TheMission of India

India of the ages is not dead nor has she spoken her
last creative word; she lives and has still something to do
for herself and the human peoples. And that which must
seek now to awake is not an anglicised oriental people,
docile pupil of the West and doomed to repeat the cycle of
the Occident’s success and failure, but still the ancient
immemorable Shakti recovering her deepest self, lifting
her head higher towards the supreme source of light and
strength and turning to discover the complete meaning and
a vaster form of her Dharma.

— Si Aurobindo

(20: 444)
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When we look at the past of India, what strikes us next is her
stupendous vitality, her inexhaustible power of lifeand joy of life, her
almost unimaginably prolific creativeness. For three thousand years
at least, — it isindeed much longer, — she has been creating abundantly
and incessantly, lavishly, with an inexhaustible manysidedness,
republics and kingdoms and empires, philosophies and cosmogonies
and sciences and creeds and arts and poems and all kinds of
monuments, palaces and temples and public works, communitiesand
societies and religious orders, laws and codes and rituals, physical
sciences, psychic sciences, systems of Yoga, systems of politics and
administration, arts spiritual, arts worldly, trades, industries, fine
crafts, —thelistisendlessand in each itemthereisalmost a plethora
of activity. She creates and creates and is not satisfied and is not
tired; shewill not have an end of it, seems hardly to need a space for
rest, a time for inertia and lying fallow. She expands too outside her
borders; her ships cross the ocean and the fine superfluity of her
wealth brimsover to Judaea and Egypt and Rome; her colonies spread
her artsand epicsand creedsin the Archipelago; her tracesarefound
in the sands of Mesopotamia; her religionsconquer Chinaand Japan
and spread westward as far as Palestine and Alexandria, and the
figures of the Upanishads and the sayings of the Buddhists are
reechoed on the lips of Christ.

— Si Aurobindo
(20: 7-8)
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The Strong Intellectuality of the Ancient Indian Culture

The mere mass of the intellectual production during the
period from Asoka well into the Mahomedan epoch is something
truly prodigious, as can be seen at onceif one studiesthe account
which recent scholarship givesof it, and we must remember that
that scholarship as yet only deals with a fraction of what is still
lying extant and what is extant is only a small percentage of
what was oncewritten and known. Thereisno historical parallel
for such anintellectual labour and activity before the invention
of printing and the facilities of modern science; yet all that mass
of research and production and curiosity of detail was
accomplished without these facilities and with no better record
than the memory and for an aid the perishable palm-leaf. Nor
was all this colossal literature confined to philosophy and
theology, religion and Yoga, logic and rhetoric and grammar
and linguistics, poetry and drama, medicine and astronomy and
the sciences; it embraced all life, politics and society, all the
artsfrompainting to dancing, all the sixty-four accomplishments,
everything then known that could be useful to life or interesting
to the mind, even, for instance, to such practical side minutiae
as the breeding and training of horses and elephants, each of
which had its Shastraand itsart, itsapparatus of technical terms,
its copious literature. In each subject from the largest and most
momentous to the smallest and most trivial there was expended
the same all-embracing, opulent, minute and thorough
intellectuality.

—Si Aurobindo
(20: 9)



When | speak of acceptance and assimilation, | amthinking
of certain influences, ideas, energies brought forward with a
great living force by Europe, which can awaken and enrich our
own cultural activitiesand cultural being if we succeedindealing
with them with a victorious power and originality, if we can
bring them into our characteristic way of being and transform
them by its shaping action. That was in fact what our own
ancestorsdid, never losing their originality, never effacing their
uniqueness, because always vigorously creating fromwithin, with
whatever knowledge or artistic suggestion from outside they
thought worthy of acceptance or capable of an Indian treatment.
But | would certainly repel the formula of taking the good and
leaving the bad as a crudity, one of those facile formulas which
catch the superficial mind but are unsound in conception.
Obviously, if we “ take over” anything, the good and the bad in
it will come in together pell-mell. If we take over for instance
that terrible, monstrous and compelling thing, that giant Asuric
creation, European industrialism, — unfortunately we are being
forced by circumstancesto do it, —whether wetakeit initsform
or its principle, we may under more favourable conditions
develop by it our wealth and economic resources, but assuredly
we shall get too its social discordsand moral plaguesand cruel
problems, and | do not see how we shall avoid becoming the
slaves of the economic aim in life and losing the spiritual
principle of our culture.
— Si Aurobindo
(20: 46)
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The Meaning of Renaissance in India

“The word carries the mind back to the turning-point of European culture
to which it was first applied; that was not so much a reawakening as an overturn
and reversal, a seizure of Christianised, Teutonised, feudalised Europe by the
old Graeco-Latin spirit and form with all the complex and momentous results
which came from it. That is certainly not a type of renaissance that is at all
possible in India....

On the whole what we see is a giant Shakti who awakening into a new
world, a new and alien environment, finds herself shackled in all her limbs by
a multitude of gross or minute bonds, bonds self-woven by her past, bonds
recently imposed from outside, and is struggling to be free from them, to arise
and proclaim herself, to cast abroad her spirit and set her seal on the world.
We hear on every side a sound of the slow fraying of bonds, here and there a
sharp tearing and snapping; but freedom of movement has not yet been
attained. The eyes are not yet clear, the bud of the soul has only partly opened.
The Titaness has not yet arisen.” (20: 3-4)

(12)



—J
T Sat/Sun B o, ]

What Saved India Always?

“...Indian spirituality which has always maintained itself even in the
decline of the national vitality; it was certainly that which saved India always at
every critical moment of her destiny, and it has been the starting-point too of
her renascence. Any other nation under the same pressure would have long
ago perished soul and body. But certainly the outward members were becoming
gangrened; the powers of renovation seemed for a moment to be beaten by
the powers of stagnation, and stagnation is death. Now that the salvation, the
reawakening has come, India will certainly keep her essential spirit, will keep
her characteristic soul, but there is likely to be a great change of the body. The
shaping for itself of a new body, of new philosophical, artistic, literary, cultural,
political, social forms by the same soul rejuvenescent will, I should think, be
the type of the Indian renascence, — forms not contradictory of the truths of
life which the old expressed, but rather expressive of those truths restated,
cured of defect, completed.” (20: 5)

(13)
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The Predominant Influence of the Western Outlook and the
Emancipation of the Indian Mind from it

“What was this ancient spirit and characteristic soul of India? European
writers, struck by the general metaphysical bent of the Indian mind, by its
strong religious instincts and religious idealism, by its other-worldliness, are
inclined to write as if this were all the Indian spirit. An abstract, metaphysical,
religious mind overpowered by the sense of the infinite, not apt for life, dreamy,
unpractical, turning away from life and action as Maya, this, they said, is India;
and for a time Indians in this as in other matters submissively echoed their
new Western teachers and masters. They learned to speak with pride of their
metaphysics, of their literature, of their religion, butin all else they were content
to be learners and imitators. Since then Europe has discovered that there was
too an Indian art of remarkable power and beauty; but the rest of what India
meant it has hardly at all seen. But meanwhile the Indian mind began to
emancipate itself and to look upon its past with a clear and self-discerning
eye, and it very soon discovered that it had been misled into an entirely false
self-view. All such one-sided appreciations indeed almost invariably turn out
to be false.” (20: 5-6)

(14)
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The Great Powers of the Ancient Indian Spirit : (i) Spirituality

“Spirituality is indeed the master-key of the Indian mind; the sense of
the infinite is native to it. India saw from the beginning, —and, even in her ages
of reason and her age of increasing ignorance, she never lost hold of the
insight, — that life cannot be rightly seen in the sole light, cannot be perfectly
lived in the sole power of its externalities. She was alive to the greatness of
material laws and forces; she had a keen eye for the importance of the physical
sciences; she knew how to organise the arts of ordinary life. But she saw that
the physical does not get its full sense until it stands in right relation to the
supra-physical; she saw that the complexity of the universe could not be
explained in the present terms of man or seen by his superficial sight, that

(15)
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there 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 visible, the suprasensible the sensible,
even as infinity always surrounds the finite. She saw too that man has the
power of exceeding himself, of becoming himself more entirely and profoundly
than he is, — truths which have only recently begun to be seen in Europe and
seem even now too great for its common intelligence. She saw the myriad
gods beyond man, God beyond the gods, and beyond God his own ineffable
eternity; she saw that there were ranges of life beyond our life, ranges of mind
beyond our present mind and above these she saw the splendours of the
spirit. Then with that calm audacity of her intuition which knew no fear or

(16)
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littleness and shrank from no act whether of spiritual or intellectual, ethical or
vital courage, she declared that there was none of these things which man
could not attain 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. And with the logical practicality and sense of
science and organised method which distinguished her mentality, she set forth
immediately to find out the way. Hence from long ages of this insight and
practice there was ingrained in her her spirituality, her powerful psychic
tendency, her great yearning to grapple with the infinite and possess it, her
ineradicable religious sense, her idealism, her Yoga, the constant turn of her
art and her philosophy.” (20: 6-7)
17)
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The Great Powers of the Ancient Indian Spirit:
(ii) Stupendous Vitality

“But this was not and could not be her whole mentality, her entire spirit;
spirituality itself does not flourish on earth in the void, even as our
mountaintops do not rise like those of an enchantment of dream out of the
clouds without a base. When we look at the past of India, what strikes us next
is her stupendous vitality, her inexhaustible power of life and joy of life, her
almost unimaginably prolific creativeness. For three thousand years at least, —
it is indeed much longer, — she has been creating abundantly and incessantly,
lavishly, with an inexhaustible many-sidedness, republics and kingdoms and
empires, philosophies and cosmogonies and sciences and creeds and arts and
poems and all kinds of monuments, palaces and temples and public works,
communities and societies and religious orders, laws and codes and rituals,
physical sciences, psychic sciences, systems of Yoga, systems of politics and
administration, arts spiritual, arts worldly, trades, industries, fine crafts, — the
list is endless and in each item there is almost a plethora of activity. She creates
and creates and is not satisfied and is not tired; she will not have an end of it,

(18)
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seems hardly to need a space for rest, a time for inertia and lying fallow. She
expands too outside her borders; her ships cross the ocean and the fine
superfluity of her wealth brims over to Judaea and Egypt and Rome; her
colonies spread her arts and epics and creeds in the Archipelago; her traces are
found in the sands of Mesopotamia; her religions conquer China and Japan
and spread westward as far as Palestine and Alexandria, and the figures of the
Upanishads and the sayings of the Buddhists are reechoed on the lips of
Christ. Everywhere, as on her soil, so in her works there is the teeming of a
superabundant energy of life. European critics complain that in her ancient
architecture, 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. Well, but defect or no, that is the necessity of her superabundance
of life, of the teeming of the infinite within her. She lavishes her riches because
she must, as the Infinite fills every inch of space with the stirring of life and
energy because it is the Infinite.” (20: 7-8)
(19)



The Great Powers of the Ancient Indian Spirit:
(iii) Strong Intellectuality

“But this supreme spirituality and this prolific abundance of the energy
and joy of life and creation do not make all that the spirit of India has been in
its past. It is not a confused splendour of tropical vegetation under heavens
of a pure sapphire infinity. It is only to eyes unaccustomed to such wealth that
there seems to be a confusion in this crowding of space with rich forms of
life, a luxurious disorder of excess or a wanton lack of measure, clear balance
and design. For the third power of the ancient Indian spirit was a strong
intellectuality, at once austere and rich, robust and minute, powerful and delicate,
massive in principle and curious in detail. Its chief impulse was that of order
and arrangement, but an order founded upon a secking for the inner law and
truth of things and having in view always the possibility of conscientious
practice. India has been preeminently the land of the Dharma and the Shastra.
She searched for the inner truth and law of each human or cosmic activity, its
dharma; that found, she laboured to cast into elaborate form and detailed law
of arrangement its application in fact and rule of life. Her first period was
luminous with the discovery of the Spirit; her second completed the discovery
of the Dharma; her third elaborated into detail the first simpler formulation
of the Shastra; but none was exclusive, the three elements are always present.
In this third period the curious elaboration of all life into a science and an art
assumes extraordinary proportions. The mere mass of the intellectual
production during the period from Asoka well into the Mahomedan epoch is
something truly prodigious, as can be seen at once if one studies the account
which recent scholarship gives of it, and we must remember that that
scholarship as yet only deals with a fraction of what is still lying extant and
what is extant is only a small percentage of what was once written and known.
There is no historical parallel for such an intellectual labour and activity before
the invention of printing and the facilities of modern science; yet all that mass
of research and production and curiosity of detail was accomplished without
these facilities and with no better record than the memory and for an aid the
perishable palm-leaf. Nor was all this colossal literature confined to philosophy
and theology, religion and Yoga, logic and rhetoric and grammar and linguistics,
poetry and drama, medicine and astronomy and the sciences; it embraced all
life, politics and society, all the arts from painting to dancing, all the sixty-four
accomplishments, everything then known that could be useful to life or
interesting to the mind, even, for instance, to such practical side minutiae as
the breeding and training of horses and elephants, each of which had its Shastra
and its art, its apparatus of technical terms, its copious literature. In each
subject from the largest and most momentous to the smallest and most trivial
there was expended the same all-embracing, opulent, minute and thorough
intellectuality. On one side there is an insatiable cutiosity, the desire of life to
know itself in every detail, on the other a spirit of organisation and scrupulous

(20)
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order, the desire of the mind to tread through life with a harmonised knowledge
and in the right rhythm and measure. Thus an ingrained and dominant
spirituality, an inexhaustible vital creativeness and gust of life and, mediating
between them, a powerful, penetrating and scrupulous intelligence combined
of the rational, ethical and aesthetic mind each at a high intensity of action,
created the harmony of the ancient Indian culture.

Indeed without this opulent vitality and opulent intellectuality India could
never have done so much as she did with her spiritual tendencies. It is a great
error to suppose that spirituality flourishes best in an impoverished soil with the
life half-killed and the intellect discouraged and intimidated. The spirituality that
so flourishes is something morbid, hectic and exposed to perilous reactions. It is
when the race has lived most richly and thought most profoundly that spirituality
finds its heights and its depths and its constant and many-sided fruition. In
modern Europe it is after a long explosion of vital force and a stupendous
activity of the intellect that spirituality has begun really to emerge and with some
promise of being not, as it once was, the sorrowful physician of the malady of
life, but the beginning of a large and profound clarity.” (20: 8-10)

1)



The Great Powers of the Ancient Indian Spirit:
(iv) Impulse to follow Each Motive, Each Specialisation
of Motive to Its Extreme point and to Sound Its Utmost Possibility

“The European eye is struck in Indian spiritual thought by the Buddhistic
and illusionist denial of life. But it must be remembered that this is only one
side of its philosophic tendency which assumed exaggerated proportions only
in the period of decline. In itself too that was simply one result, in one direction,
of a tendency of the Indian mind which is common to all its activities, the
impulse to follow each motive, each specialisation of motive even, spiritual,
intellectual, ethical, vital, to its extreme point and to sound its utmost possibility.
Part of its innate direction was to seek in each not only for its fullness of
detail, but for its infinite, its absolute, its profoundest depth or its highest
pinnacle. It knew that without a “fine excess” we cannot break down the
limits which the dull temper of the normal mind opposes to knowledge and
thought and experience; and it had in seeking this point a boundless courage
and yet a sure tread. Thus it carried each tangent of philosophic thought, each
line of spiritual experience to its farthest point, and chose to look from that
farthest point at all existence, so as to see what truth or power such a view
could give it. It tried to know the whole of divine nature and to see too as high
as it could beyond nature and into whatever there might be of supradivine.
When it formulated a spiritual atheism, it followed that to its acme of possible
vision. When, too, it indulged in materialistic atheism, — though it did that
only with a side glance, as the freak of an insatiable intellectual curiosity, — yet
it formulated it straight out, boldly and nakedly, without the least concession
to idealism or ethicism.

Everywhere we find this tendency. The ideals of the Indian mind have
included the height of self-assertion of the human spirit and its thirst of
independence and mastery and possession and the height also of its self-
abnegation, dependence and submission and self-giving. In life the ideal of
opulent living and the ideal of poverty were carried to the extreme of regal
splendour and the extreme of satisfied nudity. Its intuitions were sufficiently
clear and courageous not to be blinded by its own most cherished ideas and
fixed habits of life. If it was obliged to stereotype caste as the symbol of its
social order, it never quite forgot, as the caste-spirit is apt to forget, that the
human soul and the human mind are beyond caste. For it had seen in the
lowest human being the Godhead, Narayana. It emphasised distinctions only
to turn upon them and deny all distinctions. If all its political needs and
circumstances compelled it at last to exaggerate the monarchical principle and
declare the divinity of the king and to abolish its eatlier republican city states
and independent federations as too favourable to the centrifugal tendency, if
therefore it could not develop democracy, yet it had the democratic idea, applied

it in the village, in council and municipality, within the caste, was the first to
(22)
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assert a divinity in the people and could cry to the monarch at the height of
his power, “O king, what art thou but the head servant of the demosr?” Its
idea of the golden age was a free spiritual anarchism. Its spiritual extremism
could not prevent it from fathoming through a long era the life of the senses
and its enjoyments, and there too it sought the utmost richness of sensuous
detail and the depths and intensities of sensuous experience. Yet it is notable
that this pursuit of the most opposite extremes never resulted in disorder; and
its most hedonistic period offers nothing that at all resembles the unbridled
corruption which a similar tendency has more than once produced in Europe.
For the Indian mind is not only spiritual and ethical, but intellectual and artistic,
and both the rule of the intellect and the rhythm of beauty are hostile to the
spirit of chaos.” (20: 10-12)
23)
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The Great Powers of the Ancient Indian Spirit:
(v) The Synthetical Tendency

“In every extreme the Indian spirit seeks for a law in that extreme and a
rule, measure and structure in its application. Besides, this sounding of extremes
is balanced by a still more ingrained characteristic, the synthetical tendency, so
that having pushed each motive to its farthest possibility the Indian mind
returns always towards some fusion of the knowledge it has gained and to a
resulting harmony and balance in action and institution. Balance and rhythm
which the Greeks arrived at by self-limitation, India arrived at by its sense of
intellectual, ethical and aesthetic order and the synthetic impulse of its mind
and life.” (20: 12)

(24)
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The Key-note of the Indian Spirit
— the Tendency of Spiritual Realisation

“The present is only a last deposit of the past at a time of ebb; it has
no doubt also to be the starting-point of the future, but in this present all
that was in India’s past is still dormant, it is not destroyed; it is waiting there
to assume new forms. The decline was the ebb-movement of a creative
spirit which can only be understood by seeing it in the full tide of its greatness;
the renascence is the return of the tide and it is the same spirit that is likely
to animate it, although the forms it takes may be quite new. To judge therefore
the possibilities of the renascence, the powers that it may reveal and the
scope that it may take, we must dismiss the idea that the tendency of
metaphysical abstraction is the one note of the Indian spirit which dominates
or inspires all its cadences. Its real key-note is the tendency of spiritual
realisation, not cast at all into any white monotone, but many-faceted, many-
coloured, as supple in its adaptability as it is intense in its highest pitches.
The note of spirituality is dominant, initial, constant, always recurrent; it is
the support of all the rest.” (20: 12-13)

25)
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The First Two Ages of India’s Greatness

“The first age of India’s greatness was a spiritual age when she sought
passionately for the truth of existence through the intuitive mind and through
an inner experience and interpretation both of the psychic and the physical
existence. The stamp put on her by that beginning she has never lost, but
rather always enriched it with fresh spiritual experience and discovery at each
step of the national life. Even in her hour of decline it was the one thing she
could never lose.

