough discussion of the sense of the verse and the W"“;;" it
tion of the passage would involve a space beyond the limit we have ser for ourselves here, nor
quite necessary tor our purpose.

we shaii give the substance.
e Hp
Parama Atman or God., Th
Im who makes an exclusive
What is important for us to not.
belongs to the geif.
In this convection it w

ill be int 3
on the 14ch verse of ISHA ather incomats

chooses the Selt who is chosen by the Seli, T

S jons,
To show the marked concrast hetween the two interpretatio

he Selt here is the Supreme S‘.Il{;

is ]ntcrp;‘g(agion is Sri Aumbindo'ﬁ. And this is Si]?l)k&lra'll h) "
chmce. of the Self, the Self reveals its own body {its own trutliz;ﬁ
¢ here {s that even according to Shankara the act of revea

NE 10 note a passage from Shunkara in his commentaty

de : & rather inconvenient Upanishad, ™ By the grace of Thy Self, I see
Aat moat auspicious form) " 1gra aimanak pras¥izt paskydams.

. iivg .;5] :
‘he Deliverer to be the Supreme Self.

arama Atman, or God 13
™an; but instead of any of

SCriptures—is spguny upon us, quite

abruptly.. -Added -vo. this - interesting
name, _ surprisingly comes  Skand.

- affirmed to be idensical withic. We
‘cantiot: escaise the difficulty by explain-
"ingy aa.the scholiasts have done, that

this part of the sentence refers to the
fact of the story that it was Sanat-
kumdra who taught Narada and showed
him the shore beyond darkness. * To
such a one he shows tasmai darsayati”
clearly points out that it is the general
function of Sanatkumdra: nor can we
dismiss tihe problem holding, as modgrn
scholarship in the West with its Indian
following tas done, that Skanda Sanat-
kuméra is a later addition to the text.
The Chhandogya Brihmana of _\vhxgh
this Upanishad forms a part is still
chanted by the priests of t‘he. Sama Veda
branch and this passage is included in
the chaating; the commentators do
mention the passage: these two facto;s
are enough for us to assume that it
forms part of the genuine text as
handedadown by teacher to pupil since
the days of the Brabmana. ‘

We shall keep aside che question of
Skanda for the momert and make an
atrempt to know of Sanatkuméira. Tbe
commentaries on the text are not I
any way helpful to let us know t_he
relevancy of introducing Sanad’{umata
at the close of the sddhana \Vhl‘Ch. as
we have seen, is compressed in the
brief passage we have taken up for
clarification. But we are not utter‘ly
helpless in the matter. Shankara. in

heot-Boing drumien of the Chhandogya Upenishad
Wentioned, a new neme—hew- t6: thess -

is the same as Sanatsujica, the Divi
sage. In his discourse on  spiritual ‘
truths “addressed to Dhritarkshtra,
Vidura comes to a stage when he
invokes, by Yoga power, the presence
of Sanatkumidra and implores him ¢6
give the necessary instruction. Yoga-
balena ahuya " is a significant phrase :
for it shows that Sanatkumara the
Divine sage has his abode elsewhere
and is not a terrestrial Being. Where
is his abode? What precisely is the
sense of the word Sanatsujita? Let
~us hear what the commentary says!:"
Sanat means Sanatana, the Etcrnal,
Brahma called Hiranyagarbha ; from
that Eternal Brahma’s mind is born
excellently, with knowledge and dis-
passion etc., the blessed Sanatkumara,
who is therefore called Sanatsujdta.”
These lines throw light on the origin
and character of Sanatkumira. We
gather that Sanatkumara is called
Sanatsujita because of the knowledge,
di. nasston and other Divine qualities
with which he was born; that these
qualities have been there from his very
birth and are natural to his being
because heis an issue from Brahman,
the Eternal; that he does not spring
from Para brahman, the Pardtpara, the
Absolute beyond the All, but from
Brahman, as Hiranya Garbha, the Crea-
tor from the summit of the Cosmos of
which our torrestrial existence is the
pedestal at this end; that therefore the
body of the Son of Hiranya Garbha
Brahma is made of the Divine sub-
stante of the Creative Godhead, and

‘gay, O A FEETY RCwaeiey, S /A agon
Araqr EERTENTE Autaa: gy o@ Iy SwgeE gE wE
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his natural abode is an abode in a plane
of existence whence he can carry onthe
functions for which he was fitted by the
special features that characterised him
from his very birth.

In the light of the story in the Maha-
bharata that Vidura made a special
request to Sanatkumira to come, and
the latter responded to the call because
the call reached him and was made
through the force of Yoga and in the
face of the statement in the Chhan-
dogsa Upanishad that Sanatkumara
shows the shore of ignorance and sorrow
to one who is pure and strong and
steady in his nature and substance of
being, there is no difficulty in drawing
the conclusion that in the scheme of
this cosmic existence it is the special
function of the Son of the Creator,
Sanatkumara, to dispel the darkness
covering the clouded human souls and
reach them to the regions of Light
where is no distress, suffering or death.

We may note in passing that it will
be a mistake to suppose that Sanat-
kumara or any other God or gods,
mentioned in the scriptures, are nothing
but different names of the One God and
that in reality these gods are not
distinct beings with specific purposes,
but are just formulations by wise men
to meet the requirements of different
temperaments. This supposition is
quite common among modern minds
which ignore the fact that Matter,
or the physical universe for that matter,
is not the sole existence and that in its
creation or formation it is preceded,
penctrated, sustained and directed by
forces subtler and higher than we can
normally conceive of. It is true that
these forces can be traced to the
One source and support of all existen-
ces; but they do emanate from an
Intelligence or intelligent Beings in the

high levels of existence, themselves
bebaving and fanctioning as limbs of the
Supreme Being, sa atma, angani anya
devatah. Ultimately, we can say that
all gods are but One God; why, we
do admit that all existences, mani-
festations, beings, men or gods and
all that is and is not, sat cha asat cha,
is the God, the Sole Reality. But
that does not nullify the practical truth
of the difference in created beings
or gods or their functionings. We
may take an instance from modera
thought. Nature is a scientitic unit:
advanced scientific thought, let us say,
the theory of relativity, has reduced
a piece of matter to a system of events,
so much so that it is no longer regarded
as a stuff of the world; and the hypothe-
sis that the “physical” and the “mental"”
are essentially similar or one is becom-
ing possible. Well, does all this
negative the practical truth of the
structures and functionings of the
innumberable organisms and  forces.
energies, heat, light, electricity and
the rest ?

The Gods, then, are distinct Beings
with their special functions: they may
bear different names in different
scriptures, in different climes or ages.
The Rig Veda speaks of Agni, the
Divine Fire, as the youngest of the
Gods; he is the Divine Child, Kumara:
his functions vary with the planes or
levels of being ; in the high levels of this
cosmic existence where is his own home.
the Home also of the Gods, he leads
the army of Gods to fight the Asuras.
In the Purana he is called Skanda,
Kumara, Devasenani, leader of the army
of the Gods. When he vanquishes
the chief of the Asuras, the Asura
called Shoora is slain by his weapon
called Shakti and changes into a peacock
to become a fit vehicle, vahana of
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his Divine slayer. We need not enter
into the details of these symbolisms
used ia the later Puranas; nor is it
necessary to reconcile every detail in
the Puranas with what we find in
the Rig Veda or Mahabharata. It is
enough for our purpose to note the
significance of identifying Skanda
with Sanathkumdra. The Upanishad
has not spoken of the fight that the
spiritual seeker has to put against
the forces of evil that obstruct his
journey towards the Truth, Light,
Immortality. The mention of Skanda,
the Warrior-God as ideutical with
Sanatkumara suggests the battle thar
the blessed Son of the Great God
has to give to the Asuric beings and
forces for the spiritual uplift of mar,
before he could bring under controland
conquer and slay atterly or transform
them wherever possible, as has been
shown in the episode of Shoorapadma-
sura becoming the subdued and
transformed cock for Kumara to ride on
acclaiming the victory of the Gods.
Whatever the symbols employed to
convey the idea, one fact remains: and
that is the gist of the text that we have
consideted at some length. However
high and arduous and assured the
sadhana be, however steadfast and

strong and pure in mind and heart the
sadhaka be, whatever notable results
be found and noted on the road, how-
ever liberal, independent, self-willed
and unaided by any source of strength
and light the seeker be, however assur-
cd the result be, the result itself, the
final goal, the consummation comes
from outside the bounded sphere of the