But this spiritual tendency does not shoot upward only to the abstract,
the hidden and the intangible; it casts its rays downward and outward to embrace
the multiplicities of thought and the richness of life. Therefore the second
long epoch of India’s greatness was an age of the intellect, the ethical sense,
the dynamic will in action enlightened to formulate and govern life in the
lustre of spiritual truth. After the age of the Spirit, the age of the Dharma,;
after the Veda and Upanishads, the heroic centuries of action and social

(26)
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formation, typal construction and thought and philosophy, when the outward
forms of Indian life and culture were fixed in their large lines and even their
later developments were being determined in the seed. The great classical age
of Sanskrit culture was the flowering of this intellectuality into curiosity of
detail in the refinements of scholarship, science, art, literature, politics, sociology,
mundane life. We see at this time too the sounding not only of aesthetic, but
of emotional and sensuous, even of vital and sensual experience. But the old
spirituality reigned behind all this mental and all this vital activity, and its later
period, the post-classical, saw a lifting up of the whole lower life and an
impressing upon it of the values of the spirit. This was the sense of the
Puranic and Tantric systems and the religions of Bhakti. Later Vaishnavism,
the last fine flower of the Indian spirit, was in its essence the taking up of the
aesthetic, emotional and sensuous being into the service of the spiritual. It
completed the curve of the cycle.” (20: 13)
27)
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The Evening of Decline — the Three Movements of Retrogression

“The evening of decline which followed the completion of the curve
was prepared by three movements of retrogression. First there is, comparatively,
a sinking of that superabundant vital energy and a fading of the joy of life and
the joy of creation. Even in the decline this energy is still something splendid
and extraordinary and only for a very brief period sinks nearest to a complete
torpor; but still a comparison with its past greatness will show that the
decadence was marked and progressive. Secondly, there is a rapid cessation of
the old free intellectual activity, a slumber of the scientific and the critical
mind as well as the creative intuition; what remains becomes mote and more a
repetition of ill-understood fragments of past knowledge. There is a
petrification of the mind and life in the relics of the forms which a great
intellectual past had created. Old authority and rule become rigidly despotic
and, as always then happens, lose their real sense and spirit. Finally, spirituality
remains but burns no longer with the large and clear flame of knowledge of

(28)
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former times, but in intense jets and in a dispersed action which replaces the
old magnificent synthesis and in which certain spiritual truths are emphasised
to the neglect of others. This diminution amounts to a certain failure of the
great endeavour which is the whole meaning of Indian culture, a falling short
in the progress towards the perfect spiritualisation of the mind and the life.
The beginnings were superlative, the developments very great, but at a certain
point where progress, adaptation, a new flowering should have come in, the
old civilisation stopped short, partly drew back, partly lost its way. The essential
no doubt remained and still remains in the heart of the race and not only in its
habits and memories, but in its action it was covered up in a great smoke of
confusion. The causes internal and external we need not now discuss; but the
fact is there. It was the cause of the momentary helplessness of the Indian

mind in the face of new and unprecedented conditions.” (20: 14)
(29)



—{J
| %20\ Wednesday N J[FS, THRN

The Impact of the Entry of the European Wave
and the three Needed Impulses that it Gave to India

“It was at this moment that the European wave swept over India. The
first effect of this entry of a new and quite opposite civilisation was the
destruction of much that had no longer the power to live, the deliquescence
of much else, a tendency to the devitalisation of the rest. A new activity came
in, but this was at first crudely and confusedly imitative of the foreign culture.
It was a crucial moment and an ordeal of perilous severity; a less vigorous
energy of life might well have foundered and perished under the double weight
of the deadening of its old innate motives and a servile imitation of alien
ideas and habits. History shows us how disastrous this situation can be to
nations and civilisations. But fortunately the energy of life was there, sleeping
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only for a moment, not dead, and, given that energy, the evil carried within
itself its own cure. For whatever temporary rotting and destruction this crude
impact of European life and culture has caused, it gave three needed impulses.
It revived the dormant intellectual and critical impulse; it rehabilitated life and
awakened the desire of new creation; it put the reviving Indian spirit face to
face with novel conditions and ideals and the urgent necessity of understanding,
assimilating and conquering them. The national mind turned a new eye on its
past culture, reawoke to its sense and import, but also at the same time saw it
in relation to modern knowledge and ideas. Out of this awakening vision and
impulse the Indian renaissance is arising, and that must determine its future
tendency.” (20: 14-15)
(1)
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The Three Most Essential Works of the Indian Renaissance

“The recovery of the old spiritual knowledge and experience in all its
splendour, depth and fullness is its first, most essential work; the flowing of
this spirituality into new forms of philosophy, literature, art, science and critical
knowledge is the second; an original dealing with modern problems in the
light of the Indian spirit and the endeavour to formulate a greater synthesis
of a spiritualised society is the third and most difficult. Its success on these
three lines will be the measure of its help to the future of humanity.” (20: 15)

(32)
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The Interrelationships Between the Spirit, Life and Intellect and the
West’s Vis-a-vis India’s Method of Dealing with them

“The Spirit is a higher infinite of verities; life is a lower infinite of
possibilities which seek to grow and find their own truth and fulfilment in
the light of these verities. Our intellect, our will, our ethical and our aesthetic
being are the reflectors and the mediators. The method of the West is to
exaggerate life and to call down as much — or as little — as may be of the
higher powers to stimulate and embellish life. But the method of India is on
the contrary to discover the spirit within and the higher hidden intensities
of the superior powers and to dominate life in one way or another so as to
make it responsive to and expressive of the spirit and in that way increase
the power of life. Its tendency with the intellect, will, ethical, aesthetic and
emotional being is to sound indeed their normal mental possibilities, but
also to upraise them towards the greater light and power of their own highest
intuitions.” (20: 15-16)

(33)
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The Work of the Renaissance in India and Why its Action is
Still Poor in Will, Feeble in Form and Ineffective in Results

“The work of the renaissance in India must be to make this spirit, this
higher view of life, this sense of deeper potentiality once more a creative,
perhaps a dominant power in the world. But to that truth of itself it is as yet
only vaguely awake; the mass of Indian action is still at the moment proceeding
under the impress of the European motive and method and, because there is
a spirit within us to which they are foreign, the action is poor in will, feeble in
form and ineffective in results, for it does not come from the roots of our
being. Only in a few directions is there some clear light of self-knowledge. It
is when a greater light prevails and becomes general that we shall be able to
speak, not only in prospect but in fact, of the renaissance of India.” (20: 16)

(34)
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The Three Steps of the Process Leading Up to the Renaissance

“THE PROCESS which has led up to the renaissance now inevitable,
may be analysed, both historically and logically, into three steps by which a
transition is being managed, a complex breaking, reshaping and new building,
with the final result yet distant in prospect, — though here and there the first
bases may have been already laid, — a new age of an old culture transformed,
not an affiliation of a new-born civilisation to one that is old and dead, but
a true rebirth, a renascence. The first step was the reception of the European
contact, a radical reconsideration of many of the prominent elements and
some revolutionary denial of the very principles of the old culture. The
second was a reaction of the Indian spirit upon the European influence,
sometimes with a total denial of what it offered and a stressing both of the

(35)
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essential and the strict letter of the national past, which yet masked a
movement of assimilation. The third, only now beginning or recently begun,
is rather a process of new creation in which the spiritual power of the Indian
mind remains supreme, recovers its truths, accepts whatever it finds sound
or true, useful or inevitable of the modern idea and form, but so transmutes
and Indianises it, so absorbs and so transforms it entirely into itself that its
foreign character disappears and it becomes another harmonious element in
the characteristic working of the ancient goddess, the Shakti of India
mastering and taking possession of the modern influence, no longer
possessed or overcome by it.” (20: 17)

(36)
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A deeper Perception of the Workings of Nature
and the Resulting Complexity of Indian Transition

“Nothing in the many processes of Nature, whether she deals with
men or with things, comes by chance or accident or is really at the mercy of
external causes. What things are inwardly, determines the course of even
their most considerable changes; and timeless India being what she is, the
complexity of this transition was predestined and unavoidable. ... we seem
to be advancing under a confused pressure of circumstance or in a series of
shifting waves of impulsion, this ebbing for that to arise, rather than with
any clear idea of our future direction. But here too lies the assurance that
once the inner direction has found its way and its implications have come to
the surface, the result will be no mere Asiatic modification of Western
modernism, but some great, new and original thing of the first importance
to the future of human civilisation.” (20: 17-18)

(37)
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The Greatness of the Ancient Indian Culture and its Future

“The ancient Indian culture attached quite as much value to the soundness,
growth and strength of the mind, life and body as the old Hellenic or the
modern scientific thought, although for a different end and a greater motive.
Therefore to everything that serves and belongs to the healthy fullness of
these things, it gave free play, to the activity of the reason, to science and
philosophy, to the satisfaction of the aesthetic being and to all the many arts
great or small, to the health and strength of the body, to the physical and
economical well-being, ease, opulence of the race, — there was never a national
ideal of poverty in India as some would have us believe, nor was bareness or

(38)
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squalor the essential setting of her spirituality, — and to its general military,
political and social strength and efficiency. Their aim was high, but firm and
wide too was the base they sought to establish and great the care bestowed on
these first instruments. Necessarily the new India will seek the same end in
new ways under the vivid impulse of fresh and large ideas and by an
instrumentality suited to more complex conditions; but the scope of her effort
and action and the suppleness and variety of her mind will not be less, but
greater than of old. Spirituality is not necessarily exclusive; it can be and in its
fullness must be all-inclusive.” (20: 34)

(39)
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The Spiritual and the Purely Material View of Existence

“...there is a great difference between the spiritual and the purely material
and mental view of existence. The spiritual view holds that the mind, life,
body are man’s means and not his aims and even that they are not his last and
highest means; it sees them as his outer instrumental self and not his whole
being. It sees the infinite behind all things finite and it adjudges the value of
the finite by higher infinite values of which they are the imperfect translation
and towards which, to a truer expression of them, they are always trying to
arrive. It sees a greater reality than the apparent not only behind man and the
world, but within man and the world, and this soul, self, divine thing in man it
holds to be that in him which is of the highest importance, that which
everything else in him must try in whatever way to bring out and express, and
this soul, self, divine presence in the world it holds to be that which man has
ever to try to see and recognise through all appearances, to unite his thought
and life with it and in it to find his unity with his fellows. This alters necessarily
our whole normal view of things; even in preserving all the aims of human
life, it will give them a different sense and direction.” (20: 34-35)

(40)



What is Meant by a Spiritual Culture and
the Application of Spirituality to Life

“We aim at the health and vigour of the body; but with what object? For
its own sake, will be the ordinary reply, because it is worth having; or else that
we may have long life and a sound basis for our intellectual, vital, emotional
satisfactions. Yes, for its own sake, in a way, but in this sense that the physical
too is an expression of the spirit and its perfection is worth having, is part of
the dharma of the complete human living; but still more as a basis for all that
higher activity which ends in the discovery and expression of the divine self
in man. Sariram khaln dbarmasadbanam, rans the old Sanskrit saying, the body
too is our means for fulfilling the dharma, the Godward law of our being. The
mental, the emotional, the aesthetic parts of us have to be developed, is the
ordinary view, so that they may have a greater satisfaction, or because that is
man’s finer nature, because so he feels himself more alive and fulfilled. This,
but not this only; rather because these things too are the expressions of the
spirit, things which are seeking in him for their divine values and by their
growth, subtlety, flexibility, power, intensity he is able to come nearer to the
divine Reality in the world, to lay hold on it vatiously, to tune eventually his
whole life into unity and conformity with it. Morality is in the ordinary view a
well-regulated individual and social conduct which keeps society going and
leads towards a better, a more rational, temperate, sympathetic, self-restrained
dealing with our fellows. But ethics in the spiritual point of view is much
more, it is a means of developing in our action and still more essentially in the
character of our being the diviner self in us, a step of our growing into the
nature of the Godhead.

So with all our aims and activities; spirituality takes them all and gives
them a greater, diviner, more intimate sense. Philosophy is in the Western way
of dealing with it a dispassionate enquiry by the light of the reason into the
first truths of existence, which we shall get at either by observing the facts
science places at our disposal or by a careful dialectical scrutiny of the concepts
of the reason or a mixture of the two methods. But from the spiritual view-
point truth of existence is to be found by intuition and inner experience and
not only by the reason and by scientific observation; the work of philosophy
is to arrange the data given by the various means of knowledge, excluding
none, and put them into their synthetic relation to the one Truth, the one
supreme and universal reality. Eventually, its real value is to prepare a basis for
spiritual realisation and the growing of the human being into his divine self
and divine nature. Science itself becomes only a knowledge of the world which
throws an added light on the spirit of the universe and his way in things. Nor
will it confine itself to a physical knowledge and its practical fruits or to the
knowledge of life and man and mind based upon the idea of matter or material
energy as our starting-point; a spititualised culture will make room for new
fields of research, for new and old psychical sciences and results which start

(41)
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from spirit as the first truth and from the power of mind and of what is
greater than mind to act upon life and matter. The primitive aim of art and
poetry is to create images of man and Nature which shall satisfy the sense of
beauty and embody artistically the ideas of the intelligence about life and the
responses of the imagination to it; but in a spiritual culture they become too
in their aim a revelation of greater things concealed in man and Nature and of
the deepest spiritual and universal beauty. Politics, society, economy are in the
first form of human life simply an arrangement by which men collectively can
live, produce, satisfy their desires, enjoy, progress in bodily, vital and mental
efficiency; but the spiritual aim makes them much more than this, first, a
framework of life within which man can seek for and grow into his real self
and divinity, secondly, an increasing embodiment of the divine law of beingin
life, thirdly, a collective advance towards the light, power, peace, unity, harmony
of the diviner nature of humanity which the race is trying to evolve. This and
nothing more but nothing less, this in all its potentialities, is what we mean by
a spiritual culture and the application of spirituality to life.” (20: 35-37)
42)
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What We Should Not Do?

“Those who distrust this ideal or who cannot understand it, are still
under the sway of the European conception of life which for a time threatened
to swamp entirely the Indian spirit. But let us remember that Europe itself is
labouring to outgrow the limitations of its own conceptions and precisely by
a rapid infusion of the ideas of the East, — naturally, essential ideas and not
the mere forms, — which have been first infiltrating and are now more freely
streaming into Western thought, poetry, art, ideas of life, not to overturn its
culture, but to transform, enlighten and aggrandise its best values and to add
new elements which have too long been ignored or forgotten. It will be singular
if while Europe is thus intelligently enlarging herself in the new light she has
been able to seize and admitting the truths of the spirit and the aim at a divine
change in man and his life, we in India are to take up the cast-off clothes of
European thought and life and to straggle along in the old rut of her wheels,
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always taking up today what she had cast off yesterday. We should not allow
our cultural independence to be paralysed by the accident that at the moment
Europe came in upon us, we were in a state of ebb and weakness, such as
comes some day upon all civilisations. That no more proves that our spirituality,
our culture, our leading ideas were entirely mistaken and the best we can do is
vigorously to Europeanise, rationalise, materialise ourselves in the practical
parts of life, — keeping perhaps some spirituality, religion, Indianism as a graceful
decoration in the background, — than the great catastrophe of the war proves
that Europe’s science, her democracy, her progress were all wrong and she
should return to the Middle Ages or imitate the culture of China or Turkey or
Tibet. Such generalisations are the facile falsehoods of a hasty and unreflecting
ignorance.” (20: 37)
(44)
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A Proper Future Course for India and the West
Based on a Deeper Perception That There is No Real
Quarrel Between the Great Modern Endeavour and the
Fundamental Indian View of God and Man Nature

“We have both made mistakes, faltered in the true application of our
ideals, been misled into unhealthy exaggerations. Europe has understood the
lesson, she is striving to correct herself; but she does not for this reason forswear
science, democracy, progress, but purposes to complete and perfect them, to
use them better, to give them a sounder direction. She is admitting the light of
the East, but on the basis of her own way of thinking and living, opening
herself to truth of the spirit, but not abandoning her own truth of life and
science and social ideals. We should be as faithful, as free in our dealings with
the Indian spirit and modern influences; correct what went wrong with us;

(45)
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apply our spirituality on broader and freer lines, be if possible not less but
more spiritual than were our forefathers; admit Western science, reason,
progressiveness, the essential modern ideas, but on the basis of our own way
of life and assimilated to our spiritual aim and ideal; open ourselves to the
throb of life, the pragmatic activity, the great modern endeavour, but not
therefore abandon our fundamental view of God and man and Nature. There
is no real quarrel between them; for rather these two things need each other to
fill themselves in, to discover all their own implications, to awaken to their
own richest and completest significances.” (20: 37-38)
(46)
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How India Can Best Develop Herself and Serve Humanity

“India can best develop herself and serve humanity by being herself
and following the law of her own nature. This does not mean, as some narrowly
and blindly suppose, the rejection of everything new that comes to us in the
stream of Time or happens to have been first developed or powerfully expressed
by the West. Such an attitude would be intellectually absurd, physically
impossible, and above all unspiritual; true spirituality rejects no new light, no
added means or materials of our human self-development. It means simply to
keep our centre, our essential way of being, our inborn nature and assimilate
to it all we receive, and evolve out of it all we do and create. Religion has been
a central preoccupation of the Indian mind; some have told us that too much
religion ruined India, precisely because we made the whole of life religion or
religion the whole of life, we have failed in life and gone under. I will not
answet, adopting the language used by the poet in a slightly different connection,
that our fall does not matter and that the dust in which India lies is sacred. The
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fall, the failure does matter, and to lie in the dust is no sound position for man
or nation. But the reason assigned is not the true one. If the majority of
Indians had indeed made the whole of their lives religion in the true sense of
the word, we should not be where we are now; it was because their public life
became most irreligious, egoistic, self-seeking, materialistic that they fell. It is
possible, that on one side we deviated too much into an excessive religiosity,
that is to say, an excessive externalism of ceremony, rule, routine, mechanical
worship, on the other into a too world-shunning asceticism which drew away
the best minds who were thus lost to society instead of standing like the
ancient Rishis as its spiritual support and its illuminating life-givers. But the
root of the matter was the dwindling of the spiritual impulse in its generality
and broadness, the decline of intellectual activity and freedom, the waning of
great ideals, the loss of the gust of life.” (20: 38-39)
(49)
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Our Problem Has Been Not of Too Much Religion
but of Too Little of It When Taken in Its True Sense

“Perhaps there was too much of religion in one sense; the word is
English, smacks too much of things external such as creeds, rites, an external
piety; there is no one Indian equivalent. But if we give rather to religion the
sense of the following of the spiritual impulse in its fullness and define
spirituality as the attempt to know and live in the highest self, the divine, the
all-embracing unity and to raise life in all its parts to the divinest possible
values, then it is evident that there was not too much of religion, but rather
too little of it — and in what there was, a too one-sided and therefore an
insufficiently ample tendency. The right remedy is, not to belittle still farther
the agelong ideal of India, but to return to its old amplitude and give it a still
wider scope, to make in very truth all the life of the nation a religion in this
high spiritual sense.” (20: 39)

(49)
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India has the Key to the Knowledge and an
Opportunity for Its Conscious Application

“India has the key to the knowledge and conscious application of the
ideal; what was dark to her before in its application, she can now, with a new
light, illumine; what was wrong and wry in her old methods she can now
rectify; the fences which she created to protect the outer growth of the spiritual
ideal and which afterwards became barriers to its expansion and farther
application, she can now break down and give her spirit a freer field and an
ampler flight: she can, if she will, give a new and decisive turn to the problems
over which all mankind is labouring and stumbling, for the clue to their solutions
is there in her ancient knowledge. Whether she will rise or not to the height of
her opportunity in the renaissance which is coming upon her, is the question
of her destiny.” (20: 39-40)

(50)
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How to Deal with the Huge Rush of Modern
Life and Thought on Us — Sri Aurobindo’s View

“IN CONSIDERING Indian civilisation and its renascence, I suggested
that a powerful new creation in all fields was our great need, the meaning of
the renascence and the one way of preserving the civilisation. Confronted
with the huge rush of modern life and thought, invaded by another dominant
civilisation almost her opposite or inspired at least with a very different spirit
to her own, India can only survive by confronting this raw, new, aggressive,
powerful world with fresh diviner creations of her own spirit, cast in the mould
of her own spiritual ideals. She must meet it by solving its greater problems, —
which she cannot avoid, even if such avoidance could be thought desirable, —
in her own way, through solutions arising out of her own being and from her
own deepest and largest knowledge. In that connection I spoke of the
acceptance and assimilation from the West of whatever in its knowledge, ideas,
powers was assimilable, compatible with her spirit, reconcilable with her ideals,
valuable for a new statement of life.” (20: 43)
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A Different View Calling for No Acceptance of Anything Western

“..itis possible to hold that while new creation — and not a motionless
sticking to old forms — is our one way of life and salvation, no acceptance of
anything Western is called for, we can find in ourselves all that we need; no
considerable acceptance is possible without creating a breach which will bring
pouring in the rest of the occidental deluge. That, if I have not misread it, is
the sense of a comment on these articles in a Bengali literary periodical* which
holds up the ideal of a new creation to arise from within entirely on national
lines and in the national spirit. The writer takes his stand on a position which
is common ground, that humanity is one, but different peoples are variant
soul-forms of the common humanity. When we find the oneness, the principle
of variation is not destroyed but finds rather its justification; it is not by
abolishing ourselves, our own special temperament and power, that we can get

* Narayan, edited by Mr. C. R. Das.
(52)
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at the living oneness, but by following it out and raising it to its highest
possibilities of freedom and action. Thatis a truth which I have myself insisted
on repeatedly, with regard to the modern idea and attempt at some kind of
political unification of humanity, as a very important part of the psychological
sense of social development, and again in this question of a particular people’s
life and culture in all its parts and manifestations. I have insisted that uniformity
is not a real but a dead unity: uniformity kills life while real unity, if well
founded, becomes vigorous and fruitful by a rich energy of variation. But the
writer adds that the idea of taking over what is best in occidental civilisation,
is a false notion without a living meaning; to leave the bad and take the good
sounds very well, but this bad and this good are not separable in that way: they
are the inextricably mingled growth of one being, not separate blocks of a
child’s toy house set side by side and easily detachable, — and what is meant
then by cutting out and taking one element and leaving the rest? If we take
(53)
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over a Western ideal, we take it over from a living form which strikes us; we
imitate that form, are subjugated by its spirit and natural tendencies, and the
good and bad intertwined in the living growth come in upon us together and
take united possession. In fact, we have been for a long time so imitating the
West, trying to become like it or partly like it and have fortunately failed, for
that would have meant creating a bastard or twy-natured culture; but twy-
natured, as Tennyson makes his Lucretius say, is no-natured and a bastard
culture is no sound, truth-living culture. An entire return upon ourselves is
our only way of salvation.

There is much to be said here, it seems to me, both in the way of
confirmation and of modification. But let us be clear about the meaning of
our terms.” (20: 43-45)

(54)



The Difference Between Mechanical Imitation
and Acceptance and Assimilation

“That the attempt in the last century which still in some directions
continues, — to imitate European civilisation and to make ourselves a sort of
brown Englishmen, to throw our ancient culture into the dust-bin and put on
the livery or uniform of the West was a mistaken and illegitimate endeavour, I
heartily agree. At the same time a certain amount of imitation, a great amount
even, was, one might almost say, a biological necessity, at any rate a psychological
necessity of the situation. Not only when a lesser meets a greater culture, but
when a culture which has fallen into a state of comparative inactivity, sleep,
contraction, is faced with, still more when it receives the direct shock of a
waking, active, tremendously creative civilisation, finds thrown upon it novel
and successful powers and functionings, sees an immense succession and
development of new ideas and formations, it is impelled by the very instinct
of life to take over these ideas and forms, to annex, to enrich itself, even to
imitate and reproduce, and in one way or in another take large account and
advantage of these new forces and opportunities. That is a phenomenon which
has happened repeatedly in history, in a greater or a lesser degree, in part or in
totality. But if there is only a mechanical imitation, if there is a subordination
and servitude, the inactive or weaker culture perishes, it is swallowed up by the
invading leviathan. And even short of that, in proportion as there is a leaning
towards these undesirable things, it languishes, is unsuccessful in its attempt at
annexation, loses besides the power of its own spirit. To recover its own centre,
find its own base and do whatever it has to do in its own strength and genius
is certainly the one way of salvation. But even then a certain amount of
acceptance, of forms too, — some imitation, if all taking over of forms must
be called imitation, — is inevitable. We have, for instance, taken over in literature
the form of the novel, the short story, the critical essay among a number of
other adoptions, in science not only the discoveries and inventions, but the
method and instrumentation of inductive research, in politics the press, the
platform, the forms and habits of agitation, the public association. I do not
suppose that anyone seriously thinks of renouncing or exiling these modern
additions to our life, — though they are not all of them by any means unmixed
blessings, — on the ground that they are foreign importations. But the question
is what we do with them and whether we can bring them to be instruments
and by some characteristic modification moulds of our own spirit. If so, there
has been an acceptance and an assimilation; if not there has been merely a
helpless imitation.

But the taking over of forms is not the heart of the question. When I
speak of acceptance and assimilation, I am thinking of certain influences,
ideas, energies brought forward with a great living force by Europe, which can
awaken and enrich our own cultural activities and cultural being if we succeed
in dealing with them with a victorious power and originality, if we can bring
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them into our characteristic way of being and transform them by its shaping
action. That was in fact what our own ancestors did, never losing their originality,
never effacing their uniqueness, because always vigorously creating from within,
with whatever knowledge or artistic suggestion from outside they thought
worthy of acceptance or capable of an Indian treatment. But I would certainly
repel the formula of taking the good and leaving the bad as a crudity, one of
those facile formulas which catch the superficial mind but are unsound in
conception. Obviously, if we “take over” anything, the good and the bad in it
will come in together pell-mell. If we take over for instance that terrible,
monstrous and compelling thing, that giant Asuric creation, European
industrialism, — unfortunately we are being forced by circumstances to do it, —
whether we take it in its form or its principle, we may under more favourable
conditions develop by it our wealth and economic resources, but assuredly we
shall get too its social discords and moral plagues and cruel problems, and I
do not see how we shall avoid becoming the slaves of the economic aim in life
and losing the spiritual principle of our culture.” (20: 45-46)
(56)
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A Deeper Criterion for Distinguishing Between Good and Bad

“...whatever helps me to find myself more intimately, nobly, with a greater
and sounder possibility of self-expressive creation, is good; whatever carries
me out of my orientation, whatever weakens and belittles my power, richness,
breadth and height of self-being, is bad for me. If the distinction is so
understood, it will be evident, I think, to any serious and critical mind which
tries to fathom things, that the real point is not the taking over of this or that
formal detail, which has only a sign value, for example, widow remarriage, but
a dealing with great effective ideas, such as are the ideas, in the external field
of life, of social and political liberty, equality, democracy. If 1 accept any of
these ideas it is not because they are modern or European, which is in itself
no recommendation, but because they are human, because they present fruitful
view-points to the spirit, because they are things of the greatest importance in
the future development of the life of man.” (20: 47)
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The Indian Acceptance of the Idea of Democracy

“What I mean by acceptance of the effective idea of democracy, — the
thing itself, never fully worked out, was present as an element in ancient Indian
as in ancient Buropean polity and society, — is that I find its inclusion in our
future way of living, in some shape, to be a necessity of our growth. What I
mean by assimilation, is that we must not take it crudely in the European
forms, but must go back to whatever corresponds to it, illumines its sense,
justifies its highest purport in our own spiritual conception of life and existence,
and in that light work out its extent, degree, form, relation to other ideas,
application. To everything I would apply the same principle, to each in its own
kind, after its proper dharma, in its right measure of importance, its spititual,
intellectual, ethical, aesthetic, dynamic utility.” (20: 47)
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We Cannot Go Back to the Past — We Must Take
Account of the Modern World Around Us

“Any attempt to remain exactly what we were before the European
invasion or to ignore in future the claims of a modern environment and
necessity is foredoomed to an obvious failure. However much we may deplore
some of the characteristics of that intervening period in which we were
dominated by the Western standpoint or move away from the standpoint back
to our own characteristic way of seeing existence, we cannot get rid of a
certain element of inevitable change it has produced upon us, any more than
a man can go back in life to what he was some years ago and recover entire
and unaffected a past mentality. Time and its influences have not only passed
over him, but carried him forward in their stream. We cannot go backward to
a past form of our being, but we can go forward to a large repossession of
ourselves in which we shall make a better, more living, more real, more self-
possessed use of the intervening experience. We can still think in the essential
sense of the great spirit and ideals of our past, but the form of our thinking,
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our speaking, our development of them has changed by the very fact of new
thought and experience; we see them not only in the old, but in new lights, we
support them by the added strength of new view-points, even the old words
we use acquire for us a modified, more extended and richer significance. Again,
we cannot be “ourselves alone” in any narrow formal sense, because we must
necessarily take account of the modern world around us and get full knowledge
of it, otherwise we cannot live. ... we cannot avoid dealing with the great
governing ideas and problems of the modern world. The modern world is still
mainly European, a world dominated by the European mind and Western
civilisation. We claim to set right this undue preponderance, to reassert the
Asiatic and, for ourselves, the Indian mind and to preserve and develop the
great values of Asiatic and of Indian civilisation. But the Asiatic or the Indian
mind can only assert itself successfully by meeting these problems and by
giving them a solution which will justify its own ideals and spirit.”” (20: 51-52)
(60)
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India’s Central Conception and the Distinct Value of Her Civilisation

“A true happiness in this world is the right terrestrial aim of man, and
true happiness lies in the finding and maintenance of a natural harmony of
spirit, mind and body. A culture is to be valued to the extent to which it has
discovered the right key of this harmony and organised its expressive motives
and movements. And a civilisation must be judged by the manner in which all
its principles, ideas, forms, ways of living work to bring that harmony out,
manage its thythmic play and secure its continuance or the development of its
motives. A civilisation in pursuit of this aim may be predominantly material
like modern European culture, predominantly mental and intellectual like the
old Graeco-Roman or predominantly spiritual like the still persistent culture
of India. India’s central conception is that of the Eternal, the Spirit here incased
in matter, involved and immanent in it and evolving on the material plane by
rebirth of the individual up the scale of being till in mental man it enters the
world of ideas and realm of conscious morality, dharma. This achievement,
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this victory over unconscious matter develops its lines, enlarges its scope,
elevates its levels until the increasing manifestation of the sattwic or spiritual
portion of the vehicle of mind enables the individual mental being in man to
identify himself with the pure spiritual consciousness beyond Mind. India’s
social system is built upon this conception; her philosophy formulates it; her
religion is an aspiration to the spiritual consciousness and its fruits; her art
and literature have the same upward look; her whole dharma or law of being
is founded upon it. Progress she admits, but this spiritual progress, not the
externally self-unfolding process of an always more and more prosperous and
efficient material civilisation. It is her founding of life upon this exalted
conception and her urge towards the spiritual and the eternal that constitute
the distinct value of her civilisation. And itis her fidelity, with whatever human
shortcomings, to this highest ideal that has made her people a nation apart in
the human world.” (20: 56-57)
(©2)
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The One Radical and Poignant Question

“Either India will be rationalised and industrialised out of all recognition
and she will be no longer India or else she will be the leader in a new world-
phase, aid by her example and cultural infiltration the new tendencies of the
West and spiritualise the human race. That is the one radical and poignant
question at issue. Will the spiritual motive which India represents prevail on
Europe and create there new forms congenial to the West, or will European
rationalism and commercialism put an end for ever to the Indian type of
culture?” (20: 65-60)

(63)
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What India Must Do?

“India must defend herself by reshaping her cultural forms to express
more powerfully, intimately and perfectly her ancient ideal. Her aggression
must lead the waves of the light thus liberated in triumphant self-expanding
rounds all over the world which it once possessed or at least enlightened in
far-off ages. An appearance of conflict must be admitted for a time, for as
long as the attack of an opposite culture continues. But since it will be in
effect an assistance to all the best that is emerging from the advanced thought
of the Occident, it will culminate in the beginning of concert on a higher
plane and a preparation of oneness.” (20: 66)

(64)



How Should We Deal With All That is Coming
to Us from Europe and the Modern World

“For good or for ill the world is with us; the flood of modern ideas and
forces are pouring in and will take no denial. There are two ways of meeting
them, either to offer a forlorn and hopeless resistance or to seize and subjugate
them. If we offer only an inert or stubborn passive resistance, they will still
come in on us, break down our defences where they are weakest, sap them
where they are stiffer, and where they can do neither, steal in unknown or ill-
apprehended by underground mine and tunnel. Entering unassimilated they
will act as disruptive forces, and it will be only partly by outward attack, but
much more by an inward explosion that this ancient Indian civilisation will be
shattered to pieces. Ominous sparks are already beginning to run about which
nobody knows how to extinguish, and if we could extinguish them, we should
be no better off, for we should yet have to deal with the source from which
they are starting. Even the most rigid defenders of the present in the name of
the past show in their every word how strongly they have been affected by
new ways of thinking. Many if not most are calling passionately, calling
inevitably for innovations in certain fields, changes European in spirit and
method which, once admitted without some radical assimilation and
Indianisation, will end by breaking up the whole social structure they think
they are defending, That arises from confusion of thought and an incapacity
of power. Because we are unable to think and create in certain fields, we are
obliged to borrow without assimilation or with only an illusory pretence of
assimilation. Because we cannot see the whole sense of what we are doing
from a high inner and commanding point of vision, we are busy bringing
together disparates without any saving reconciliation. A slow combustion and
swift explosion are likely to be the end of our efforts.

Aggressive defence implies a new creation from this inner and
commanding vision and while it demands a bringing of what we have to a
more expressive force of form, it must allow also an effective assimilation of
whatever is useful to our new life and can be made harmonious with our
spirit. Battle, shock and struggle themselves are no vain destruction; they are a
violent cover for Time’s great interchanges. Even the most successful victor
receives much from the vanquished and if sometimes he appropriates it, as
often it takes him prisoner. The Western attack is not confined to a breaking
down of the forms of Eastern culture; there is at the same time a large, subtle
and silent appropriation of much that is valuable in the East for the enrichment
of occidental culture. Therefore to bring forward the glories of our past and
scatter on Europe and America as much of its treasures as they will receive,
will not save us. That liberality will enrich and strengthen our cultural assailants,
but for us it will only serve to give a self-confidence which will be useless and
even misleading if it is not made a force of will for a greater creation. What we
have to do is to front the attack with new and more powerful formations
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which will not only throw it back, but even, where that is possible and helpful
to the race, carry the war into the assailant’s country. At the same time we
must take by a strong creative assimilation whatever answers to our own needs
and responds to the Indian spirit. In certain directions, as yet all too few, we
have begun both these movements. In others we have simply created an
unintelligent mixture or else have taken and are still taking over rash, crude
and undigested borrowings. Imitation, a rough and haphazard borrowing of
the assailant’s engines and methods may be temporarily useful, but by itself it
is only another way of submitting to conquest. A stark appropriation is not
sufficient; successful assimilation to the Indian spirit is the needed movement.
The problem is one of immense difficulty and stupendous in its proportions
and we have not yet approached it with wisdom and insight. All the more
pressing is the need to awaken to the situation and meet it with original thinking
and a conscious action wise and powerful in insight and sure in process. A
mastering and helpful assimilation of new stuff into an eternal body has always
been in the past a peculiar power of the genius of India.” (20: 77-78)
(66)
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The Greatness of Indian Culture

“...Indian civilisation has been the form and expression of a culture as
great as any of the historic civilisations of mankind, great in religion, great in
philosophy, great in science, great in thought of many kinds, great in literature,
art and poetry, great in the organisation of society and politics, great in craft
and trade and commerce. There have been dark spots, positive imperfections,
heavy shortcomings; what civilisation has been perfect, which has not had its
deep stains and cruel abysses? There have been considerable lacunae, many
blind alleys, much uncultured or ill-cultured ground: what civilisation has been
without its unfilled parts, its negative aspects? But our ancient civilisation can
survive the severest compatisons of either ancient or mediaeval times. More
high-reaching, subtle, many-sided, curious and profound than the Greek, more
noble and humane than the Roman, more large and spiritual than the old
Egyptian, more vast and original than any other Asiatic civilisation, more
intellectual than the European prior to the eighteenth century, possessing all
that these had and more, it was the most powerful, self-possessed, stimulating
and wide in influence of all past human cultures.
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...Many of the forms of our civilisation have become inapt and effete
and others stand in need of radical change and renovation. But that can be
said equally well of European culture; for all its recently acquired
progressiveness and habit of more rapid self-adaptation, large parts of it are
already rotten and out of date. In spite of all drawbacks and in spite of downfall
the spirit of Indian culture, its central ideas, its best ideals have still their message
for humanity and not for India alone. And we in India hold that they are
capable of developing out of themselves by contact with new need and idea
as good and better solutions of the problems before us than those which are
offered to us secondhand from Western sources.” (20:79-80)
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The Course of Human Progress

“Progress admittedly does not march on securely in a straight line like
a man sure of his familiar way or an army covering an unimpeded terrain or
well-mapped unoccupied spaces. Human progress is very much an adventure
through the unknown, an unknown full of surprises and baffling obstacles;
it stumbles often, it misses its way at many points, it cedes here in order to
gain there, it retraces its steps frequently in order to get more widely forward.
The present does not always compare favourably with the past; even when it
is more advanced in the mass, it may still be inferior in certain directions
important to our inner or our outer welfare. But earth does move forward
after all, eppur si muove. Even in failure there is a preparation for success: our
nights carry in them the secret of a greater dawn. This is a frequent experience
in our individual progress, but the human collectivity also moves in much
the same manner.” (20: 81)

(69)
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The Treatment Meted Out to Our Outcastes
in the Past was Degrading and Indefensible

“Apart from all phenomena of decline or deterioration, we should
recognise without any sophistical denial those things in our creeds of life and
social institutions which are in themselves mistaken and some of them
indefensible, things weakening to our national life, degrading to our civilisation,
dishonouring to our culture. A flagrant example can be found in the treatment
of our outcastes. There are those who would excuse it as an unavoidable error
in the circumstances of the past; there are others who contend that it was the
best possible solution then available. There are still others who would justify it
and, with whatever modifications, prolong it as necessary to our social synthesis.
The contention is highly disputable. The excuse was there, but it is no
justification for continuance. A solution which condemns by segregation one
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sixth of the nation to permanent ignominy, continued filth, uncleanliness of
the inner and outer life and a brutal animal existence instead of lifting them
out of it is no solution but rather an acceptance of weakness and a constant
wound to the social body and to its collective spiritual, intellectual, moral and
material welfare. A social synthesis which can only live by making a permanent
rule of the degradation of our fellowmen and countrymen stands condemned
and foredoomed to decay and disturbance. The evil effects may be kept under
for a long time and work only by the subtler unobserved action of the law of
Karma; but once the light of Truth is let in on these dark spots, to perpetuate
them is to maintain a seed of disruption and ruin our chances of eventual
survival.” (20: 89-90)
(71)
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Record of Material Prosperity in Ancient India

13

...ancient Indian thought admitted, that material and economic capacity
and prosperity are a necessary, though not the highest or most essential part of the
total effort of human civilisation. In that respect India throughout her long period
of cultural activity can claim equality with any ancient or mediaeval country. No
people before modern times reached a higher splendour of wealth, commercial
prospertity, matetial appointment, social organisation. That s the record of history,
of ancient documents, of contemporary witnesses; to deny it is to give evidence
of a singular prepossession and obfuscation of the view, an imaginative, or is it
unimaginative, misreading of present actuality into past actuality. The splendour
of Asiatic and notleast of Indian prosperity, the wealth of Ormuz and of Ind, the
“barbaric doors rough with gold”, barbaricae postes squalentes auro, were once
stigmatised by the less opulent West as a sign of barbarism. Circumstances are
now strangely reversed; the opulent barbarism and a much less artistic ostentation
of wealth are to be found in London, New York and Paris, and it is the nakedness
of India and the squalor of her poverty which are flung in her face as evidence of
the worthlessness of her culture.” (20: 119-20)
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How a Culture Must be Judged?

“Indian civilisation must be judged mainly by the culture and greatness
of its millenniums, not by the ignorance and weakness of a few centuries. A
culture must be judged, first by its essential spirit, then by its best
accomplishment and, lastly, by its power of survival, renovation and adaptation
to new phases of the permanent needs of the race. In the poverty, confusion
and disorganisation of a period of temporary decline, the eye of the hostile
witness refuses to see or to recognise the saving soul of good which still keeps
this civilisation alive and promises a strong and vivid return to the greatness
of its permanentideal. Its obstinate elastic force of rebound, its old measureless
adaptability are again at work; it is no longer even solely on the defence, but
boldly aggressive. Not survival alone, but victory and conquest are the promise
of its future.” (20: 120)
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An Element of Ascetism Essential
for any Great and Complete Culture

“There can be no great and complete culture without some element of
asceticism in it; for asceticism means the self-denial and self-conquest by which
man represses his lower impulses and rises to greater heights of his nature.
Indian asceticism is not a mournful gospel of sorrow or a painful mortification
of the flesh in morbid penance, but a noble effort towards a higher joy and an
absolute possession of the spirit. A great joy of self-conquest, a still joy of
inner peace and the forceful joy of a supreme self-exceeding are at the heart
of its experience. It is only a mind besotted with the flesh or too enamoured
of external life and its restless effort and inconstant satisfactions that can
deny the nobility or idealistic loftiness of the ascetic endeavour. ...I do not
accept the ascetic ideal as the final solution of the problem of human existence;
but even its exaggerations have a nobler spirit behind them than the vitalistic
exaggerations which are the opposite defect of Western culture.” (20: 131-32)
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The Inner Principle of Hinduism

“The inner principle of Hinduism, the most tolerant and receptive of
religious systems, is not sharply exclusive like the religious spirit of Christianity
or Islam; as far as that could be without loss of its own powerful idiosyncrasy
and law of being, it has been synthetic, acquisitive, inclusive. Always it has
taken in from every side and trusted to the power of assimilation that burns in
its spiritual heart and in the white heat of its flaming centre to turn even the
most unpromising material into forms for its spirit.” (20: 133-34)
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The Rationale Behind the Rites, Ceremonies,
System of Cult and Worship of Hinduism

“The rites, ceremonies, system of cult and worship of Hinduism can
only be understood if we remember its fundamental character. It is in the first
place a non-dogmatic inclusive religion and would have taken even Islam and
Christianity into itself, if they had tolerated the process. All that it has met on
its way it has taken into itself, content if it could put its forms into some valid
relation with the truth of the supraphysical worlds and the truth of the Infinite.
Again it has always known in its heart that religion, if it is to be a reality for the
mass of men and not only for a few saints and thinkers, must address its
appeal to the whole of our being, not only to the suprarational and the rational
parts, but to all the others. The imagination, the emotions, the aesthetic sense,
even the very instincts of the half subconscient parts must be taken into the
influence. Religion must lead man towards the suprarational, the spiritual truth
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and it must take the aid of the illumined reason on the way, but it cannot
afford to neglect to call Godwards the rest of our complex nature. And it
must take too each man where he stands and spiritualise him through what he
can feel and not at once force on him something which he cannot yet grasp as
a true and living power. That is the sense and aim of all those parts of Hinduism
which are specially stigmatised as irrational or antirational by the positivist
intelligence. But the European mind has failed to understand this plain necessity
or has despised it. It insists on “purifying” religion, by the reason and not by
the spirit, on “reforming” it, by the reason and not by the spirit. And we have
seen what were the results of this kind of purification and reformation in
Europe. The infallible outcome of that ignorant doctoring has been first to
impoverish and then slowly to kill religion; the patient has fallen a victim to
the treatment, while he might well have survived the disease!” (20: 147-148)
77)
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Indian Religions Not Inferior in Ethical Teaching
and Practice to Any Other Religion or System

“Hindu thought and literature might almost be accused of a tyrannously
pervading ethical obsession; everywhere the ethical note recurs. The idea of
the Dharma is, next to the idea of the Infinite, its major chord; Dharma, next
to spirit, is its foundation of life. There is no ethical idea which it has not
stressed, put in its most ideal and imperative form, enforced by teaching,
injunction, parable, artistic creation, formative examples. Truth, honour, loyalty,
fidelity, courage, chastity, love, long-suffering, self-sacrifice, harmlessness,
forgiveness, compassion, benevolence, beneficence are its common themes,
are in its view the very stuff of a right human life, the essence of man’s dharma.
Buddhism with its high and noble ethics, Jainism with its austere ideal of self-
conquest, Hinduism with its magnificent examples of all sides of the Dharma
are not inferior in ethical teaching and practice to any religion or system, but
rather take the highest rank and have had the strongest effective force. For the
practice of these virtues in older times there is abundant internal and foreign
evidence.” (20: 148)
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The Western Versus Indian Approach to Morality

“Morality is for the Western mind mostly a thing of outward conduct;
but conduct for the Indian mind is only one means of expression and sign of
a soul-state. Hinduism only incidentally strings together a number of
commandments for observance, a table of moral laws; more deeply it enjoins
a spiritual or ethical purity of the mind with action as one outward index. It
says strongly enough, almost too strongly, “Thou shouldst not kill,” but insists
more firmly on the injunction, “Thou shalt not hate, thou shalt not yield to
greed, anger ormalice,” for these are the roots of killing. And Hinduism admits
relative standards, a wisdom too hard for the European intelligence. Non-
injuring is the very highest of its laws, abimisa paramo dharmah; still it does not
lay it down as a physical rule for the warrior, but insistently demands from him
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mercy, chivalry, respect for the non-belligerent, the weak, the unarmed, the
vanquished, the prisoner, the wounded, the fugitive, and so escapes the
unpracticality of a too absolutist rule for all life. A misunderstanding of this
inwardness and this wise relativity is perhaps responsible for much
misrepresentation. The Western ethicist likes to have a high standard as a
counsel of perfection and is not too much concerned if it is honoured more
by the breach than by the observance; Indian ethics puts up an equally high
and often higher standard; but less concerned with high professions than with
truth of life, it admits stages of progress and in the lower stages is satisfied if
it can moralise as much as possible those who are not yet capable of the
highest ethical concepts and practice.” (20: 149)
(80)
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The Western Versus the Indian Idea of Man

“Man in the West has always been only an ephemeral creature of Nature
or a soul manufactured at birth by an arbitrary breath of the whimsical
Creator and set under impossible conditions to get salvation, but far more
likely to be thrown away into the burning refuse-heap of Hell as a hopeless
failure. At best he is exalted by a reasoning mind and will and an effort to be
better than God or Nature made him. Far more ennobling, inspiring, filled
with the motive-force of a great idea is the conception placed before us by
Indian culture. Man in the Indian idea is a spirit veiled in the works of
energy, moving to self-discovery, capable of Godhead. He is a soul that is
growing through Nature to conscious self-hood; he is a divinity and an eternal
existence; he is an ever-flowing wave of the God-ocean, an inextinguishable
spark of the supreme Fire. Even, he is in his uttermost reality identical with
the ineffable Transcendence from which he came and greater than the
godheads whom he worships. The natural half-animal creature that for a
while he seems to be is not at all his whole being and is not in any way his
real being. His inmost reality is the divine Self or at least one dynamic eternal
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portion of it, and to find that and exceed his outward, apparent, natural self
is the greatness of which he alone of terrestrial beings is capable. He has the
spiritual capacity to pass to a supreme and extraordinary pitch of manhood
and that is the first aim which is proposed to him by Indian culture. Living
no morte in the first crude type of an undeveloped humanity to which most
men still belong, #a yatha prakrto janah, he can even become a free perfected
semi-divine man, mukta, siddha. But he can do more; released into the cosmic
consciousness, his spirit can become one with God, one self with the Spirit
of the universe or rise into a Light and Vastness that transcends the universe;
his nature can become one dynamic power with universal Nature or one
Light with a transcendental Gnosis. To be shut up for ever in his ego is not
his ultimate perfection; he can become a universal soul, one with the supreme
Unity, one with others, one with all beings. This is the high sense and power
concealed in his humanity that he can aspire to this perfection and
transcendence.” (20: 156-57)
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The Indian Conception of Existence has Room Within It
for All Terrestrial Aims, Activities and Aspirations