" personal self of the sadhaka, from the

Deliverer, apparently as the fruit of the
labour, or independently of it as a
matter of Grace. Or, in the spirit of
Universalism of the Vedic and Vedantic
seers we may state that when spiritual
disciplines yield nourishment to the
whole man influencing him in his con-
duct in the inner and outer life and as
a consequence he is firm and strong
and constant in his call to the Divine
Being that rules over his Destiny in
his sojourn on earth, then a Grace, a
special Grace of the Divine responds and
functions through the Commander of
the fighting army of Gods, who is called
variously—Agni in his original abode,
Sanatkumara a mental offspring of
the creator Hiranyagarbha, Bralhma-
manasaputra, or Kumara the boy, an
issue of the Effulgence of Shiva—and
“him they call Skanda, vea, they call
him Skanda.”

—-T.V. Kapali Sastry.
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) Maka.lé'avi Bharatiar—(By Va. Ra), Publishers-—Shakti Karyalaysm:

ce Rs,

The author I'a Ra. necds no intro-
duction to the Tamil public. The
subject he has chosen this time to deal
with is just after Ris heart. The bestin
Va, Ra. has come ontin this work of
his. The style is, perhaps more than
usual, full of life, pictaresque, capti-
vating, simmering throughout with a
subdued humour, The work is unique
in more than one way in Tamil
language.

l\ﬁost of the events narrated here
centre vound Bharati’s life in Pondi-
cherry. The other periods of his life
before and after Pondicherry do not
take much space. The author holds up
to the public without much ado how
great a poet Bharati was, nay, he goes
even 1o the extent of saying that
Bharati was one of the greatest poets of
thg world. No one has of course any-
thing to say with regarl to the personal
appreciation of the author; for it is the
fullness of his heart that spe.ks in the
book “Mahakavi Bharatiar ",

One very important thing, however,
we miss in the pages under review.
The author has nowhere shown where-
in lies the uniqueness of Bharati,
whether it is as a “patriot or as a poet or
as an essayist. The poet Bharati
brought @ new breatl into the fossilised
consciousness of the Tamils. This is
his one genuine gift, the only important
service rendered by him to his home
land and people,

Va. Ra. in his sdwiration for the
poet ignores, however, two great
influences that changed the course of
Bharati’s life. One was the Sister
Nivedita of Sri Ramakrishna-Viveka-
nanda and the other Sii Aurobindo. In
the early days of mational awakening,
the poet came in personal contact with
the Sister Nivedita and Decame her
disciple. Dharati’s patriotism ceased
from that time onward to be merely
patriotic —it took on a Yeligious atmos-

phere, a sgiritual background came in
to'support his patriotic utterances and
songs. DBharatvarsha was no longer to
him his motherland but the land of the
Rishis, the land where Srikrishna was
born, the land of the mighty mystics
and mysteries.

The poet's leanings went naturally
towards Sri Aurobindo whose influence
he began tn feel from 1910 onwards,
DBharati told his intimate friends how
he was practising the Sadhana of Sri
Aurobindo and that he recognised Svi
Aurobindo as his Gura. Va. Ra. evi-
dentlv does not know wherefrom
came the strength and light to Bharati
when the latter criticised the theory of
“IMusion of the World ” or favoured
the theory of *“ Acceptance of Life.”

“ Acceptance of Life ", no doubt.
But what life?~Life as itis? Or life
reborn in a new Light? At that time
Sri Aurobindo had not yet revealed the
sccret to any one. In Bharati we find
& conflict. In his short essay “ World
True? Or False?” we see him suffer.
Ing from want of clear vision and
sound experience. He ewclaims:
“Here stands before you vour wife
golden and beautiful. How can she be
an illusion or false . Well, this may
be poetry, but it is not philosophy nor
voga.