“This belief in a gradual soul evolution with a final perfection or divine
transcendence and human life as its first direct means and often repeated
opportunity, is the pivot of the Indian conception of existence. ... There is
room within it for all terrestrial aims, activities and aspirations; there is place
in the ascent for all types of human character and nature. For the spirit in
the world assumes hundreds of forms and follows many tendencies and
gives many shapes to his play or /7/a. All are part of the total mass of our
necessary experience; each has its justification, each has its natural or true
law and reason of being, each has its utility in the play and the process. The
claim of sense satisfaction was not ignored, it was given its just importance.
The soul’s need of labour and heroic action was not stifled, it was urged to
its fullest action and freest scope. The hundred forms of the pursuit of
knowledge were given an absolute freedom of movement; the play of the
emotions was allowed, refined, trained till they were fit for the divine levels;
the demand of the aesthetic faculties was encouraged in its highest rarest
forms and in life’s commonest details. Indian culture did not deface nor
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impoverish the richness of the grand game of human life; it never depressed
or mutilated the activities of our nature. On the contrary, subject to a certain
principle of harmony and government, it allowed them their full, often their
extreme value. Man was allowed to fathom on his way all experience, to give
to his character and action a large rein and heroic proportions, and to fill in
life opulently with colour and beauty and enjoyment. This life side of the
Indian idea is stamped in strong relief over the epic and the classical literature.
It is amazing indeed that anyone with an eye or a brain could have read the
Ramayana, Mahabharata, the dramas, the literary epics, the romances, and
the great abundance of gnomic and lyric poetry in Sanskrit and in the later
tongues (to say nothing of the massive remains of other cultural work and
social and political system and speculation), and yet failed to perceive this
breadth, wealth and greatness. One must have read without eyes to see or
without 2 mind to understand; most indeed of the adverse critics have not
read or studied at all, but only flung about their preconceived notions with a
violent or a high-browed ignorant assurance.” (20: 159-60)
(84)
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A Mightiest Self-exceeding and Freedom:
The Aim Put Before Man By Indian Culture

“Indian culture raised the crude animal life of desire, self-interest and
satistied propensity beyond its first intention to a noble self-exceeding and
shapeliness by infusing into it the order and high aims of the Dharma. But its
profounder characteristic aim — and in this it was unique — was to raise this
nobler life too of the self-perfecting human being beyond its own intention to
a mightiest self-exceeding and freedom; it laboured to infuse into it the great
aim of spiritual liberation and perfection, mukti, moksa. The Law and its
observance are neither the beginning nor the end of man; there is beyond the
field of the Law alarger realm of consciousness in which, climbing, he emerges
into a great spiritual freedom. Not a... death-bound manhood is the highest
height of man’s perfection: immortality, freedom, divinity are within his grasp.
Ancient Indian culture held this highest aim constantly before the inner eye
of the soul and insistently inspired with its prospect and light the whole
conception of existence. The entire life of the individual was ennobled by this
aim; the whole ordering of society was cast into a scale of graduated ascension
towards this supreme summit.” (20: 164-65)

(35)



MNMavmtn )
—{ March

. 29| Tuesday I JFS, TGN

The Way to Understand the Essential Spirit of Indian Civilisation

“If we would understand the essential spirit of Indian civilisation, we
must go back to its first formative period, the early epoch of the Veda and the
Upanishads, its heroic creative seed-time. If we would study the fixed forms
of its spirit and discern the thing it eventually realised as the basic thythm of
its life, we must look with an observing eye at the later middle period of the
Shastras and the classic writings, the age of philosophy and science, legislation
and political and social theory and many-sided critical thought, religious fixation,
art, sculpture, painting, architecture. If we would discover the limitations, the
points at which it stopped short and failed to develop its whole or its true
spirit, we must observe closely the unhappy disclosures of its period of decline.
If, finally, we would discover the directions it is likely to follow in its
transformation, we must try to fathom what lies beneath the still confused
movements of its crisis of renascence.” (20: 169)
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The Problem Which Indian Culture had to Solve

“The problem which Indian culture had to solve was that of a firm
outward basis on which to found the practical development of its spirit and
its idea in life. How are we to take the natural life of man and, while allowing
it sufficient scope and variety and freedom, yet to subject it to a law, canon,
dharma, a law of function, a law of type, a law of each actual unideal human
tendency and a law too of highest ideal intention? And how again are we to
point that dharma towards its own exceeding by the fulfilment and cessation
of its disciplinary purpose in the secure freedom of the spiritual life? Indian
culture from an early stage seized upon a double idea for its own guidance
which it threw into a basic system of the individual life in the social frame.
This was the double system of the four Varnas and the four Asramas, — four
graded classes of society and four successive stages of a developing human
life.” (20: 170)
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The Ancient System of Chaturvarnya and
the Noble Object It was Intended to Serve

“The ancient Chaturvarnya must not be judged by its later disintegrated
degeneration and gross meaningless parody, the caste system. But neither was
it precisely the system of the classes which we find in other civilisations,
priesthood, nobility, merchant class and serfs or labourers. It may have had
outwardly the same starting-point, but it was given a very different revealing
significance. The ancient Indian idea was that man falls by his nature into four
types. There are, first and highest, the man of learning and thought and
knowledge; next, the man of power and action, ruler, warrior, leader,
administrator; third in the scale, the economic man, producer and wealth-
getter, the merchant, artisan, cultivator: these were the twice-born, who received
the initiation, Brahmin, Kshatriya, Vaishya. Last came the more undeveloped
human type, not yet fit for these steps of the scale, unintellectual, without
force, incapable of creation or intelligent production, the man fit only for
unskilled labour and menial service, the Shudra. The economic order of society
was cast in the form and gradation of these four types. The Brahmin class was
called upon to give the community its priests, thinkers, men of letters, legists,
scholars, religious leaders and guides. The Kshatriya class gave it its kings,
warriors, governors and administrators. The Vaishya order supplied it with its
producers, agriculturists, craftsmen, artisans, merchants and traders. The Shudra
class ministered to its need of menials and servants. As far as this went, there
was nothing peculiar in the system except its extraordinary durability and,
perhaps, the supreme position given to religion, thought and learning, not
only at the top of the scale, — for that can be paralleled from one or two other
civilisations, — but as the dominant power. The Indian idea in its purity fixed
the status of a man in this order not by his birth, but by his capacities and his
inner nature, and, if this rule had been strictly observed, that would have been
a very clear mark of distinctness, a superiority of a unique kind. But even the
best society is always something of a machine and gravitates towards the
material sign and standard, and to found truly the social order upon this finer
psychological basis would have been in those times a difficult and vain
endeavour. In practice we find that birth became the basis of the Varna. It is
elsewhere that we must look for the strong distinguishing mark which has
made of this social structure a thing apart and sole in its type.

At no time indeed was the adherence to the economic rule quite absolute.
The early ages show a considerable flexibility which was not quite lost in the
process of complex crystallisation into a fixed form. And even in the greater
rigidity of the latter-day caste system there has been in practice a confusion of
economic functions. The vitality of a vigorous community cannot obey at every
point the indications of a pattern and tradition cut by the mechanising mind.
Moreover there was always a difference between the ideal theory of the system
and its rougher unideal practice. For the material side of an idea or system has
always its weaknesses even in its best times, and the final defect of all systems of
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this kind is that they stiffen into a fixed hierarchy which cannot maintain
permanently its purity or the utility it was meant to serve. It becomes a soulless
form and prolongs itself in a state of corruption, degeneracy or oppressive
formalism when the uses that justified it are no longer in existence. Even when
its ways can no longer be made consistent with the developing needs of the
growth of humanity, the formal system persists and corrupts the truth of life
and blocks progress. Indian society did not escape this general law; it was
overtaken by these deficiencies, lost the true sense of the thing which it set out
to embody and degenerated into a chaos of castes, developing evils which we
are now much embarrassed to eliminate. But it was a well-devised and necessary
scheme in its time; it gave the community the firm and nobly built stability it
needed for the security of its cultural development, — a stability hardly paralleled
in any other culture. And, as interpreted by the Indian genius, it became a greater
thing than a mere outward economic, political and social mechanism intended
to serve the needs and convenience of the collective life.

For the real greatness of the Indian system of the four varnas did not lie
in its well-ordered division of economic function; its true originality and
permanent value was in the ethical and spiritual content which the thinkers
and builders of the society poured into these forms. This inner content started
with the idea that the intellectual, ethical and spiritual growth of the individual
is the central need of the race. Society itself is only the necessary framework
for this growth; it is a system of relations which provides it with its needed
medium, field and conditions and with a nexus of helpful influences. A secure
place had to be found in the community for the individual man from which he
could at once serve these relations, helping to maintain the society and pay it
his debt of duty and assistance, and proceed to his own self-development
with the best possible aid from the communal life. Birth was accepted in practice
as the first gross and natural indicator; for heredity to the Indian mind has
always ranked as a factor of the highest importance: it was even taken in later
thought as a sign of the nature and as an index to the surroundings which the
individual had prepared for himself by his past soul-development in former
existences. But birth is not and cannot be the sole test of Varna. The intellectual
capacity of the man, the turn of his temperament, his ethical nature, his spiritual
stature, these are the important factors. There was erected therefore a rule of
family living, a system of individual observance and self-training, a force of
upbringing and education which would bring out and formulate these essential
things. The individual man was carefully trained in the capacities, habits and
attainments, and habituated to the sense of honour and duty necessary for the
discharge of his allotted function in life. He was scrupulously equipped with
the science of the thing he had to do, the best way to succeed in it as an
interest, artha, and to attain to the highest rule, canon and recognised perfection
of its activities, economic, political, sacerdotal, literary, scholastic or whatever
else they might be. Even the most despised pursuits had their education, their
law and canon, their ambition of success, their sense of honour in the discharge
and scruple of well-doing, their dignity of a fixed standard of perfection, and
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it was because they had these things that even the lowest and least attractive
could be in a certain degree a means of self-finding and ordered self-satisfaction.
In addition to this special function and training there were the general
accomplishments, sciences, arts, graces of life, those which satisfy the
intellectual, aesthetic and hedonistic powers of human nature. These in ancient
India were many and various, were taught with minuteness, thoroughness and
subtlety and were available to all men of culture.

But while there was provision for all these things and it was made with a
vivid liberality of the life-spirit and a noble sense of order, the spirit of Indian
culture did not, like other ancient cultures, stop here. It said to the individual:
“This is only the substructure; it is of a pressing importance indeed, but still
not the last and greatest thing, When you have paid your debt to society, filled
well and admirably your place in its life, helped its maintenance and continuity
and taken from it your legitimate and desired satisfactions, there still remains
the greatest thing of all. There is still your own self, the inner you, the soul
which is a spiritual portion of the Infinite, one in its essence with the Eternal.
This self, this soul in you you have to find, you are here for that, and it is from
the place I have provided for you in life and by this training that you can begin
to find it. For to each Varna I have supplied its highest ideal of manhood, the
highest ideal way of which your nature is capable. By directing your life and
nature in its own law of being towards that perfection, you can not only grow
towards the ideal and enter into harmony with universal nature but come also
into nearness and contact with a greater nature of divinity and move towards
transcendence. That is the real object before you. From the life-basis I give
you you can tise to the liberating knowledge which brings a spiritual release,
moksa. Then you can grow out of all these limitations in which you are being
trained; you can grow through the fulfilled Dharma and beyond it into the
eternity of your self, into the fullness, freedom, greatness and bliss of the
immortal spirit; for that is what each man is behind the veils of his nature.
When you have done that you are free. Then you have gone beyond all the
dharmas; you are then a universal soul, one with all existence, and you can
either act in that divine liberty for the good of all living things or else turn to
enjoy in solitude the bliss of eternity and transcendence.” The whole system
of society, founded on the four varnas, was made a harmonious means for the
elevation and progress of the soul, mind and life from the natural pursuit of
interest and desire first to the perfection of the law of our being, Dharma,
and at the end to a highest spiritual freedom. For man’s true end in life must
be always this realisation of his own immortal self, this entry in its secret of an
infinite and eternal existence.

The Indian system did not entirely leave this difficult growth to the
individual’s unaided inner initiative. It supplied him with a framework; it gave
him a scale and gradation for his life which could be made into a kind of
ladder rising in that sense. This high convenience was the object of the four
Asramas.” (20: 170-74)
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The Four Ashramas

“Life was divided into four natural periods and each of them marked
out a stage in the working out of this cultural idea of living. There was the
period of the student, the period of the householder, the period of the recluse
or forest-dweller, the period of the free supersocial man, parivrajaka. The
student life was framed to lay the groundwork of what the man had to know,
do and be. It gave a thorough training in the necessary arts, sciences, branches
of knowledge, but it was still more insistent on the discipline of the ethical
nature and in earlier days contained as an indispensable factor a grounding in
the Vedic formula of spiritual knowledge. In these earlier days this training
was given in suitable surroundings far away from the life of cities and the
teacher was one who had himself passed through the round of this circle of
living and, very usually, even, one who had arrived at some remarkable realisation
of spiritual knowledge. But subsequently education became more intellectual
and mundane; it was imparted in cities and universities and aimed less at an
inner preparation of character and knowledge and more at instruction and
the training of the intelligence. But in the beginning the Aryan man was really
prepared in some degree for the four great objects of his life, artha, kama,
dharma, moksa. Entering into the householder stage to live out his knowledge,
he was able to serve there the three first human objects; he satisfied his natural
being and its interests and desire to take the joy of life, he paid his debt to the
society and its demands and by the way he discharged his life functions he
prepared himself for the last greatest purpose of his existence. In the third
stage he retired to the forest and worked out in a certain seclusion the truth of
his spirit. He lived in a broad freedom from the stricter social bonds; but if he
so willed, gathering the young around him or receiving the inquirer and seeker,
he could leave his knowledge to the new rising generation as an educator or a
spiritual teacher. In the last stage of life he was free to throw off every remaining
tie and to wander over the world in an extreme spiritual detachment from all
the forms of social life, satistying only the barest necessities, communing with
the universal spirit, making his soul ready for eternity. This circle was not
obligatory on all. The great majority never went beyond the two first stages;
many passed away in the vanaprastha or forest stage. Only the rare few made
the last extreme venture and took the life of the wandering recluse. But this
profoundly conceived cycle gave a scheme which kept the full course of the
human spirit in its view; it could be taken advantage of by all according to
their actual growth and in its fullness by those who were sufficiently developed
in their present birth to complete the circle.” (20: 174-76)



The Manifold, Splendid and Unique
Achievements of Indian Civilisation

“On this first firm and noble basis Indian civilisation grew to its maturity
and became a thing rich, splendid and unique. While it filled the view with the
last mountain prospect of a supreme spiritual elevation, it did not neglect the
life of the levels. It lived between the busy life of the city and village, the
freedom and seclusion of the forest and the last overarching illimitable ether.
Moving firmly between life and death it saw beyond both and cut out a hundred
high-roads to immortality. It developed the external nature and drew it into
the inner self; it enriched life to raise it into the spirit. Thus founded, thus
trained, the ancient Indian race grew to astonishing heights of culture and
civilisation; it lived with a noble, well-based, ample and vigorous order and
freedom; it developed a great literature, sciences, arts, crafts, industries; it rose
to the highest possible ideals and no mean practice of knowledge and culture,
of arduous greatness and heroism, of kindness, philanthropy and human
sympathy and oneness; it laid the inspired basis of wonderful spiritual
philosophies; it examined the secrets of external nature and discovered and
lived the boundless and miraculous truths of the inner being; it fathomed self
and understood and possessed the world. As the civilisation grew in richness
and complexity, it lost indeed the first grand simplicity of its eatly order. The
intellect towered and widened, but intuition waned or retreated into the hearts
of the saints and adepts and mystics. A greater stress came to be laid on
scientific system, accuracy and order, not only in all the things of the life and
mind, but even in the things of the spirit; the free flood of intuitive knowledge
was forced to run in hewn channels. Society became more artificial and complex,
less free and noble; more of a bond on the individual, it was less a field for the
growth of his spiritual faculties. The old fine integral harmony gave place to
an exaggerated stress on one or other of its elemental factors. Artha and kama,
interest and desire were in some directions developed at the expense of the
dharma. The lines of the dharma were filled and stamped in with so rigid a
distinctness as to stand in the way of the freedom of the spirit. Spiritual
liberation was pursued in hostility to life and not as its full-orbed result and
high crowning. But still some strong basis of the old knowledge remained to
inspire, to harmonise, to keep alive the soul of India. Even when deterioration
came and a slow collapse, even when the life of the community degenerated
into an uneasily petrified ignorance and confusion, the old spiritual aim and
tradition remained to sweeten and humanise and save in its worst days the
Indian peoples. For we see that it continually swept back on the race in new
waves and high outbursts of life-giving energy or leaped up in intense kindlings
of the spiritualised mind or heart, even as it now rises once more in all its
strength to give the impulse of a great renascence.” (20: 176-77)
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Indian Civilisation — Not Only a Great Cultural System
But an Immense Religious Effort of the Human Spirit

“I HAVE described the framework of the Indian idea from the outlook
of an intellectual criticism, because that is the standpoint of the critics who
affect to disparage its value. I have shown that Indian culture must be adjudged
even from this alien outlook to have been the creation of a wide and noble
spirit. Inspired in the heart of its being by a lofty principle, illumined with a
striking and uplifting idea of individual manhood and its powers and its possible
perfection, aligned to a spacious plan of social architecture, it was enriched
not only by a strong philosophic, intellectual and artistic creativeness but by a
great and vivifying and fruitful life-power. But this by itself does not give an
adequate account of its spirit or its greatness. One might describe Greek or
Roman civilisation from this outlook and miss little that was of importance;
but Indian civilisation was not only a great cultural system, but an immense
religious effort of the human spirit.” (20: 178)
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The True Sense and Spirit of Indian Religion — the Sanatana Dharma

“The whole root of difference between Indian and European culture
springs from the spiritual aim of Indian civilisation. It is the turn which this aim
imposes on all the rich and luxuriant variety of its forms and rhythms that gives
to it its unique character. For even what it has in common with other cultures
gets from that turn a stamp of striking originality and solitary greatness. A spiritual
aspiration was the governing force of this culture, its core of thought, its ruling
passion. Not only did it make spirituality the highest aim of life, but it even tried,
as far as that could be done in the past conditions of the human race, to turn the
whole of life towards spirituality. But since religion is in the human mind the
first native, if imperfect form of the spiritual impulse, the predominance of the
spiritual idea, its endeavour to take hold of life, necessitated a casting of thought
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and action into the religious mould and a persistent filling of every circumstance
of life with the religious sense; it demanded a pervadingly religiophilosophic
culture. The highest spirituality indeed moves in a free and wide air far above
that lower stage of seeking which is governed by religious form and dogma; it
does not easily bear their limitations and, even when it admits, it transcends
them,; it lives in an experience which to the formal religious mind is unintelligible.
But man does not arrive immediately at that highest inner elevation and, if it
wete demanded from him at once, he would never artive there. At first he needs
lower supports and stages of ascent; he asks for some scaffolding of dogma,
worship, image, sign, form, symbol, some indulgence and permission of mixed
half-natural motive on which he can stand while he builds up in him the temple
(95)
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of the spirit. Only when the temple is completed, can the supports be removed,
the scaffolding disappear. The religious culture which now goes by the name of
Hinduism not only fulfilled this purpose, but, unlike certain credal religions, it
knew its purpose. It gave itself no name, because it set itself no sectatian limits;
it claimed no universal adhesion, asserted no sole infallible dogma, set up no
single narrow path or gate of salvation; it was less a creed or cult than a
continuously enlarging tradition of the Godward endeavour of the human spirit.
An immense many-sided many-staged provision for a spiritual self-building and
self-finding, it had some right to speak of itself by the only name it knew, the
eternal religion, sanatana dharma. It is only if we have a just and right appreciation
of this sense and spirit of Indian religion that we can come to an understanding
of the true sense and spirit of Indian culture.” (20: 178-79)
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The Difficulties Faced by the Western or Westernised
Intelligence in Understanding Indian Religion and Culture

“Now just here is the first baffling difficulty over which the European
mind stumbles; for it finds itself unable to make out what Hindu religion is.
Where, it asks, is its soul? where is its mind and fixed thought? where is the
form of its body? How can there be a religion which has no rigid dogmas
demanding belief on pain of eternal damnation, no theological postulates,
even no fixed theology, no credo distinguishing it from antagonistic or rival
religions? How can there be a religion which has no papal head, no governing
ecclesiastic body, no church, chapel or congregational system, no binding
religious form of any kind obligatory on all its adherents, no one administration
and discipline? For the Hindu priests are mere ceremonial officiants without
any ecclesiastical authority or disciplinary powers and the Pundits are mere
interpreters of the Shastra, not the lawgivers of the religion or its rulers. How
again can Hinduism be called a religion when it admits all beliefs, allowing
even a kind of high-reaching atheism and agnosticism and permits all possible
spiritual experiences, all kinds of religious adventures? The only thing fixed,
rigid, positive, clear is the social law, and even that varies in different castes,
regions, communities. The caste rules and not the Church; but even the caste
cannot punish a man for his beliefs, ban heterodoxy or prevent his following
a new revolutionary doctrine or a new spiritual leader. If it excommunicates
Christian or Muslim, it is not for religious belief or practice, but because they
break with the social rule and order. It has been asserted in consequence that
there is no such thing as a Hindu religion, but only a Hindu social system with
a bundle of the most disparate religious beliefs and institutions. The precious
dictum that Hinduism is a mass of folk-lore with an ineffective coat of
metaphysical daubing is perhaps the final judgment of the superficial occidental
mind on this matter.

This misunderstanding springs from the total difference of outlook on
religion that divides the Indian mind and the normal Western intelligence. The
difference is so great that it could only be bridged by a supple philosophical
training or a wide spiritual culture; but the established forms of religion and
the rigid methods of philosophical thought practised in the West make no
provision and even allow no opportunity for either. To the Indian mind the
least important part of religion is its dogma,; the religious spirit matters, not
the theological credo. On the contrary to the Western mind a fixed intellectual
belief is the most important part of a cult; it is its core of meaning, it is the
thing that distinguishes it from others. For it is its formulated beliefs that
make it either a true or a false religion, according as it agrees or does not agree
with the credo of its critic. This notion, however foolish and shallow, is a
necessary consequence of the Western idea which falsely supposes that
intellectual truth is the highest verity and, even, that there is no other. The
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Indian religious thinker knows that all the highest eternal verities are truths of
the spirit. The supreme truths are neither the rigid conclusions of logical
reasoning nor the affirmations of credal statement, but fruits of the soul’s
inner experience. Intellectual truth is only one of the doors to the outer
precincts of the temple. And since intellectual truth turned towards the Infinite
must be in its very nature many-sided and not narrowly one, the most varying
intellectual beliefs can be equally true because they mirror different facets of
the Infinite. However separated by intellectual distance, they still form so many
side-entrances which admit the mind to some faint ray from a supreme Light.
There are no true and false religions, but rather all religions are true in their
own way and degree. Each is one of the thousand paths to the One Eternal.”
(20: 179-81)
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The Four Elements That Constitute Hinduism

“Indian religion placed four necessities before human life. First, it imposed
upon the mind a belief in a highest consciousness or state of existence universal
and transcendent of the universe, from which all comes, in which all lives and
moves without knowing it and of which all must one day grow aware, returning
towards that which is perfect, eternal and infinite. Next, it laid upon the individual
life the need of self-preparation by development and experience till man is ready
for an effort to grow consciously into the truth of this greater existence. Thirdly,
it provided it with a well-founded, well-explored, many-branching and always
enlarging way of knowledge and of spiritual or religious discipline. Lastly, for
those not yet ready for these higher steps it provided an organisation of the
individual and collective life, a framework of personal and social discipline and
conduct, of mental and moral and vital development by which they could move
each in his own limits and according to his own nature in such a way as to
become eventually ready for the greater existence. The first three of these elements
are the most essential to any religion, but Hinduism has always attached to the
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last also a great importance; it has left out no part of life as a thing secular and
foreign to the religious and spiritual life. Still the Indian religious tradition is not
merely the form of a religiosocial system, as the ignorant critic vainly imagines.
...the core of Hinduism is a spiritual, not a social discipline. Actually we find
religions like Sikhism counted in the Vedic family although they broke down the
old social tradition and invented a novel form, while the Jains and Buddhists
were traditionally considered to be outside the religious fold although they
observed Hindu social custom and intermarried with Hindus, because their
spiritual system and teaching figured in its origin as a denial of the truth of Veda
and a departure from the continuity of the Vedic line. In all these four elements
that constitute Hinduism there are major and minor differences between Hindus
of various sects, schools, communities and races; but nevertheless there is also a
general unity of spirit, of fundamental type and form and of spiritual
temperament which creates in this vast fluidity an immense force of cohesion
and a strong principle of oneness.” (20: 181-82)
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The One Common Idea and Aim of Indian Religion

“Differences of credal belief are to the Indian mind nothing more
than various ways of seeing the one Self and Godhead in all. Self-realisation
is the one thing needful; to open to the inner Spirit, to live in the Infinite, to
seck after and discover the Eternal, to be in union with God, that is the
common idea and aim of religion, that is the sense of spiritual salvation,
that is the living Truth that fulfils and releases. This dynamic following after
the highest spiritual truth and the highest spiritual aim are the uniting bond
of Indian religion and, behind all its thousand forms, its one common
essence.” (20: 184)
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The Greatest and the Widest Spiritual Truth Seen in India
was not Only Sought Intensely and Approached from All
Possible Sides, but was Made Consciously the Grand
Uplifting Idea of Life, the Core of All Thinking and the
Secret Sense and Declared Ultimate Aim of Human Existence

“If there were nothing else to be said in favour of the spiritual genius of
the Indian people or the claim of Indian civilisation to stand in the front rank
as a spiritual culture, it would be sufficiently substantiated by this single fact
that not only was this greatest and widest spiritual truth seen in India with the
boldest largeness, felt and expressed with a unique intensity, and approached
from all possible sides, but it was made consciously the grand uplifting idea of
life, the core of all thinking, the foundation of all religion, the secret sense and
declared ultimate aim of human existence. The truth announced is not peculiar
to Indian thinking; it has been seen and followed by the highest minds and
souls everywhere. But elsewhere it has been the living guide only of a few
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thinkers, or of some rare mystics or exceptionally gifted spiritual natures. The
mass of men have had no understanding, no distant perception, not even a
reflected glimpse of this something Beyond; they have lived only in the lower
sectarian side of religion, in inferior ideas of the Deity or in the outward
mundane aspects of life. But Indian culture did succeed by the strenuousness
of its vision, the universality of its approach, the intensity of its seeking in
doing what has been done by no other culture. It succeeded in stamping religion
with the essential ideal of a real spirituality; it brought some living reflection
of the very highest spiritual truth and some breath of its influence into every
part of the religious field. Nothing can be more untrue than to pretend that
the general religious mind of India has not at all grasped the higher spiritual
(103)
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or metaphysical truths of Indian religion. It is a sheer falsehood or a wilful
misunderstanding to say that it has lived always in the externals only of rite
and creed and shibboleth. On the contrary, the main metaphysical truths of
Indian religious philosophy in their broad idea-aspects or in an intensely poetic
and dynamic representation have been stamped on the general mind of the
people. The ideas of Maya, Lila, divine Immanence are as familiar to the man
in the street and the worshipper in the temple as to the philosopher in his
seclusion, the monk in his monastery and the saint in his hermitage. The
spiritual reality which they reflect, the profound experience to which they point,
has permeated the religion, the literature, the art, even the popular religious
songs of a whole people.” (20: 184-85)
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The Signs of a Still Living and Supremely Spiritual Culture

“It is true that these things are realised by the mass of men more readily
through the fervour of devotion than by a strenuous effort of thinking; but that
is as it must and should be since the heart of man is nearer to the Truth than his
intelligence. It is true, too, that the tendency to put too much stress on externals
has always been there and worked to overcloud the deeper spiritual motive; but
that is not peculiar to India, it is a common failing of human nature, not less but
rather more evident in Europe than in Asia. It has needed a constant stream of
saints and religious thinkers and the teaching of illuminated Sannyasins to keep
the reality vivid and resist the deadening weight of form and ceremony and
ritual. But the fact remains that these messengers of the spirit have never been
wanting. And the still more significant fact remains that there has never been
wanting either a happy readiness in the common mind to listen to the message.
The ordinary materialised souls, the external minds are the majority in India as
everywhere. How easy itis for the superior European critic to forget this common
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fact of our humanity and treat this turn as a peculiar sin of the Indian mentality!
But at least the people of India, even the “ignorant masses” have this distinction
that they are by centuries of training nearer to the inner realities, are divided
from them by a less thick veil of the universal ignorance and are more easily led
back to a vital glimpse of God and Spirit, self and eternity than the mass of men
or even the cultured elite anywhere else. Where else could the lofty, austere and
difficult teaching of a Buddha have seized so rapidly on the popular mind?
Where else could the songs of a Tukaram, a Ramprasad, a Kabir, the Sikh gurus
and the chants of the Tamil saints with their fervid devotion but also their
profound spiritual thinking have found so speedy an echo and formed a popular
religious literature? This strong permeation or close nearness of the spiritual
turn, this readiness of the mind of a whole nation to turn to the highest realities
is the sign and fruit of an age-long, a real and a still living and supremely spiritual
culture.” (20: 185-86)
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The Wideness and Catholicity of Indian Religious Spirit
Allowing a Perfect Liberty of Thought and Worship

“The Indian mind has always realised that the Supreme is the Infinite; it
has perceived, right from its Vedic beginnings, that to the soul in Nature the
Infinite must always present itself in an endless variety of aspects. The mentality
of the West has long cherished the aggressive and quite illogical idea of a
single religion for all mankind, a religion universal by the very force of its
narrowness, one set of dogmas, one cult, one system of ceremonies, one array
of prohibitions and injunctions, one ecclesiastical ordinance. That narrow
absurdity prances about as the one true religion which all must accept on peril
of persecution by men here and spiritual rejection or fierce eternal punishment
by God in other worlds. This grotesque creation of human unreason, the
parent of so much intolerance, cruelty, obscurantism and aggressive fanaticism,
has never been able to take firm hold of the free and supple mind of India.
...Indian religion has always felt that since the minds, the temperaments, the
intellectual affinities of men are unlimited in their variety, a perfect liberty of
thought and of worship must be allowed to the individual in his approach to
the Infinite.” (20: 186-87)
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Indian Religion — a Free and Tolerant Synthesis
of All Spiritual Worship and Experience

“Indian religion founded itself on the conception of a timeless, nameless
and formless Supreme, but it did not feel called upon, like the narrower and
more ignorant monotheisms of the younger races, to deny or abolish all
intermediary forms and names and powers and personalities of the Eternal
and Infinite. A coloutless monism or a pale vague transcendental Theism was
not its beginning, its middle and its end. The one Godhead is worshipped as
the All, for all in the universe is he or made out of his being or his nature. But
Indian religion is not therefore pantheism; for beyond this universality it
recognises the supracosmic Eternal. Indian polytheism is not the popular
polytheism of ancient Europe; for here the worshipper of many gods still
knows that all his divinities are forms, names, personalities and powers of the
One; his gods proceed from the one Purusha, his goddesses are energies of
the one divine Force. Those ways of Indian cult which most resemble a popular
form of Theism, are still something more; for they do not exclude, but admit
the many aspects of God. Indian image-worship is not the idolatry of a barbaric
or undeveloped mind; for even the most ignorant know that the image is a
symbol and support and can throw it away when its use is over. The later
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religious forms which most felt the impress of the Islamic idea, like Nanak’s
worship of the timeless One, Akala, and the reforming creeds of today, born
under the influence of the West, yet draw away from the limitations of Western
or Semitic monotheism. Irresistibly they turn from these infantile conceptions
towards the fathomless truth of Vedanta. The divine Personality of God and
his human relations with man are strongly stressed by Vaishnavism and Shaivism
as the most dynamic Truth; but that is not the whole of these religions, and
this divine Personality is not the limited magnified-human personal God of
the West. Indian religion cannot be described by any of the definitions known
to the occidental intelligence. In its totality it has been a free and tolerant
synthesis of all spiritual worship and experience.*” (20: 192-93)

* The only religion that India has apparently rejected in the end, is Buddhism; but in
fact this appearance is a historical error. Buddhism lost its separative force, because its
spiritual substance, as opposed to its credal parts, was absorbed by the religious mind of
Hindu India. Even so, it survived in the North and was exter minated not by Shankaracharya
or another, but by the invading force of 1slam.
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The Three Fundamental Ideas of Hinduism

...if we are asked, “But after all what is Hinduism, what does it teach,
what does it practise, what are its common factors?” we can answer that Indian
religion is founded upon three basic ideas or rather three fundamentals of a
highest and widest spiritual experience. First comes the idea of the One
Existence of the Veda to whom sages give different names, the One without
a second of the Upanishads who is all that is and beyond all that is, the
Permanent of the Buddhists, the Absolute of the Illusionists, the supreme
God or Purusha of the Theists who holds in his power the soul and Nature, —
in a word the Eternal, the Infinite. This is the first common foundation; but it
can be and is expressed in an endless variety of formulas by the human
intelligence. To discover and closely approach and enter into whatever kind or
degree of unity with this Permanent, this Infinite, this Eternal, is the highest
height and last effort of its spiritual experience. That is the first universal ¢redo
of the religious mind of India.

Admit in whatever formula this foundation, follow this great spiritual
aim by one of the thousand paths recognised in India or even any new path
which branches off from them and you are at the core of the religion. For its
second basic idea is the manifold way of man’s approach to the Eternal and
Infinite. The Infinite is full of many infinities and each of these infinities is
itself the very Eternal. And here in the limitations of the cosmos God manifests
himself and fulfils himself in the world in many ways, but each is the way of
the Eternal. For in each finite we can discover and through all things as his
forms and symbols we can approach the Infinite; all cosmic powers are
manifestations, all forces are forces of the One. The gods behind the workings
of Nature are to be seen and adored as powers, names and personalities of
the one Godhead. An infinite Conscious-Force, executive Energy, Will or Law,
Maya, Prakriti, Shakti or Karma, is behind all happenings, whether to us they
seem good or bad, acceptable or inacceptable, fortunate or adverse. The Infinite
creates and is Brahma; it preserves and is Vishnu; it destroys or takes to itself
and is Rudra or Shiva. The supreme Energy beneficent in upholding and
protection is or else formulates itself as the Mother of the worlds, Luxmi or
Durga. Or beneficent even in the mask of destruction, it is Chandi or it is
Kali, the dark Mother. The One Godhead manifests himself in the form of
his qualities in various names and godheads. The God of divine love of the
Vaishnava, the God of divine power of the Shakta appear as two different
godheads; but in truth they are the one infinite Deity in different figures. One
may approach the Supreme through any of these names and forms, with
knowledge or in ignorance; for through them and beyond them we can proceed
at last to the supreme experience....

The third idea of strongest consequence at the base of Indian religion is
the most dynamic for the inner spiritual life. It is that while the Supreme or
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the Divine can be approached through a universal consciousness and by piercing
through all inner and outer Nature, That or He can be met by each individual
soul in itself, in its own spiritual part, because there is something in it that is
intimately one or at least intimately related with the one divine Existence. The
essence of Indian religion is to aim at so growing and so living that we can
grow out of the Ignorance which veils this self-knowledge from our mind and
life and become aware of the Divinity within us. These three things put together
are the whole of Hindu religion, its essential sense and, if any credo is needed,
its credo.” (20: 193-95)
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An Attempt to Subject the Rebellious Life-Stuff to
the Law of Intellectual Truth or Ethical Reason and
Will or Aesthetic Beauty is Taken for Spirituality in the West

“THE TASK of religion and spirituality is to mediate between God and
man, between the Eternal and Infinite and this transient, yet persistent finite,
between a luminous Truth-consciousness not expressed or not yet expressed
here and the Mind’s ignorance. But nothing is more difficult than to bring
home the greatness and uplifting power of the spiritual consciousness to the
natural man forming the vast majority of the race; for his mind and senses are
turned outward towards the external calls of life and its objects and never
inwards to the Truth which lies behind them. This external vision and attraction
are the essence of the universal blinding force which is designated in Indian
philosophy the Ignorance. Ancient Indian spirituality recognised that man lives
in the Ignorance and has to be led through its imperfect indications to a highest
inmost knowledge. Our life moves between two wotlds, the depths upon depths
of our inward being and the surface field of our outward nature. The majority
of men put the whole emphasis of life on the outward and live very strongly
in their surface consciousness and very little in the inward existence. Even the
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choice spirits raised from the grossness of the common vital and physical
mould by the stress of thought and culture do not usually get farther than a
strong dwelling on the things of the mind. The highest flight they reach — and
it is this that the West persistently mistakes for spirituality — is a preference for
living in the mind and emotions more than in the gross outward life or else an
attempt to subject this rebellious life-stuff to the law of intellectual truth or
ethical reason and will or aesthetic beauty or of all three together. But spiritual
knowledge perceives that there is a greater thing in us; our inmost self, our real
being is not the intellect, not the aesthetic, ethical or thinking mind, but the
divinity within, the Spirit, and these other things are only the instruments of
the Spirit. A mere intellectual, ethical and aesthetic culture does not go back to
the inmost truth of the spirit; it is still an Ignorance, an incomplete, outward
and superficial knowledge. To have made the discovery of our deepest being
and hidden spiritual nature is the first necessity and to have erected the living
of an inmost spiritual life into the aim of existence is the characteristic sign of
a spiritual culture.” (20: 196-97)
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The Tendency of Christian Discipline, the Exclusiveness
of Indian Ascetic Spirituality and the Indispensable and
Always Inherent Total Movement of Indian Spirituality

“The main tendency of the Christian discipline was not only to despise
the physical and vital way of living, but to disparage and imprison the intellectual
and distrust and discourage the aesthetic thirsts of our nature. It emphasised
against them a limited spiritual emotionalism and its intense experiences as
the one thing needful; the development of the ethical sense was the sole mental
necessity, its translation into act the sole indispensable condition or result of
the spiritual life. Indian spirituality reposed on too wide and many-sided a
culture to admit as its base this narrow movement; but on its more solitary
summits, at least in its later period, it tended to a spiritual exclusiveness loftier
in vision, but even more imperative and excessive. A spirituality of this intolerant
high-pointed kind, to whatever elevation it may rise, however it may help to
purify life or lead to a certain kind of individual salvation, cannot be a complete
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thing. For its exclusiveness imposes on it a certain impotence to deal effectively
with the problems of human existence; it cannot lead it to its integral perfection
or combine its highest heights with its broadest broadness. A wider spiritual
culture must recognise that the Spirit is not only the highest and inmost thing,
but all is manifestation and creation of the Spirit. It must have a wider outlook,
a more embracing range of applicability and, even, a more aspiring and
ambitious aim of its endeavour. Its aim must be not only to raise to inaccessible
heights the few elect, but to draw all men and all life and the whole human
being upward, to spiritualise life and in the end to divinise human nature. Not
only must it be able to lay hold on his deepest individual being but to inspire
too his communal existence. It must turn by a spiritual change all the members
of his ignorance into members of the knowledge; it must transmute all the
(115)



(Al )
A

il
— o 18] Monday EERICIAAL

instruments of the human into instruments of a divine living. The total
movement of Indian spirituality is towards this aim; in spite of all the difficulties,
imperfections and fluctuations of its evolution, it had this character. But like
other cultures it was not at all times and in all its parts and movements
consciously aware of its own total significance. This large sense sometimes
emerged into something like a conscious synthetic clarity, but was more often
kept in the depths and on the surface dispersed in a multitude of subordinate
and special stand-points. Still, it is only by an intelligence of the total drift that
its manifold sides and rich variations of effort and teaching and discipline can
receive their full reconciling unity and be understood in the light of its own
most intrinsic purpose.” (20: 197-98)
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The Ages of Indian Civilisation (i) (a) The Vedic Age,
(i) (b) The Vedantic Age, (ii) The Post-Vedic Age,
(iii) (a) The Purano-Tantric Stage, (iii) (b) The
Culmination — A Widest and Highest Spiritualising of Life

“Now the spirit of Indian religion and spiritual culture has been
persistently and immovably the same throughout the long time of its vigour,
but its form has undergone remarkable changes. Yet if we look into them
from the right centre it will be apparent that these changes are the results of a
logical and inevitable evolution inherent in the very process of man’s growth
towards the heights. (i) (a) In its eatliest form, its first Vedic system, it took its
outward foundation on the mind of the physical man whose natural faith is in
things physical, in the sensible and visible objects, presences, representations
and the external pursuits and aims of this material world. The means, symbols,
rites, figures, by which it sought to mediate between the spirit and the normal
human mentality were drawn from these most external physical things. Man’s
first and primitive idea of the Divine can only come through his vision of
external Nature and the sense of a superior Power or Powers concealed behind
her phenomena, veiled in the heaven and earth, father and mother of our
being, in the sun and moon and stars, its lights and regulators, in dawn and day
and night and rain and wind and storm, the oceans and the rivers and the
forests, all the circumstances and forces of her scene of action, all that vast
and mysterious surrounding life of which we are a part and in which the
natural heart and mind of the human creature feel instinctively through
whatever bright or dark or confused figures that there is here some divine
Multitude or else mighty Infinite, one, manifold and mysterious, which takes
these forms and manifests itself in these motions. The Vedic religion took
this natural sense and feeling of the physical man; it used the conceptions to
which they gave birth, and it sought to lead him through them to the psychic
and spiritual truths of his own being and the being of the cosmos. It recognised
that he was right when he saw behind the manifestations of Nature great
living powers and godheads, even though he knew not their inner truth, and
right too in offering to them worship and propitiation and atonement. For
that inevitably must be the initial way in which his active physical, vital and
mental nature is allowed to approach the Godhead. He approaches it through
its visible outward manifestations as something greater than his own natural
self, something single or multiple that guides, sustains and directs his life, and
he calls to it for help and support in the desires and difficulties and distresses
and struggles of his human existence. The Vedic religion accepted also the
form in which early man everywhere expressed his sense of the relation between
himself and the godheads of Nature; it adopted as its central symbol the act
and ritual of a physical sacrifice. However crude the notions attached to it,
this idea of the necessity of sacrifice did express obscurely a first law of being.
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For it was founded on that secret of constant interchange between the individual
and the universal powers of the cosmos which covertly supports all the process
of life and develops the action of Nature.

But even in its external or exoteric side the Vedic religion did not limit
itself to this acceptance and regulation of the first religious notions of the
natural physical mind of man. The Vedic Rishis gave a psychic function to the
godheads worshipped by the people; they spoke to them of a higher Truth,
Right, Law of which the gods were the guardians, of the necessity of a truer
knowledge and a larger inner living according to this Truth and Right and of
a home of Immortality to which the soul of man could ascend by the power
of Truth and of right doing. The people no doubt took these ideas in their
most external sense; but they were trained by them to develop their ethical
nature, to turn towards some initial development of their psychic being, to
conceive the idea of a knowledge and truth other than that of the physical life
and to admit even a first conception of some greater spiritual Reality which
was the ultimate object of human worship or aspiration. This religious and
moral force was the highest reach of the external cult and the most that could
be understood or followed by the mass of the people.

The deeper truth of these things was reserved for the initiates, for those
who were ready to understand and practise the inner sense, the esoteric meaning
hidden in the Vedic scripture. For the Veda is full of words which, as the
Rishis themselves express it, are secret words that give their inner meaning
only to the seet, kavaye nivacana ninya vacamsi. This is a feature of the ancient
sacred hymns which grew obscure to later ages; it became a dead tradition and
has been entirely ignored by modern scholarship in its laborious attempt to
read the hieroglyph of the Vedic symbols. Yet its recognition is essential to a
right understanding of almost all the ancient religions; for mostly they started
on their upward curve through an esoteric element of which the key was not
given to all. In all or most there was a surface cult for the common physical
man who was held yet unfit for the psychic and spiritual life and an inner
secret of the Mysteries carefully disguised by symbols whose sense was opened
only to the initiates. This was the origin of the later distinction between the
Shudpra, the undeveloped physical-minded man, and the twice-born, those who
were capable of entering into the second birth by initiation and to whom
alone the Vedic education could be given without danger. This too actuated
the later prohibition of any reading or teaching of the Veda by the Shudra. It
was this inner meaning, it was the higher psychic and spiritual truths concealed
by the outer sense, that gave to these hymns the name by which they are still
known, the Veda, the Book of Knowledge. Only by penetrating into the esoteric
sense of this worship can we understand the full flowering of the Vedic religion
in the Upanishads and in the long later evolution of Indian spiritual seeking
and experience. For it is all there in its luminous seed, preshadowed or even
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prefigured in the verses of the eatly seers. The persistent notion which through
every change ascribed the foundation of all our culture to the Rishis, whatever
its fabulous forms and mythical ascriptions, contains a real truth and veils a
sound historic tradition. It reflects the fact of a true initiation and an unbroken
continuity between this great primitive past and the riper but hardly greater
spiritual development of our historic culture.