Va. Ra. protests at one place against
Rajaji for saying:—* Bharati began as a
patriot, ~ blossomed as 8 poet and
matured finally as a Vedantin.”—The
word Vedantin pricks Va. Ra. He does
not like the epithet. To him it denoted
too  much of “otherworldliness".
Bharati is pictured by him as one who
was of “this world™ and for *this
world™.© We do not quite agree.
Bharati’s loyalties turned both ways—
only he did not possess the reconciling
knowledge, the key tothe mystery of
““the Divine and his World ”.

REVIEWS 33

Ax to whether Bharati wasa world-
poet or not, the problem need not

trouble us at present. Time the great
critic will decide.
‘K’ Al

Not by Politics Alone. By Atulunanda Chakrabarti. Foreword by Sir
Maurice Gwyer, Thacker, Spink & Co., Price Rs. 5/-.

The unusual title of the book draws
pointed attention to a great truth parti-
cularly relevant at this time that the
salvation of mankind cannot come
merely by politics or any other machi-
nery of external organisation. The aim
of the anthor is to find a practical solu-
tion of the communal problem of India
and he rightly asserts that this problem
has to be seen as a part of the higher

roblem of the unity of mankind and
Eoth must be approached from the
spivitnal point of view. As a hack-
ground of his thesis, the author has
given a brief account of the evolution
of the cosmos, of the solar system, of
living beings on the earth and lastly of
the different races of mankind inhabit-
ing the earth.  He seems to a~cept the.
ingenious and sometimes very striking
theories about these things as estab-
lished truths; for example, he ‘asserts
that the civilisation of Mohenjodaro
and Harappa was pre-Vedic, but this is
being disputed by modern scholars. Tke
main  purpose of the author is to
emphasise that all along in the long
process of evolution there has been a
tendency* fowards harmony and that it
is legitimate to expect that the present
conflicts in Indin will be solved in a
harmonious cultural and national life
which will serve as a model for the
whole world. Of the many men in
Modern India who have contributed to
this great conswmmation he has men-
tioned ““a few that we may remember
with pride and inspiration, Tagore and
Igbal, Tata and Mookerjce. Tilak and
Tyabji, Ranade and Hydari, are names
to conjure with anywhere. They prove
that we are not living in the midst
of dead boncs and withered leaves,
They bring home to us the ct?[’nﬂl‘

aspiration of man towards a higher
life, the never-failing waters of the
ab-i-Hayat, the spring of life.” We
rubbed our eves looking for the name

7

of Sri Aurobindo in this illustrious list,
but lo! it is not there. Was the omig-
sion a meve accident? A careful peru-
sal of the book has convinced us that
it is not an accident; like many of our
intellectuals Atulananda has failed to
understand and appreciate Sri Auro-
bindo. Judged by current Western
standards, Sri Aurobindo is a non.
entity, at best a fanciful dreamer,
These well-meaning countrymen of
ours protest violently against Western
ideals, but cannot shake off their
Western mentality, When they speak
of spiritnality, they mean nothing
more than a vationaliztic montal and
moral culture. They raise high hopes
by talking of ‘“the Indian techniqne of
humanism and the arts of peace”, but
they end by adopting and championing
the approved Western methods. A book
like this is likely to create a gross mis-
understanding of India and her ideals,
Failure to understand Sri Aurobindo
means failure to understand India,
failure to understand spivituality, failure
to understand man and his high destiny
on the earth.