This inner Vedic religion started with an extension of the psychic
significance of the godheads in the Cosmos. Its primary notion was that of a
hierarchy of worlds, an ascending stair of planes of being in the universe. It
saw a mounting scale of the wotlds corresponding to a similar mounting scale
of planes or degrees or levels of consciousness in the nature of man. A Truth,
Right and Law sustains and governs all these levels of Nature; one in essence,
it takes in them different but cognate forms. There is for instance the seties of
the outer physical light, another higher and inner light which is the vehicle of
the mental, vital and psychic consciousness and a highest inmost light of
spiritual illumination. Surya, the Sun-God, was the lord of the physical Sun;
but he is at the same time to the Vedic seer-poet the giver of the rays of
knowledge which illumine the mind and he is too the soul and energy and
body of the spiritual illumination. And in all these powers he is a luminous
form of the one and infinite Godhead. All the Vedic godheads have this outer
and this inner and inmost function, their known and their secret Names. All
are in their external character powers of physical Nature; all have in their inner
meaning a psychic function and psychological ascriptions; all too are various
powers of some one highest Reality, ekam sat, the one infinite Existence. This
hardly knowable Supreme is called often in the Veda “That Truth” or “That
One”, tat satyam, tad ekam. This complex character of the Vedic godheads
assumes forms which have been wholly misunderstood by those who ascribe
to them only their outward physical significance. Each of these gods is in
himself a complete and separate cosmic personality of the one Existence and
in their combination of powers they form the complete universal power, the
cosmic whole, vaiSvadevyam. Bach again, apart from his special function, is one
godhead with the others; each holds in himself the universal divinity, each god
is all the other gods. This is the aspect of the Vedic teaching and worship to
which a European scholar, mistaking entirely its significance because he read
it in the dim and poor light of European religious experience, has given the
sounding misnomer, henotheism. Beyond, in the triple Infinite, these godheads
put on their highest nature and are names of the one nameless Ineffable.

But the greatest power of the Vedic teaching, that which made it the
source of all later Indian philosophies, religions, systems of Yoga, lay in its
application to the inner life of man. Man lives in the physical cosmos subject
to death and the “much falsehood” of the mortal existence. To rise beyond
this death, to become one of the immortals, he has to turn from the falsehood
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to the Truth; he has to turn to the Light and to battle with and to conquer the
powers of the Darkness. This he does by communion with the divine Powers
and their aid; the way to call down this aid was the secret of the Vedic mystics.
The symbols of the outer sacrifice are given for this purpose in the manner of
the Mysteries all over the world an inner meaning; they represent a calling of
the gods into the human being, a connecting sacrifice, an intimate interchange,
amutual aid, a communion. There is a building of the powers of the godheads
within man and a formation in him of the universality of the divine nature.
For the gods are the guardians and increasers of the Truth, the powers of the
Immortal, the sons of the infinite Mother; the way to immortality is the upward
way of the gods, the way of the Truth, a journey, an ascent by which there is a
growth into the law of the Truth, rfasya panthah. Man arrives at immortality by
breaking beyond the limitations not only of his physical self, but of his mental
and his ordinary psychic nature into the highest plane and supreme ether of
the Truth: for there is the foundation of immortality and the native seat of
the triple Infinite. On these ideas the Vedic sages built up a profound
psychological and psychic discipline which led beyond itself to a highest
spirituality and contained the nucleus of later Indian Yoga. Already we find in
their seed, though not in their full expansion, the most characteristic ideas of
Indian spirituality. There is the one Existence, efan sat, supracosmic beyond
the individual and the universe. There is the one God who presents to us the
many forms, names, powers, personalities of his Godhead. There is the
distinction between the Knowledge and the Ignorance, the greater truth of an
immortal life opposed to the much falsehood or mixed truth and falsehood
of mortal existence. There is the discipline of an inward growth of man from
the physical through the psychic to the spiritual existence. There is the conquest
of death, the secret of immortality, the perception of a realisable divinity of
the human spirit. In an age to which in the insolence of our external knowledge
we are accustomed to look back as the childhood of humanity or at best a
period of vigorous barbarism, this was the inspired and intuitive psychic and
spiritual teaching by which the ancient human fathers, piirve pitarah manusyah,
founded a great and profound civilisation in India.

(i) (b) This high beginning was secured in its results by a larger sublime
efflorescence. The Upanishads have always been recognised in India as the
crown and end of Veda; that is indicated in their general name, Vedanta. And
they are in fact a large crowning outcome of the Vedic discipline and expetience.
The time in which the Vedantic truth was wholly seen and the Upanishads
took shape, was, as we can discern from such records as the Chhandogya and
Brihadaranyaka, an epoch of immense and strenuous seeking, an intense and
ardent seed-time of the Spirit. In the stress of that seeking the truths held by
the initiates but kept back from ordinary men broke their barriers, swept
through the higher mind of the nation and fertilised the soil of Indian culture
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for a constant and ever increasing growth of spiritual consciousness and
spiritual experience. This turn was not as yet universal; it was chiefly men of
the higher classes, Kshatriyas and Brahmins trained in the Vedic system of
education, no longer content with an external truth and the works of the
outer sacrifice, who began everywhere to seek for the highest word of revealing
experience from the sages who possessed the knowledge of the One. But we
find too among those who attained to the knowledge and became great teachers
men of inferior or doubtful birth like Janashruti, the wealthy Shudra, or
Satyakama Jabali, son of a servant-gitl who knew not who was his father. The
work that was done in this period became the firm bedrock of Indian spirituality
in later ages and from it gush still the life-giving waters of a perennial and
never failing inspiration. This period, this activity, this grand achievement
created the whole difference between the evolution of Indian civilisation and
the quite different curve of other cultures.

For a time had come when the original Vedic symbols must lose their
significance and pass into an obscurity that became impenetrable, as did the
inner teaching of the Mysteries in other countries. The old poise of culture
between two extremes with a bridge of religious cult and symbolism to unite
them, the crude or half-trained naturalness of the outer physical man on one
side of the line, and on the other an inner and secret psychic and spiritual life
for the initiates could no longer suffice as the basis of our spiritual progress.
The human race in its cycle of civilisation needed a large-lined advance; it
called for a more and more generalised intellectual, ethical and aesthetic
evolution to help it to grow into the light. This turn had to come in India as in
other lands. But the danger was that the greater spiritual truth already gained
might be lost in the lesser confident half-light of the acute but unillumined
intellect or stifled within the narrow limits of the self-sufficient logical reason.
That was what actually happened in the West, Greece leading the way. The old
knowledge was prolonged in a less inspired, less dynamic and more intellectual
form by the Pythagoreans, by the Stoics, by Plato and the Neo-Platonists; but
still in spite of them and in spite of the only half-illumined spiritual wave
which swept over Europe from Asia in an ill-understood Christianity, the whole
real trend of Western civilisation has been intellectual, rational, secular and
even materialistic, and it keeps this character to the present day. Its general aim
has been a strong or a fine culture of the vital and physical man by the power
of an intellectualised ethics, aesthesis and reason, not the leading up of our
lower members into the supreme light and power of the spirit. The ancient
spiritual knowledge and the spiritual tendency it had created were saved in
India from this collapse by the immense effort of the age of the Upanishads.
The Vedantic seers renewed the Vedic truth by extricating it from its cryptic
symbols and casting it into a highest and most direct and powerful language
of intuition and inner experience. It was not the language of the intellect, but
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still it wore a form which the intellect could take hold of, translate into its own
more abstract terms and convert into a starting-point for an ever widening
and deepening philosophic speculation and the reason’s long search after a
Truth original, supreme and ultimate. There was in India as in the West a great
upbuilding of a high, wide and complex intellectual, aesthetic, ethical and social
culture. But left in Europe to its own resources, combated rather than helped
by obscure religious emotion and dogma, here it was guided, uplifted and
more and more penetrated and suffused by a great saving power of spirituality
and a vast stimulating and tolerant light of wisdom from a highest ether of
knowledge.

(ii) The second or post-Vedic age of Indian civilisation was distinguished
by the rise of the great philosophies, by a copious, vivid, many-thoughted,
many-sided epic literature, by the beginnings of art and science, by the evolution
of a vigorous and complex society, by the formation of large kingdoms and
empires, by manifold formative activities of all kinds and great systems of
living and thinking. Here as elsewhere, in Greece, Rome, Persia, China, this
was the age of a high outburst of the intelligence working upon life and the
things of the mind to discover their reason and their right way and bring out
a broad and noble fullness of human existence. But in India this effort never
lost sight of the spiritual motive, never missed the touch of the religious sense.
It was a birth time and youth of the seeking intellect and, as in Greece,
philosophy was the main instrument by which it laboured to solve the problems
of life and the wortld. Science too developed, but it came second only as an
auxiliary power. It was through profound and subtle philosophies that the
intellect of India attempted to analyse by the reason and logical faculty what
had formerly been approached with a much more living force through intuition
and the soul’s experience. But the philosophic mind started from the data
these mightier powers had discovered and was faithful to its parent Light; it
went back always in one form or another to the profound truths of the
Upanishads which kept their place as the highest authority in these matters.
There was a constant admission that spiritual experience is a greater thing and
its light a truer if more incalculable guide than the clarities of the reasoning
intelligence.

The same governing force kept its hold on all the other activities of the
Indian mind and Indian life. The epic literature is full almost to excess of a
strong and free intellectual and ethical thinking; there is an incessant criticism
of life by the intelligence and the ethical reason, an arresting curiosity and
desire to fix the norm of truth in all possible fields. But in the background and
coming constantly to the front there is too a constant religious sense and an
implicit or avowed assent to the spiritual truths which remained the unshakable
basis of the culture. These truths suffused with their higher light secular thought
and action or stood above to remind them that they were only steps towards a
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goal. Art in India, contrary to a common idea, dwelt much upon life; but still
its highest achievement was always in the field of the interpretation of the
religio-philosophical mind and its whole tone was coloured by a suggestion of
the spiritual and the infinite. Indian society developed with an unsurpassed
organising ability, stable effectiveness, practical insight its communal
coordination of the mundane life of interest and desire, kawa, artha; it governed
always its action by a reference at every point to the moral and religious law,
the Dharma: but it never lost sight of spiritual liberation as our highest point
and the ultimate aim of the effort of Life. In later times when there was a still
stronger secular tendency of intellectual culture, there came in an immense
development of the mundane intelligence, an opulent political and social
evolution, an emphatic stressing of aesthetic, sensuous and hedonistic
experience. But this effort too always strove to keep itself within the ancient
frame and not to lose the special stamp of the Indian cultural idea. The enlarged
secular turn was compensated by a deepening of the intensities of psycho-
religious experience. New religious or mystic forms and disciplines attempted
to seize not only the soul and the intellect, but the emotions, the senses, the
vital and the aesthetic nature of man and turn them into stuff of the spiritual
life. And every excess of emphasis on the splendour and richness and power
and pleasures of life had its recoil and was balanced by a corresponding potent
stress on spiritual asceticism as the higher way. The two trends, on one side an
extreme of the richness of life experience, on the other an extreme and pure
rigorous intensity of the spiritual life, accompanied each other; their interaction,
whatever loss there might be of the earlier deep harmony and large synthesis,
yet by their double pull preserved something still of the balance of Indian
culture.

Indian religion followed this line of evolution and kept its inner continuity
with its Vedic and Vedantic origins; but it changed entirely its mental contents
and colour and its outward basis. It did not effectuate this change through any
protestant revolt or revolution or with any idea of an iconoclastic reformation.
A continuous development of its organic life took place, a natural
transformation brought out latent motives or else gave to already established
motive-ideas a more predominant place or effective form. At one time indeed
it seemed as if a discontinuity and a sharp new beginning were needed and
would take place. Buddhism seemed to reject all spiritual continuity with the
Vedic religion. But this was after all less in reality than in appearance. The
Buddhist ideal of Nirvana was no more than a sharply negative and exclusive
statement of the highest Vedantic spiritual experience. The ethical system of
the eightfold path taken as the way to release was an austere sublimation of
the Vedic notion of the Right, Truth and Law followed as the way to
immortality, rzasya panthah. The strongest note of Mahayana Buddhism, its
stress on universal compassion and fellow-feeling, was an ethical application
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of the spiritual unity which is the essential idea of Vedanta. The most
characteristic tenets of the new discipline, Nirvana and Karma, could have
been supported from the utterances of the Brahmanas and Upanishads.
Buddhism could easily have claimed for itself a Vedic origin and the claim
would have been no less valid than the Vedic ascription of the Sankhya
philosophy and discipline with which it had some points of intimate alliance.
But what hurt Buddhism and determined in the end its rejection, was not its
denial of a Vedic origin or authority, but the exclusive trenchancy of its
intellectual, ethical and spiritual positions. A result of an intense stress of the
union of logical reason with the spiritualised mind — for it was by an intense
spiritual search supported on a clear and hard rational thinking that it was
born as a separate religion, — its trenchant affirmations and still more exclusive
negations could not be made sufficiently compatible with the native flexibility,
many sided susceptibility and rich synthetic turn of the Indian religious
consciousness; it was a high creed but not plastic enough to hold the heart of
the people. Indian religion absorbed all that it could of Buddhism, but rejected
its exclusive positions and preserved the full line of its own continuity, casting
back to the ancient Vedanta.

(iii) (a) This lasting line of change moved forward not by any destruction
of principle, but by a gradual fading out of the prominent Vedic forms and
the substitution of others. There was a transformation of symbol and ritual
and ceremony or a substitution of new kindred figures, an emergence of things
that are only hints in the original system, a development of novel idea-forms
from the seed of the original thinking. And especially there was a farther
widening and fathoming of psychic and spiritual experience. The Vedic gods
rapidly lost their deep original significance. At first they kept their hold by
their outer cosmic sense but were overshadowed by the great Trinity, Brahma-
Vishnu-Shiva, and afterwards faded altogether. A new pantheon appeared which
in its outward symbolic aspects expressed a deeper truth and larger range of
religious experience, an intenser feeling, a vaster idea. The Vedic sacrifice
persisted only in broken and lessening fragments. The house of Fire was
replaced by the temple; the karmic ritual of sacrifice was transformed into the
devotional temple ritual; the vague and shifting mental images of the Vedic
gods figured in the mantras yielded to more precise conceptual forms of the
two great deities, Vishnu and Shiva, and of their Shaktis and their offshoots.
These new concepts stabilised in physical images which were made the basis
both for internal adoration and for the external worship which replaced sacrifice.
The psychic and spiritual mystic endeavour which was the inner sense of the
Vedic hymns, disappeared into the less intensely luminous but more wide and
rich and complex psycho-spiritual inner life of Puranic and Tantric religion
and Yoga.

The Purano-Tantric stage of the religion was once decried by European
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critics and Indian reformers as a base and ignorant degradation of an eatlier
and purer religion. It was rather an effort, successful in a great measure, to
open the general mind of the people to a higher and deeper range of inner
truth and experience and feeling. Much of the adverse criticism once heard
proceeded from a total ignorance of the sense and intention of this worship.
Much of this criticism has been uselessly concentrated on side-paths and
aberrations which could hardly be avoided in this immensely audacious
experimental widening of the basis of the culture. For there was a catholic
attempt to draw towards the spiritual truth minds of all qualities and people
of all classes. Much was lost of the profound psychic knowledge of the Vedic
seers, but much also of new knowledge was developed, untrodden ways were
opened and a hundred gates discovered into the Infinite. If we try to see the
essential sense and aim of this development and the intrinsic value of its
forms and means and symbols, we shall find that this evolution followed upon
the early Vedic form very much for the same reason as Catholic Christianity
replaced the mysteries and sacrifices of the eatly Pagan religions. For in both
cases the outward basis of the eatly religion spoke to the outward physical
mind of the people and took that as the starting-point of its appeal. But the
new evolution tried to awaken a more inner mind even in the common man,
to lay hold on his inner vital and emotional nature, to support all by an
awakening of the soul and to lead him through these things towards a highest
spiritual truth. It attempted in fact to bring the mass into the temple of the
spirit rather than leave them in the outer precincts. The outward physical sense
was satistied through its aesthetic turn by a picturesque temple worship, by
numerous ceremonies, by the use of physical images; but these were given a
psycho-emotional sense and direction that was open to the heart and
imagination of the ordinary man and not reserved for the deeper sight of the
elect or the strenuous tapasya of the initiates. The secret initiation remained
but was now a condition for the passage from the surface psycho-emotional
and religious to a profounder psychic-spiritual truth and experience.

Nothing essential was touched in its core by this new orientation; but
the instruments, atmosphere, field of religious experience underwent a
considerable change. The Vedic godheads were to the mass of their worshippers
divine powers who presided over the workings of the outward life of the
physical cosmos; the Puranic Trinity had even for the multitude a predominant
psycho-religious and spiritual significance. Its more external significances, for
instance the functions of cosmic creation, preservation and destruction, were
only a dependent fringe of these profundities that alone touched the heart of
its mystery. The central spiritual truth remained in both systems the same, the
truth of the One in many aspects. The Trinity is a triple form of the one
supreme Godhead and Brahman; the Shaktis are energies of the one Energy
of the highest divine Being. But this greatest religious truth was no longer
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reserved for the initiated few; it was now more and more brought powerfully,
widely and intensely home to the general mind and feeling of the people.
Even the so-called henotheism of the Vedic idea was prolonged and heightened
in the larger and simpler worship of Vishnu or Shiva as the one universal and
highest Godhead of whom all others are living forms and powers. The idea
of the Divinity in man was popularised to an extraordinary extent, not only
the occasional manifestation of the Divine in humanity which founded the
worship of the Avataras, but the Presence discoverable in the heart of every
creature. The systems of Yoga developed themselves on the same common
basis. All led or hoped to lead through many kinds of psycho-physical, inner
vital, inner mental and psycho-spiritual methods to the common aim of all
Indian spirituality, a greater consciousness and a more or less complete union
with the One and Divine or else an immergence of the individual soul in the
Absolute. The Purano-Tantric system was a wide, assured and many-sided
endeavour, unparalleled in its power, insight, amplitude, to provide the race
with a basis of generalised psycho-religious experience from which man could
rise through knowledge, works or love or through any other fundamental power
of his nature to some established supreme experience and highest absolute
status.

This great effort and achievement which covered all the time between
the Vedic age and the decline of Buddhism, was still not the last possibility of
religious evolution open to Indian culture. The Vedic training of the physically-
minded man made the development possible. But in its turn this raising of the
basis of religion to the inner mind and life and psychic nature, this training
and bringing out of the psychic man ought to make possible a still larger
development and support a greater spiritual movement as the leading power
of life. The first stage makes possible the preparation of the natural external
man for spirituality; the second takes up his outward life into a deeper mental
and psychical living and brings him more directly into contact with the spirit
and divinity within him; the third should render him capable of taking up his
whole mental, psychical, physical living into a first beginning at least of a
generalised spiritual life. This endeavour has manifested itself in the evolution
of Indian spirituality and is the significance of the latest philosophies, the
great spiritual movements of the saints and bhaktas and an increasing resort
to the various paths of Yoga. But unhappily it synchronised with a decline of
Indian culture and an increasing collapse of its general power and knowledge,
and in these surroundings it could not bear its natural fruit; but at the same
time it has done much to prepare such a possibility in the future. (iii) (b) If
Indian culture is to survive and keep its spiritual basis and innate character, it
is in this direction, and not in a mere revival or prolongation of the Puranic
system, that its evolution must turn, rising so towards the fulfilment of that
which the Vedic seers saw as the aim of man and his life thousands of years
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ago and the Vedantic sages cast into the clear and immortal forms of their
luminous revelation.

Even the psychic-emotional part of man’s nature is not the inmost door
to religious feeling, nor is his inner mind the highest witness to spiritual
experience. There is behind the first the inmost soul of man, in that deepest
secret heart, hrdaye gubayam, in which the ancient seers saw the very tabernacle
of the indwelling Godhead and there is above the second a luminous highest
mind directly open to a truth of the Spirit to which man’s normal nature has
as yet only an occasional and momentary access. Religious evolution, spiritual
experience can find their true native road only when they open to these hidden
powers and make them their support for a lasting change, a divinisation of
human life and nature. An effort of this kind was the very force behind the
most luminous and vivid of the later movements of India’s vast religious
cycle. It is the secret of the most powerful forms of Vaishnavism and Tantra
and Yoga. The labour of ascent from our half-animal human nature into the
fresh purity of the spiritual consciousness needed to be followed and
supplemented by a descent of the light and force of the spirit into man’s
members and the attempt to transform human into divine nature.

But it could not find its complete way ot its fruit because it synchronised
with a decline of the life force in India and a lowering of power and knowledge
in her general civilisation and culture. Nevertheless here lies the destined force
of her survival and renewal, this is the dynamic meaning of her future. A
widest and highest spiritualising of life on earth is the last vision of all that
vast and unexampled seeking and experiment in a thousand ways of the soul’s
outermost and innermost experience which is the unique character of her
past; this in the end is the mission for which she was born and the meaning of
her existence.” (20: 198-213)
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The Fundamental Idea of Indian Civilisation and Culture

“Indian culture recognises the spirit as the truth of our being and our
life as a growth and evolution of the spirit. It sees the Eternal, the Infinite, the
Supreme, the All; it sees this as the secret highest Self of all, this is what it calls
God, the Permanent, the Real, and it sees man as a soul and power of this
being of God in Nature. The progressive growth of the finite consciousness
of man towards this Self, towards God, towards the universal, the eternal, the
infinite, in a word his growth into spiritual consciousness, by the development
of his ordinary ignorant natural being into an illumined divine nature, this is
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for Indian thinking the significance of life and the aim of human existence.
... to India this ideal inspiration or rather this spiritual vision of Self, God,
Spirit, this nearness to a cosmic consciousness, a cosmic sense and feeling, a
cosmic idea, will, love, delight into which we can release the limited, ignorant,
suffering ego, this drive towards the transcendental, eternal and infinite, and
the moulding of man into a conscious soul and power of that greater Existence
have been the engrossing motive of her philosophy, the sustaining force of
her religion, the fundamental idea of her civilisation and culture.” (20: 214-15)
(129)



(Al )

—{ April
H Thursday A YT, Tgee

The Three Stages and the Ultimate Mission of the Indian Civilisation

“The eatly Vedic was the first stage: then religion took its outward formal
stand on the natural approach of the physical mind of man to the Godhead in
the universe, but the initiates guarded the sacrificial fire of a greater spiritual
truth behind the form. The Purano-Tantric was the second stage: then religion
took its outward formal stand on the first deeper approaches of man’s inner
mind and life to the Divine in the universe, but a greater initiation opened the
way to a far more intimate truth and pushed towards an inner living of the
spiritual life in all its profundity and in all the infinite possibilities of an uttermost
sublime experience. There has been long in preparation a third stage which
belongs to the future. Its inspiring idea has been often cast out in limited or
large, veiled and quiet or bold and striking spiritual movements and potent
new disciplines and religions, but it has not yet been successful in finding its
way or imposing new lines on human life. The circumstances were adverse,
the hour not yet come. This greatest movement of the Indian spiritual mind
has a double impulse. Its will is to call the community of men and all men each
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according to his power to live in the greatest light of all and found their whole
life on some fully revealed power and grand uplifting truth of the Spirit. But it
has had too at times a highest vision which sees the possibility not only of an
ascent towards the Eternal but of a descent of the Divine Consciousness and
a change of human into divine nature. A perception of the divinity hidden in
man has been its crowning force. This is a turn that cannot be rightly understood
in the ideas or language of the European religious reformer or his imitators. It
is not what the purist of the reason or the purist of the spirit imagines it to be
and by that too hasty imagination falls short in his endeavour. Its index vision
is pointed to a truth that exceeds the human mind and, if at all realised in his
members, would turn human life into a divine superlife. And not until this
third largest sweep of the spiritual evolution has come into its own, can Indian
civilisation be said to have discharged its mission, to have spoken its last word
and be functus officio, crowned and complete in its office of mediation between
the life of man and the spirit.” (20: 215-16)
(131)
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The Past Dealings of Indian Religion with Life —
the Application of Its Ideals to Life

“The past dealings of Indian religion with life must be judged according
to the stages of its progress; each age of its movement must be considered on
its own basis. But throughout it consistently held to two perceptions that
showed great practical wisdom and a fine spiritual tact.” (20: 216)

The Two Fundamental Perceptions

“First, it saw that the approach to the spirit cannot be sudden, simple
and immediate for all individuals or for the community of men; it must come
ordinarily or at least at first through a gradual culture, training, progress. There
must be an enlarging of the natural life accompanied by an uplifting of all its
motives; a growing hold upon it of the higher rational, psychic and ethical
powers must prepare and lead it towards a higher spiritual law. But the Indian
religious mind saw too at the same time that if its greater aim was to be fruitful
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and the character of its culture imperative, there must be throughout and at
every moment some kind of insistence on the spiritual motive. And for the
mass of men this means always some kind of religious influence. That pervasive
insistence was necessary in order that from the beginning some power of the
universal inner truth, some ray from the real reality of our existence might
cast its light or at least its sensible if subtle influence on the natural life of
man. Human life must be induced to flower, naturally in a way, but at the same
time with a wise nurturing and cultivation into its own profounder spiritual
significance. Indian culture has worked by two coordinated, mutually stimulating
and always interblended operations of which these perceptions are the principle.
First, it has laboured to lead upward and enlarge the life of the individual in
the community through a natural series of life-stages till it was ready for the
spiritual levels. But also it has striven to keep that highest aim before the mind
at every stage and throw its influence on each circumstance and action both
of man’s inner and his outer existence.” (20: 216-17)
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The Application of the First Perception — The Triple Quartette

“In the plan of its first aim it came nearer to the highest ancient culture
of mankind in other regions, but in a type and with a motive all its own. The
frame of its system was constituted by a triple quartette. Its first circle was
the synthesis and gradation of the fourfold object of life, vital desire and
hedonistic enjoyment, personal and communal interest, moral right and law,
and spiritual liberation. Its second circle was the fourfold order of society,
carefully graded and equipped with its fixed economic functions and its deeper
cultural, ethical and spiritual significances. Its third, the most original and
indeed unique of its englobing life-patterns, was the fourfold scale of the
successive stages of life, student, householder, forest recluse and free
supersocial man. This frame, these lines of a large and noble life-training
subsisted in their purity, their grand natural balance of austerity and

accommodation, their fine effectiveness during the later Vedic and heroic
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age of the civilisation: afterwards they crumbled slowly or lost their
completeness and order. But the tradition, the idea with some large effect
of its force and some figure of its lines endured throughout the whole period
of cultural vigour. However deflected it might have been from its true form
and spirit, however mutilated and complicated for the worse, there was always
left some presence of its inspiration and power. Only in the decline do we
get the slow collapse, the degraded and confused mass of conventions which
still labours to represent the ancient and noble Aryan system, but in spite of
relics of glamour and beauty, in spite of survivals of spiritual suggestion
and in spite of a residue of the old high training, is little better than a detritus
or a mass of confused relics. Still even in this degradation enough of the
original virtue has remained to ensure a remarkable remnant of the ancient
beauty, attractiveness and power of survival.” (20: 217)

(135)



(A1 )
Ap

il
| H Thursday ATTE FT, T

The Application of the Second Perception — An Endeavour
to Cast the Whole of Life into a Religious Mould

“But the turn given to the other and more direct spiritual operation of
this culture is of a still greater importance. For it is that which, always surviving,
has coloured permanently the Indian mind and life. It has remained the same
behind every change of forms and throughout all the ages of the civilisation it
has renewed its effectiveness and held its field. This second side of the cultural
effort took the form of an endeavour to cast the whole of life into a religious
mould; it multiplied means and devices which by their insistent suggestion
and opportunity and their mass of effect would help to stamp a Godward
tendency on the entire existence. Indian culture was founded on a religious
conception of life and both the individual and the community drank in at
every moment its influence. It was stamped on them by the training and turn
of the education; the entire life atmosphere, all the social surroundings were
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suffused with it; it breathed its power through the whole original form and
hieratic character of the culture. Always was felt the near idea of the spiritual
existence and its supremacy as the ideal, highest over all others; everywhere
there was the pervading pressure of the notion of the universe as a
manifestation of divine Powers and a movement full of the presence of the
Divine. Man himself was not a mere reasoning animal, but a soul in constant
relation with God and with the divine cosmic Powers. The soul’s continued
existence was a cyclic or upward progress from birth to birth; human life was
the summit of an evolution which terminated in the conscious Spirit, every
stage of that life a step in a pilgrimage. Every single action of man had its
importance of fruit whether in future lives or in the worlds beyond the material
existence.” (20: 218)
(137)
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The Practical Side of the Above Endeavour — The Perception
of the Varying Natural Capacity of Man, Adhikara

“But Indian religion was not content with the general pressure of these
conceptions, the training, the atmosphere, the stamp on the culture. Its
persistent effort was to impress the mind at every moment and in each particular
with the religious influence. And to do this more effectively by a living and
practical adaptation, not asking from anyone what was too much for him or
too little, it took as a guiding idea its perception of the varying natural capacity
of man, adhikara. It provided in its system means by which each man high or
low, wise or ignorant, exceptional or average might feel in the way suitable to
his nature and evolutionary stage the call, the pressure, the influence. Avoiding
the error of the religions that impose a single dogmatic and inflexible rule on
every man regardless of the possibilities of his nature, it tried rather to draw
him gently upward and help him to grow steadily in religious and spiritual
experience. Every part of human nature, every characteristic turn of its action
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was given a place in the system; each was suitably surrounded with the spiritual
idea and a religious influence, each provided with steps by which it might rise
towards its own spiritual possibility and significance. The highest spiritual
meaning of life was set on the summits of each evolving power of the human
nature. The intelligence was called to a supreme knowledge, the dynamic active
and creative powers pointed to openness and unity with an infinite and universal
Will, the heart and sense put in contact with a divine love and joy and beauty.
But this highest meaning was also put everywhere indicatively or in symbols
behind the whole system of living, even in its details, so that its impression
might fall in whatever degree on the life, increase in pervasion and in the end
take up the entire control. This was the aim and, if we consider the
imperfections of our nature and the difficulty of the endeavour, we can say
that it achieved an unusual measure of success. It has been said with some
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truth that for the Indian the whole of life is a religion. True of the ideal of
Indian life, it is true to a certain degree and in a certain sense in its fact and
practice. No step could be taken in the Indian’s inner or outer life without his
being reminded of a spiritual existence. Everywhere he felt the closeness or at
least saw the sign of something beyond his natural life, beyond the moment in
time, beyond his individual ego, something other than the needs and interests
of his vital and physical nature. That insistence gave its tone and turn to his
thought and action and feeling; it produced that subtler sensitiveness to the
spiritual appeal, that greater readiness to turn to the spiritual effort which are
even now distinguishing marks of the Indian temperament. Itis that readiness,
that sensitiveness which justifies us when we speak of the characteristic
spirituality of the Indian people.” (20: 218-19)
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The Application of the Idea of Adhikara, The Distinction Between
the Three Principal Types — the Tamasic, Rajasic and Sattwic

“The ancient idea of the adhikara has to be taken into careful account if
we would understand the peculiar character of Indian religion. In most other
religious systems we find a high-pitched spiritual call and a difficult and rigid
ethical standard far beyond the possibilities of man’s half-evolved, defective
and imperfect nature. This standard, this call are announced as if imperative
on all; but it is evident that only a few can give an adequate response. There is
presented to our view for all our picture of life the sharp division of two
extremes; the saint and the worldling, the religious and the irreligious, the
good and the bad, the pious and the impious, souls accepted and souls rejected,
the sheep and the goats, the saved and the damned, the believer and the infidel,
are the two categories set constantly before us. All between is a confusion, a
tug of war, an uncertain balance. This crude and summary classification is the
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foundation of the Christian system of an eternal heaven and hell; at best, the
Catholic religion humanely interposes a precarious chance hung between that
happy and this dread alternative, the chance of a painful purgatory for more
than nine tenths of the human race. Indian religion set up on its summits a
still more high-pitched spiritual call, a standard of conduct still more perfect
and absolute; but it did not go about its work with this summary and unreflecting
ignorance. All beings are to the Indian mind portions of the Divine, evolving
souls, and sure of an eventual salvation and release into the spirit. All must
feel, as the good in them grows or, more truly, the godhead in them finds
itself and becomes conscious, the ultimate touch and call of their highest self
and through that call the attraction to the Eternal and Divine. But actually in
life there are infinite differences between man and man; some are more inwardly
evolved, others are less mature, many if not most are infant souls incapable of
great steps and difficult efforts. Each needs to be dealt with according to his
nature and his soul stature. But a general distinction can be drawn between
three principal types varying in their openness to the spiritual appeal or to the
(142)
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religious influence or impulse. This distinction amounts to a gradation of
three stages in the growing human consciousness. One crude, ill-formed, still
outward, still vitally and physically minded can be led only by devices suited to
its ignorance. Another, more developed and capable of a much stronger and
deeper psycho-spiritual experience, offers a riper make of manhood gifted
with a more conscious intelligence, a larger vital or aesthetic opening, a stronger
ethical power of the nature. A third, the ripest and most developed of all, is
ready for the spiritual heights, fit to receive or to climb towards the loftiest
ultimate truth of God and of its own being and to tread the summits of
divine experience.*” (20: 220-21)

* The Tantric distinction is between the animal man, the hero man and the divine man,
pasu, vira, deva. Or we may grade the difference according to the three gunas, — first, the
tamasic or rajaso-tamasic manignorant, inert or moved only inalittlelight by small motive
forces, therajasic or sattwo-rajasic man struggling with an awakened mind and will towards
self-development or self-affirmation, and the sattwic man open in mind and heart and will
to the Light, standing at the top of the scale and ready to transcend it.
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The Endeavour to Address to the Needs of the First Type

“It was to meet the need of the first type or level that Indian religion
created that mass of suggestive ceremony and effective ritual and strict outward
rule and injunction and all that pageant of attracting and compelling symbol
with which the cult is so richly equipped or profusely decorated. These are for
the most part forming and indicative things which work upon the mind
consciently and subconsciently and prepare it for an entry into the significance
of the greater permanent things that lie behind them. And for this type too,
for its vital mind and will, is intended all in the religion that calls on man to
turn to a divine Power or powers for the just satisfaction of his desires and his
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interests, just because subject to the right and the law, the Dharma. In the
Vedic times the outward ritual sacrifice and at a later period all the religious
forms and notions that clustered visibly around the rites and imagery of temple
worship, constant festival and ceremony and daily act of outward devotion
were intended to serve this type or this soul-stage. Many of these things may
seem to the developed mind to belong to an ignorant or half awakened
religionism; but they have their concealed truth and their psychic value and are
indispensable in this stage for the development and difficult awakening of the
soul shrouded in the ignorance of material Nature.” (20: 221)
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The Endeavour to Address to the Needs of the Second Type

“The middle stage, the second type starts from these things, but gets
behind them; it is capable of understanding more cleatly and consciently the
psychic truths, the conceptions of the intelligence, the aesthetic indications,
the ethical values and all the other mediating directions which Indian religion
took care to place behind its symbols. These intermediate truths vivify the
outward forms of the system and those who can grasp them can go through
these mental indices towards things that are beyond the mind and approach
the profounder truths of the spirit. For at this stage there is already something
awake that can go inward to a more deeply psycho-religious experience. Already
the mind, heart and will have some strength to grapple with the difficulties of
the relations between the spirit and life, some urge to satisfy more luminously
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or more inwardly the rational, aesthetic and ethical nature and lead them upward
towards their own highest heights; one can begin to train mind and soul towards
a spiritual consciousness and the opening of a spiritual existence. This ascending
type of humanity claims for its use all that large and opulent middle region of
philosophic, psycho-spiritual, ethical, aesthetic and emotional religious seeking
which is the larger and more significant portion of the wealth of Indian culture.
At this stage intervene the philosophical systems, the subtle illumining debates
and inquiries of the thinkers; here are the nobler or more passionate reaches
of devotion, here are held up the higher, ampler or austerer ideals of the
Dharma; here break in the psychical suggestions and first definite urgings of
the eternal and infinite which draw men by their appeal and promise towards
the practice of Yoga.” (20: 222)
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The Attempt to Address to the Needs of the Third Type

“But these things, great as they were, were not final or supreme: they
were openings, steps of ascension towards the luminous grandeurs of spiritual
truth and its practice was kept ready and its means of attainment provided for
the third and greatest type of human being, the third loftiest stage of the
spiritual evolution. The complete light of spiritual knowledge when it emerges
from veil and compromise and goes beyond all symbols and middle
significances, the absolute and universal divine love, the beauty of the All-
beautiful, the noblest dharma of unity with all beings, universal compassion
and benevolence calm and sweet in the perfect purity of the spirit, the upsurge
of the psychical being into the spiritual unity or the spiritual ecstasy, these
divinest things were the heritage of the human being ready for divinity and
their way and call were the supreme significances of Indian religion and Yoga.
He reached by them the fruits of his perfect spiritual evolution, an identity
with the Self and Spirit, a dwelling in or with God, the divine law of his being,
a spiritual universality, communion, transcendence.” (20: 222-23)
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The Harmonisation of the Three Types — The Direct Approach

“But distinctions are lines that can always be overpassed in the infinite
complexity of man’s nature and there was no sharp and unbridgeable division,
only a gradation, since the actuality or potentiality of the three powers coexist
in all men. Both the middle and the highest significances were near and present
and pervaded the whole system, and the approaches to the highest status were
not absolutely denied to any man, in spite of certain prohibitions: but these
prohibitions broke down in practice or left a way of escape to the man who
felt the call; the call itself was a sign of election. He had only to find the way
and the guide. But even in the direct approach the principle of adhikara, differing
capacity and varying nature, svabbava, was recognised in subtle ways, which it
would be beyond my present purpose to enumerate. One may note as an
example the significant Indian idea of the ista-devara, the special name, form,
idea of the Divinity which each man may choose for worship and communion
and follow after according to the attraction in his nature and his capacity of
spiritual intelligence. And each of the forms has its outer initial associations
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and suggestions for the worshipper, its appeal to the intelligence, psychical,
aesthetic, emotional power in the nature and its highest spiritual significance
which leads through some one truth of the Godhead into the essence of
spirituality. One may note too that in the practice of Yoga the disciple has to
be led through his nature and according to his capacity and the spiritual teacher
and guide is expected to perceive and take account of the necessary gradations
and the individual need and power in his giving of help and guidance. Many
things may be objected to in the actual working of this large and flexible
system and I shall take some note of them when I have to deal with the weak
points or the pejorative side of the culture against which the hostile critic
directs with a misleading exaggeration his missiles. But the principle of it and
the main lines of the application embody a remarkable wisdom, knowledge
and careful observation of human nature and an assured insight into the things
of the spirit which none can question who has considered deeply and flexibly
these difficult matters or had any close experience of the obstacles and
potentialities of our nature in its approach to the concealed spiritual reality.”
(20: 223-24)
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The Supreme Effort of the Indian Culture: A
Linking of the General Culture of Life to the Above
Graded and Complete System of Religious Development

“This carefully graded and complex system of religious development and
spiritual evolution was linked on by a process of pervading intimate connection
to that general culture of the life of the human being and his powers which
must be the first care of every civilisation worth the name.” (20: 224)

The Linking of the Thinking Being of Man — The Shastra

“The most delicate and difficult part of this task of human development
is concerned with the thinking being of man, his mind of reason and
knowledge. No ancient culture of which we have knowledge, not even the
Greek, attached more importance to it or spent more effort on its cultivation.
The business of the ancient Rishi was not only to know God, but to know the
world and life and to reduce it by knowledge to a thing well understood and
mastered with which the reason and will of man could deal on assured lines
and on a safe basis of wise method and order. The ripe result of this effort
was the Shastra. When we speak of the Shastra nowadays, we mean too often
only the religio-social system of injunctions of the middle age made sacrosanct
by their mythical attribution to Manu, Parashara and other Vedic sages. But in
older India Shastra meant any systematised teaching and science; each
department of life, each line of activity, each subject of knowledge had its
science or Shastra. The attempt was to reduce each to a theoretical and practical
order founded on detailed observation, just generalisation, full experience,
intuitive, logical and experimental analysis and synthesis, in order to enable
man to know always with a just fruitfulness for life and to act with the security
of right knowledge. The smallest and the greatest things were examined with
equal care and attention and each provided with its art and science. The name
was given even to the highest spiritual knowledge whenever it was stated not
in a mass of intuitive experience and revelatory knowledge as in the Upanishads,
but for intellectual comprehension in system and order, — and in that sense
the Gita is able to call its profound spiritual teaching the most secret science,
guhyatamam sastram. This high scientific and philosophical spirit was carried by
the ancient Indian culture into all its activities. No Indian religion is complete
without its outward form of preparatory practice, its supporting philosophy
and its Yoga or system of inward practice or art of spiritual living: most even
of what seems irrational in it to a first glance, has its philosophical turn and
significance. Itis this complete understanding and philosophical character which
has given religion in India its durable security and immense vitality and enabled
it to resist the acid dissolvent power of modern sceptical inquiry; whatever is
ill-founded in experience and reason, that power can dissolve, but not the

heart and mind of these great teachings. But what we have more especially to
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observe is that while Indian culture made a distinction between the lower and
the higher learning, the knowledge of things and the knowledge of self, it did
not puta gulf between them like some religions, but considered the knowledge
of the world and things as a preparatory and a leading up to the knowledge of
Self and God. All Shastra was put under the sanction of the names of the
Rishis, who were in the beginning the teachers not only of spiritual truth and
philosophy, — and we may note that all Indian philosophy, even the logic of
Nyaya and the atomic theory of the Vaisheshikas, has for its highest crowning
note and eventual object spiritual knowledge and liberation, — but of the arts,
the social, political and military, the physical and psychic sciences, and every
instructor was in his degree respected as a guru or acdarya, a guide or preceptor
of the human spirit. All knowledge was woven into one and led up by degrees
to the one highest knowledge.” (20: 224-25)

The Culture and The Ordering Nature of Man — The Dharma

“The whole right practice of life founded on this knowledge was in the
view of Indian culture a Dharma, a living according to a just understanding
and right view of self-culture, of the knowledge of things and life and of
action in that knowledge. Thus each man and class and kind and species and
each activity of soul, mind, life, body has its dharma. But the largest or at least
most vitally important part of the Dharma was held to be the culture and
ordering of the ethical nature of man. The ethical aspect of life, contrary to
the amazingly ignorant observation of a certain type of critics, attracted a
quite enormous amount of attention, occupied the greater part of Indian
thought and writing not devoted to the things of pure knowledge and of the
spirit and was so far pushed that there is no ethical formation or ideal which
does not reach in it its highest conception and a certain divine absolutism of
ideal practice. Indian thought took for granted, — though there are some
remarkable speculations to the contrary, — the ethical nature of man and the
ethical law of the world. It considered that man was justified in satistying his
desires, since that is necessary for the satisfaction and expansion of life, but
not in obeying the dictates of desire as the law of his being; for in all things
there is a greater law, each has not only its side of interest and desire, but its
dharma or rule of right practice, satisfaction, expansion, regulation. The
Dharma, then, fixed by the wise in the Shastra is the right thing to observe, the
true rule of action. First in the web of Dharma comes the social law; for
man’s life is only initially for his vital, personal, individual self, but much more
imperatively for the community, though most imperatively of all for the greatest
Self one in himself and in all beings, for God, for the Spirit. Therefore first
the individual must subordinate himself to the communal self, though by no
means bound altogether to efface himself in it as the extremists of the
communal idea imagine. He must live according to the law of his nature
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harmonised with the law of his social type and class, for the nation and in a
higher reach of his being — this was greatly stressed by the Buddhists — for
humanity. Thus living and acting he could learn to transcend the social scale
of the Dharma, practise without injuring the basis of life the ideal scale and
finally grow into the liberty of the spirit, when rule and duty were not binding
because he would then move and act in a highest free and immortal dharma
of the divine nature. All these aspects of the Dharma were closely linked up
together in a progressive unity. Thus, for an example, each of the four orders
had its own social function and ethics, but also an ideal rule for the growth of
the pure ethical being, and every man by observing his dharma and turning his
action Godwards could grow out of it into the spiritual freedom. But behind
all dharma and ethics was put, not only as a safeguard but as a light, a religious
sanction, a reminder of the continuity of life and of man’s long pilgrimage
through many births, a reminder of the Gods and planes beyond and of the
Divine, and above it all the vision of a last stage of perfect comprehension
and unity and of divine transcendence.” (20: 225-27)