Here and there our author strikes a
high and true note. Thus here is a
rophetic passage which also illustrates
Ris stsle at its best: “ The great dis-
play of diversity in Indian humanity
raises the question of why and where-
fore. Why such a wonderfully rich
pattern did the Master Weaver weave
on the Indian loom? There must
always be a reason for things. A splen-
did assemblage of so many races of men
in owr land, what does Providence
intend by it, the mind wonders. Is
India then the laboratory where the
Maker is experimenting to produce by
synthesis the man of the future, the
man who will be His creature, His
image, more than man has ever been
before? We can but patiently await
the result. Dut ever hy thonght and
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and God in the spirit, and it 18 only on
this spiritual basis that a true unity of
all mankind cap be firmly founded. The
author says about the Indian States.
“They are a continuation of the' past
both politically and culpurql]y. They
embody all that was India in the past.
On an ancient age-old _tra.m_e-work they
are fitting mew political forms to suit
the age.” This however i3 not correct
historically. The ancient Indian polity
broke down and well-nigh disappeared
when the Muslims came from Central
Asia bringing in a tradition of personal
and autocratic rule. In the ancient
world the political and social conditions
necessitated a monarchical form of
Government everywhere and India was
not an exception; but it was the check
and control over the monarchical power,
the popular reprcsentative councils and
assemblies thaut India evolved that
were peculiar to her genius, The
spiritual aim of life required that
men must be given the utmost
freedom to live and develop their own
lives, and for this purpose India cvolved
a complex system of communal free-
dom. ‘*‘In effect,” says Sri Aurobindo,
““the Indian polity was the system of a
very cowmplex communal freedom and
gelf-determination, each group unit
(village, township, caste, religious sect
etc.) of the community having its own
naturel existence and ad ministering its
own proper life and business, sct off
from the rest by a natural demavcation
of its field and limits, hut connected
with the whole by well understood
relations, each a copartuer with the
others in the powers and dutics of the
communal existence, executing its own
!aws and ruales, adminisiering within
1ts own proper lhmits, joining with the
others in the discussion and the egula-
tion of matters of 1 national or conunon
interest and represented in some wav
and to the degvec of its importance
In the general assemblics of the king-
dom or empire. The State, soverelgn
or supreme political authority was an
lastrument of co-ordination and of 2
general control and efficiency and
exercised a supreme but not an abso-
late authovity; for in all it rights

and powers it was limited by the Law
and by the will of the people and in all
its internal functions onlya copartner
with the other members of the socio-
political body ....The State did not
interfere with the religious liberty or
the established economic and social life
of the nation; it confined itself to the
maintenance of social order and the
provision of a needed supervision,
support, co-ordination and facilities for
the rich and powerful functioning of
all the national activities.” (A Defence
of Indian Culture.) [t isobvious that
there is nothing in this system which
makes a monarchical form of Govern-
ment essentiul; indeed for many
centurics republican forms of Govern-
ment prevailed in many parts of India,
and in their working and dutability
they proved far superior to the forms
afterwaeds developed by Greece and
Rowe. Tt is not nesessary that the
ancient fors should now bhe revived,
but it is by follswing the same line of
developnicnt according to the true
genius of Indix, and not by tmitating
the Western parliuentary svstem an

democracy of the ballot box that a
suttible constitution for Indin can be
framed which will eventually dissolve
the comununal conflizts that now seem
alinost insolulile.

In his condemuation ot the Muslim
clum to self-deterninaion ag, disrupts
ing the unity of India. the wuthor has
attacked the very principle of nationd
self-determinaion. e siwvs in effect
that nationalisin ig not thie woal, it W8S
a halfaway house to world unity 8D
that it is now a spent force which
should not bhe encouraged. Now 1418
trie that n cionahism shonld not stan
in the way of an international order,
butit isalso true that great 0!“5’““‘%&
tions tend 10 make life mochanical aB
stanp out mdividual development; 18
a world org unistion this mccha_nlS&“on
an Le prevented only it there 1S strobé
and living nationalisi as a cons'tltuglit
part or some other substitute for it, o
must be remembered " sail Sri AGE
bindo in the .lrye during the.
Furopean war, * that a greater soctd
polilical unity is not necessarily &

1 or
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in itself ; it is only worth pursuing in so
far as it provides a means and a frame-
work for a better, richer, more happy,
and capable individual and collective
life. But hitherto the experience of
mankind has not favoured the view that
huge aggregations closely united and
strictly organised are favourable to a
vich and capable human life. It would
scem rather that collective life is more
at case with itself, more genial, varied,
fruitful when it can concentratc itself
in small spaces and simpler organisms.”
Unity in diversity is the goal, butin a
world organisation it can be perfectly
achieved only when the basis is
spiritual, for it is the Spirit which has
become this manifold world without
ever losing int the least its essential
unity.

'The author says; *The present war
has come upon the crisis of wminority
problem sought to he solved by imple-
menting national self-determination.
The principle of self-determination,
evolved Ly the Pcace of 1919, has, in
its application to the States ol Central
Turope, eventually brought about the
War of 1939. Having seen it all, India
cannot afford to vepeat the blunders of
LEurope and break up her unity on the
lines of the Sudeten movement.” This
is & quite wrong interpretation of the
war and taking a very shallow (though
not uncommon) view of it. This war
was no “more caused by the Sudetan
movement than the last war was caused
by the murder of the Arch-Duke of
Austria. Thosc cvents  were were
excuses. The present war was stavted
by Hitler after a long and stupendous
preparation with the sole object ol
dominating the world : and this should
not be used as an wgument against
forming @ strong nationality in India.
A world order in which different coun-
tries and pcoples can  retain tnew
individuality, thus creating a real
unity in diversity, ought to be the goal.
and this individuality, at present, is the
nation unit. There must be nations
before there can be a true international
order, Then, our author asserts that
India is alreadv 2 nation as judged from
any standard. Here, again, he goes to

the othcr extreme. India is one and
indivisible, but Ler political or national
unity has yet to be formed, and we
have to take into account all the
obstacles that stand in the way; the
two nations theory is a myth as ncither
the Hindus nor the Muslims in spite
of their distinctive cultures have
formed themselves into nationalities.
To form a national unity one must look
beyond sectional interests, and when
Indians —are actuated by a strong
nationalist spivit, the formation of
a great Indian nation, one and
indivisible, cannot be far delayed.
Sri Aurobindo thus wrote in “the
Rarmayogin: *“ We are at present in
the first or formative stage, and in this
stage the dewand of Nationalism is
imperative. It is only by the sacrifices
of the individual, the family and the
chiss to the supreinc objeet of building
up the nation tiat under such adverse
circumstances Nationalisimm can secure
the first conditions for its existence.”
It is not by clamouring for narrow secta-
rian and communal interests but by
sacrificing them whercver necessary oy
a higher causc that a true and mighty
nation will be born in India. The
higher classes of the Hindus have to
suzrifice their privileges and prejudices,
as the Japinese Samurat did, for the
raising up of the lower. 'I'he capitalist
classes have to forego their clais to huge
profits so that all workers and labourers
can get a fair share in the national
wealth created Dy their joint labour,
Orthodoxy and medisvalisin in religion
has to be sacriticed as has been done
in Turkey, in Iigypt, in Mongolia.
“sSentiment of nationality. . . did not
really  become o factor of the first
moment in politics till the religious
sassion of the 16th and 17th centuries
ad almost wholly subsided, and the
gospel of political freedom preached by
the American and French Revolu-
tionmies had Dbegun to fire men's
mind-." (Bryce, Studies in History
and Jurisprudence.y It 1s these me-
dineval passions that are being sought to
be revived in India, but thisis only a
passing phase, huinanity cannot and
will not go back to the niddle ages.
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them into a harmonious outward whole
and offer to the world an ideal of
human unity diverse in oneness.”
(Mother India by Anilbaran Roy.)

It is a great spiritual movement
which alone can bring Indian unity
to & consummation; in the meantime
everything should be done to prepare
the ground for such a movement and
to deepen the sense of unity and
brotherhood, and in this books like the
one under review can be helpful. But
more than “ clearing the mental back-
ground” by preaching and propaganda
what is needed is the bringing together
all the people on one platform where

ADVENT

they can work together for a commoB
cause. In the freedom movement O
1921, the two communities came so closé
together that it seemed for a time
the communal problem was solved;
but that movement was side-tracke
into psuedo-spirituality and agaibd
aggravated the situation. In construc-
tive work, in organising the villages
for the iraprovement of their sanitarys
economic, educational condition there
18 a great field where the two com-
munities can meet and work together.
But in spite of all talk this work has
never yet been taken up earnestly
and with a true vision,

—A. B.
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