The Linking of the Aesthetic and the Hedonistic Being of Man

“The system of Indian ethics liberalised by the catholicity of the ancient
mind did not ban or violently discourage the aesthetic or even the hedonistic
being of man in spite of a growing ascetic tendency and a certain high austerity
of the summits. The aesthetic satisfactions of all kinds and all grades were an
important part of the culture. Poetry, the drama, song, dance, music, the greater
and lesser arts were placed under the sanction of the Rishis and were made
instruments of the spirit’s culture. A just theory held them to be initially the
means of a pure aesthetic satisfaction and each was founded on its own basic
rule and law, but on that basis and with a perfect fidelity to it still raised up to
minister to the intellectual, ethical and religious development of the being. It
is notable that the two vast Indian epics have been considered as much as
Dharmashastras as great historico-mythic epic narratives, #basas. They are,
that is to say, noble, vivid and puissant pictures of life, but they utter and
breathe throughout their course the law and ideal of a great and high ethical
and religious spirit in life and aim in their highest intention at the idea of the
Divine and the way of the mounting soul in the action of the world. Indian
painting, sculpture and architecture did not refuse service to the aesthetic
satisfaction and interpretation of the social, civic and individual life of the
human being; these things, as all evidences show, played a great part in their
motives of creation, but still their highest work was reserved for the greatest
spiritual side of the culture, and throughout we see them seized and suffused
with the brooding stress of the Indian mind on the soul, the Godhead, the
spiritual, the Infinite. And we have to note too that the aesthetic and hedonistic
being was made not only an aid to religion and spirituality and liberally used
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for that purpose, but even one of the main gates of man’s approach to the
Spirit. The Vaishnava religion especially is a religion of love and beauty and of
the satisfaction of the whole delight-soul of man in God and even the desires
and images of the sensuous life were turned by its vision into figures of a
divine soul-experience. Few religions have gone so far as this immense
catholicity or carried the whole nature so high in its large, puissant and many-
sided approach to the spiritual and the infinite.” (20: 227-28)

The Linking of the Most Outward Vital Life of Man — The
Ordinary Dynamic, Political, Economic and Social Being

“Finally, there is the most outwardly vital life of man, his ordinary
dynamic, political, economical and social being. This too Indian culture took
strenuously in hand and subjected its whole body to the pressure of its own
ideals and conceptions. Its method was to build up great shastras of social
living, duty and enjoyment, military and political rule and conduct and
economical well-being. These were directed on one side to success, expansion,
opulence and the right art and relation of these activities, but on those motives,
demanded by the very nature of the vital man and his action, was imposed the
law of the Dharma, a stringent social and ethical ideal and rule — thus the
whole life of the king as the head of power and responsibility was regulated
by it in its every hour and function, — and the constant reminder of religious
duty. In latter times a Machiavellian principle of statecraft, that which has
been always and is still pursued by governments and diplomats, encroached
on this nobler system, but in the best age of Indian thought this depravation
was condemned as a temporarily effective, but lesser, ignoble and inferior way
of policy. The great rule of the culture was that the higher a man’s position
and power, the larger the scope of his function and influence of his acts and
example, the greater should be the call on him of the Dharma. The whole law
and custom of society was placed under the sanction of the Rishis and the
gods, protected from the violence of the great and powerful, given a socio-
religious character and the king himself charged to live and rule as the guardian
and servant of the Dharma with only an executive power over the community
which was valid so long as he observed with fidelity the Law. And as this vital
aspect of life is the one which most easily draws us outward and away from
the inner self and the diviner aim of living, it was the most strenuously linked
up at every point with the religious idea in the way the vital man can best
understand, in the Vedic times by the constant reminder of the sacrifice behind
every social and civic act, at a later period by religious rites, ceremonies, worship,
the calling in of the gods, the insistence on the subsequent results or a
supraterrestrial aim of works. So great was this preoccupation, that while in
the spiritual and intellectual and other spheres a considerable or a complete
liberty was allowed to speculation, action, creation, here the tendency was to
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impose a rigorous law and authority, a tendency which in the end became
greatly exaggerated and prevented the expansion of the society into new forms
more suitable for the need of the spirit of the age, the Yugadharma. A door
of liberty was opened to the community by the provision of an automatic
permission to change custom and to the individual in the adoption of the
religious life with its own higher discipline or freedom outside the ordinary
social weft of binding rule and injunction. A rigid observation and discipline
of the social law, a larger nobler discipline and freer self-culture of the ideal
side of the Dharma, a wide freedom of the religious and spiritual life became
the three powers of the system. The steps of the expanding human spirit
mounted through these powers to its perfection.

Thus the whole general character of the application of Indian ideals to
life became throughout of this one texture, the constant, subtly graded, subtly
harmonised preparation of the soul of man for its spiritual being. First, the
regulated satisfaction of the primary natural being of man subjected to the
law of the Dharma and the ethical idea and besieged at every moment by the
suggestions of religion, a religion at first appealing to his more outward
undeveloped mind, but in each of its outward symbols and circumstances
opening to a profounder significance, armed with the indication of a
profoundest spiritual and ideal meaning as its justification. Then, the higher
steps of the developed reason and psychical, ethical and aesthetic powers closely
interwoven and raised by a similar opening beyond themselves to their own
heights of spiritual direction and potentiality. Finally, each of these growing
powers in man was made on its own line of approach a gateway into his divine
and spiritual being. Thus we may observe that there was created a Yoga of
knowledge for the self-exceeding of the thinking intellectual man, a Yoga of
works for the self-exceeding of the active, dynamic and ethical man, a Yoga of
love and bhakti for the self-exceeding of the emotional, aesthetic, hedonistic
man, by which each arrived to perfection through a self-ward, spiritual, God-
ward direction of his own special power, as too a Yoga of self-exceeding
through the power of the psychical being and even through the power of the
life in the body, — Yogas which could be practised in separation or with some
kind of synthesis. But all these ways of self-exceeding led to a highest self-
becoming To become one with universal being and all existences, one with
the self and spirit, united with God completed the human evolution, built the
final step of man’s self-culture.” (20: 228-30)
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The Greatness of the Principle and the
Essential Intention of Indian Culture

“...the principle, the essential intention of Indian culture was
extraordinarily high, ambitious and noble, the highest indeed that the human
spirit can conceive. For what can be a greater idea of life than that which
makes it a development of the spirit in man to its most vast, secret and high
possibilities, — a culture that conceives of life as a movement of the Eternal in
time, of the universal in the individual, of the infinite in the finite, of the
Divine in man, or holds that man can become not only conscious of the
eternal and the infinite, but live in its power and universalise, spiritualise and
divinise himself by self-knowledge? What greater aim can be for the life of
man than to grow by an inner and outer experience till he can live in God,
realise his spirit, become divine in knowledge, in will and in the joy of his
highest existence? And thatis the whole sense of the striving of Indian culture.
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Itis easy to say that these ideas are fantastic, chimerical and impracticable,
that there is no spirit and no eternal and nothing divine, and man would do
much better not to dabble in religion and philosophy, but rather make the best
he can of the ephemeral littleness of his life and body. That is a negation
natural enough to the vital and physical mind, but it rests on the assumption
that man can only be what he is at the moment, and there is nothing greater in
him which it is his business to evolve; such a negation has no enduring value.
The whole aim of a great culture is to lift man up to something which at first
he is not, to lead him to knowledge though he starts from an unfathomable
ignorance, to teach him to live by his reason, though actually he lives much
more by his unreason, by the law of good and unity, though he is now full of
evil and discord, by a law of beauty and harmony though his actual life is a
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repulsive muddle of ugliness and jarring barbarisms, by some high law of his
spirit, though at present he is egoistic, material, unspiritual, engrossed by the
needs and desires of his physical being. If a civilisation has not any of these
aims, it can hardly at all be said to have a culture and certainly in no sense a
great and noble culture. But the last of these aims, as conceived by ancient
India, is the highest of all because it includes and surpasses all the others. To
have made this attempt is to have ennobled the life of the race; to have failed
in it is better than if it had never at all been attempted; to have achieved even
a partial success is a great contribution to the future possibilities of the human
being” (20: 231-32)
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The Past Record of the Greatness of India and Its Culture

“To say that there has been no great or vivid activity of life in India, that
she has had no great personalities with the mythical exception of Buddha and
the other pale exception of Asoka, that she has never shown any will-power
and never done any great thing, is so contrary to all the facts of history that
only a devil’s advocate in search of a case could advance it at all or put it with
that crude vehemence. India has lived and lived greatly, whatever judgment
one may pass on her ideas and institutions. What is meant after all by life and
when is it that we most fully and greatly live? Life is surely nothing but the
creation and active self-expression of man’s spirit, powers, capacities, his will
to be and think and create and love and do and achieve....

The ancient and mediaeval life of India was not wanting in any of the
things that make up the vivid interesting activity of human existence. On the
contrary, it was extraordinarily full of colour and interest....

In what field indeed has not India attempted, achieved, created, and in
all on a large scale and yet with much attention to completeness of detail? Of
her spiritual and philosophic achievement there can be no real question. They
stand there as the Himalayas stand upon the earth in the phrase of Kalidasa,
pribivya iva manadandah, “as if earth’s measuring rod,” mediating still between
earth and heaven, measuring the finite, casting their plummet far into the
infinite, plunging their extremities into the upper and lower seas of the
superconscient and the subliminal, the spiritual and the natural being. But if
her philosophies, her religious disciplines, her long list of great spiritual
personalities, thinkers, founders, saints are her greatest glory, as was natural to
her temperament and governing idea, they are by no means her sole glories,
nor are the others dwarfed by their eminence. It is now proved that in science
she went farther than any country before the modern era, and even Europe
owes the beginning of her physical science to India as much as to Greece,
although not directly but through the medium of the Arabs. And, even if she
had only gone as far, that would have been sufficient proof of a strong
intellectual life in an ancient culture. Especially in mathematics, astronomy
and chemistry, the chief elements of ancient science, she discovered and
formulated much and well and anticipated by force of reasoning or experiment
some of the scientific ideas and discoveries which Europe first arrived at much
later, but was able to base more firmly by her new and completer method. She
was well-equipped in surgery and her system of medicine survives to this day
and has still its value, though it declined intermediately in knowledge and is
only now recovering its vitality.

In literature, in the life of the mind, she lived and built greatly. Not only
has she the Vedas, Upanishads and Gita, not to speak of less supreme but still
powerful or beautiful work in that field, unequalled monuments of religious
and philosophic poetry, a kind in which Europe has never been able to do
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anything much of any great value, but that vast national structure, the
Mahabharata, gathering into its cycle the poetic literature and expressing so
completely the life of a long formative age, that it is said of it in a popular
saying which has the justice if also the exaggeration of a too apt epigram,
“What is notin this Bharata, is not in Bharatavarsha (India),” and the Ramayana,
the greatest and most remarkable poem of its kind, that most sublime and
beautiful epic of ethical idealism and a heroic semi-divine human life, and the
marvellous richness, fullness and colour of the poetry and romance of highly
cultured thought, sensuous enjoyment, imagination, action and adventure which
makes up the romantic literature of her classical epoch. Nor did this long
continuous vigour of creation cease with the loss of vitality by the Sanskrit
tongue, but was paralleled and carried on in a mass of great or of beautiful
work in her other languages, in Pali first and Prakrit, much unfortunately lost,
and Tamil, afterwards in Hindi, Bengali, Marathi and other tongues. The long
tradition of her architecture, sculpture and painting speaks for itself, even in
what survives after all the ruin of stormy centuries: whatever judgment may
be formed of it by the narrower school of Western aesthetics, —and at least its
fineness of execution and workmanship cannot be denied, nor the power
with which it renders the Indian mind, — it testifies at least to a continuous

creative activity. And creation is proof of life and great creation of greatness
of life.

But these things are, it may be said, the things of the mind, and the
intellect, imagination and aesthetic mind of India may have been creatively
active, but yet her outward life depressed, dull, poor, gloomy with the hues of
asceticism, void of willpower and personality, ineffective, null. That would be
a hard proposition to swallow; for literature, art and science do not flourish in
avoid of life. But here too what are the facts? India has not only had the long
roll of her great saints, sages, thinkers, religious founders, poets, creators,
scientists, scholars, legists; she has had her great rulers, administrators, soldiers,
conquerors, heroes, men with the strong active will, the mind that plans and
the seeing force that builds. She has warred and ruled, traded and colonised
and spread her civilisation, built polities and organised communities and
societies, done all that makes the outward activity of great peoples. A nation
tends to throw out its most vivid types in that line of action which is most
congenial to its temperament and expressive of its leading idea, and it is the
great saints and religious personalities that stand at the head in India and
present the most striking and continuous roll-call of greatness, just as Rome
lived most in her warriors and statesmen and rulers. The Rishi in ancient India
was the outstanding figure with the hero just behind, while in later times the
most striking feature is the long uninterrupted chain from Buddha and Mahavira
to Ramanuja, Chaitanya, Nanak, Ramdas and Tukaram and beyond them to
Ramakrishna and Vivekananda and Dayananda. But there have been also the
remarkable achievements of statesmen and rulers, from the first dawn of
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ascertainable history which comes in with the striking figures of Chandragupta,
Chanakya, Asoka, the Gupta emperors and goes down through the multitude
of famous Hindu and Mahomedan figures of the middle age to quite modern
times. In ancient India there was the life of republics, oligarchies, democracies,
small kingdoms of which no detail of history now survives, afterwards the
long effort at empire-building, the colonisation of Ceylon and the Archipelago,
the vivid struggles that attended the rise and decline of the Pathan and Mogul
dynasties, the Hindu struggle for survival in the south, the wonderful record
of Rajput heroism and the great upheaval of national life in Maharashtra
penetrating to the lowest strata of society, the remarkable episode of the Sikh
Khalsa. An adequate picture of that outward life still remains to be given;
once given it would be the end of many fictions. All this mass of action was
not accomplished by men without mind and will and vital force, by pale shadows
of humanity in whom the vigorous manhood had been crushed out under the
burden of a gloomy and all-effacing asceticism, nor does it look like the sign
of a metaphysically minded people of dreamers averse to life and action. It
was not men of straw or lifeless and will-less dummies or thin-blooded
dreamers who thus acted, planned, conquered, built great systems of
administration, founded kingdoms and empires, figured as great patrons of
poetry and art and architecture or, later, resisted heroically imperial power and
fought for the freedom of clan or people. Nor was it a nation devoid of life
which maintained its existence and culture and still lived on and broke out
constantly into new revivals under the ever increasing stress of continuously
adverse circumstances. The modern Indian revival, religious, cultural, political,
called now sometimes a renaissance, which so troubles and grieves the minds
of her critics, is only a repetition under altered circumstances, in an adapted
form, in a greater though as yet less vivid mass of movement, of a phenomenon
which has constantly repeated itself throughout a millennium of Indian history.

And it must be remembered that by virtue of its culture and its system
the whole nation shared in the common life. In all countries in the past the
mass has indeed lived with a less active and vivid force than the few, — sometimes
with the mere elements of life, not with even any beginning of finished richness,
— nor has modern civilisation yet got rid of this disparity, though it has opened
the advantages or at least the initial opportunities of a first-hand life and thought
and knowledge to a greater number. But in ancient India, though the higher
classes led and had the lion’s share of the force and wealth of life, the people
too lived and until much later times intensely though on a lesser scale and with
a more diffused and less concentrated force. Their religious life was more
intense than that of any other country; they drank in with remarkable facility
the thoughts of the philosophers and the influence of the saints; they heard
and followed Buddha and the many who came after him; they were taught by
the Sannyasins and sang the songs of the Bhaktas and Bauls and thus possessed

some of the most delicate and beautiful poetical literature ever produced; they
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contributed many of the greatest names in our religion, and from the outcastes
themselves came saints revered by the whole community. In ancient Hindu
times they had their share of political life and power; they were the people, the
visah of the Veda, of whom the kings were the leaders and from them as well
as from the sacred or princely families were born the Rishis; they held their
villages as little self-administered republics; in the time of the great kingdoms
and empires they sat in the municipalities and urban councils and the bulk of
the typical royal Council described in the books of political science was
composed of commoners, Vaishyas, and not of Brahmin Pundits and Kshatriya
nobles; for a long time they could impose their will on their kings, without the
need of a long struggle, by a single demonstration of their displeasure. So
long as Hindu kingdoms existed, something of all this survived, and even the
entrance into India of central Asian forms of absolutist despotism, never an
indigenous Indian growth, left some remnant of the old edifice still in being,
The people had their share too in art and poetry, their means by which the
essence of Indian culture was disseminated through the mass, a system of
elementary education in addition to the great universities of ancient times, a
type of popular dramatic representation which was in some parts of the country
alive even yesterday; they gave India her artists and architects and many of the
famous poets in the popular tongues; they preserved by the force of their
long past culture an innate aesthetic sense and faculty of which the work of
Indian craftsmen remained a constant and striking evidence until it was
destroyed or degraded by the vulgarisation and loss of aesthetic sense and
beauty which has been one of the results of modern civilisation. Nor was the
life of India ascetic, gloomy or sad, as the too logical mind of the critic would
have it be. The outward form is more quiet than in other countries, there is a
certain gravity and reserve before strangers which deceives the foreign observer,
and in recent times asceticism and poverty and an increase of puritanic tendency
had their effect, but the life portrayed in the literature of the country is glad
and vivid, and even now despite certain varieties of temperament and many
forces making for depression laughter, humour, an unobtrusive elasticity and
equanimity in the vicissitudes of life are very marked features of the Indian
character.

The whole theory of a want of life and will and activity in the Indian
people as a result of their culture is then a myth.” (20: 242-49)
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The European Art

“All great artistic work proceeds from an act of intuition, not really an
intellectual idea or a splendid imagination, — these are only mental translations,
— but a direct intuition of some truth of life or being, some significant form
of that truth, some development of it in the mind of man. And so far there is
no difference between great European and great Indian work. Where then
begins the immense divergence? Itis there in everything else, in the object and
field of the intuitive vision, in the method of working out the sight or
suggestion, in the part taken in the rendering by the external form and technique,
in the whole way of the rendering to the human mind, even in the centre of
our being to which the work appeals. The European artist gets his intuition by

(163)



MNMawr )
~( May

| 19 Thursday 3T Y[, TG

a suggestion from an appearance in life and Nature or, if it starts from
something in his own soul, relates it at once to an external support. He brings
down that intuition into his normal mind and sets the intellectual idea and the
imagination in the intelligence to clothe it with a mental stuff which will render
its form to the moved reason, emotion, aesthesis. Then he missions his eye
and hand to execute it in terms which start from a colourable “imitation” of
life and Nature — and in ordinary hands too often end there — to get at an
interpretation that really changes it into the image of something not outward
in our own being or in universal being which was the real thing seen. And to
that in looking at the work we have to get back through colour and line and
disposition or whatever else may be part of the external means, to their mental
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suggestions and through them to the soul of the whole matter. The appeal is
not direct to the eye of the deepest self and spirit within, but to the outward
soul by a strong awakening of the sensuous, the vital, the emotional, the
intellectual and imaginative being, and of the spiritual we get as much or as
little as can suit itself to and express itself through the outward man. Life,
action, passion, emotion, idea, Nature seen for their own sake and for an
aesthetic delight in them, these are the object and field of this creative intuition.
The something more which the Indian mind knows to be behind these things
looks out, if at all, from behind many veils. The direct and unveiled presence
of the Infinite and its godheads is not evoked or thought necessary to the
greater greatness and the highest perfection.” (20: 266-67)
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The Ancient Indian Art

“The theory of ancient Indian art at its greatest — and the greatest gives
its character to the rest and throws on it something of its stamp and influence
— is of another kind. Its highest business is to disclose something of the Self,
the Infinite, the Divine to the regard of the soul, the Self through its
expressions, the Infinite through its living finite symbols, the Divine through
his powers. Or the Godheads are to be revealed, luminously interpreted or in
some way suggested to the soul’s understanding or to its devotion or at the
very least to a spiritually or religiously aesthetic emotion. When this hieratic
art comes down from these altitudes to the intermediate worlds behind ours,
to the lesser godheads or genii, it still carries into them some power or some
hint from above. And when it comes quite down to the material world and the
life of man and the things of external Nature, it does not altogether get rid of
the greater vision, the hieratic stamp, the spiritual seeing, and in most good
work — except in moments of relaxation and a humorous or vivid play with
the obvious — there is always something more in which the seeing presentation
of life floats as in an immaterial atmosphere. Life is seen in the self or in some
suggestion of the infinite or of something beyond or there is at least a touch
and influence of these which helps to shape the presentation. It is not that all
Indian work realises this ideal; there is plenty no doubt that falls short, is
lowered, ineffective or even debased, but it is the best and the most characteristic
influence and execution which gives its tone to an art and by which we must
judge. Indian art in fact is identical in its spiritual aim and principle with the
rest of Indian culture.

A seeing in the self accordingly becomes the characteristic method of
the Indian artist and it is directly enjoined on him by the canon. He has to see
first in his spiritual being the truth of the thing he must express and to create
its form in his intuitive mind; he is not bound to look out first on outward life
and Nature for his model, his authority, his rule, his teacher or his fountain of
suggestions. Why should he when it is something quite inward he has to bring
out into expression? It is not an idea in the intellect, a mental imagination, an
outward emotion on which he has to depend for his stimulants, but an idea,
image, emotion of the spirit, and the mental equivalents are subordinate things
for help in the transmission and give only a part of the colouring and the
shape. A material form, colour, line and design are his physical means of the
expression, but in using them he is not bound to an imitation of Nature, but
has to make the form and all else significant of his vision, and if that can only
be done or can best be done by some modification, some pose, some touch or
symbolic variation which is not found in physical Nature, he is at perfect liberty
to use it, since truth to his vision, the unity of the thing he is seeing and
expressing is his only business. The line, colour and the rest are not his first,
but his last preoccupation, because they have to carry on them a world of
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things which have already taken spiritual form in his mind. He has not for
instance to re-create for us the human face and body of the Buddha or some
one passion or incident of his life, but to reveal the calm of Nirvana through
a figure of the Buddha, and every detail and accessory must be turned into a
means or an aid of his purpose. And even when it is some human passion or
incident he has to portray, it is not usually that alone, but also or more something
else in the soul to which it points or from which it starts or some power
behind the action that has to enter into the spirit of his design and is often
really the main thing. And through the eye that looks on his work he has to
appeal not merely to an excitement of the outward soul, but to the inner self,
antaratman. One may well say that beyond the ordinary cultivation of the
aesthetic instinct necessary to all artistic appreciation there is a spiritual insight
or culture needed if we are to enter into the whole meaning of Indian artistic
(167)
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creation, otherwise we get only at the surface external things or at the most at
things only just below the surface. It is an intuitive and spiritual art and must
be seen with the intuitive and spiritual eye.

This is the distinctive character of Indian art and to ignore it is to fall
into total incomprehension or into much misunderstanding. Indian
architecture, painting, sculpture are not only intimately one in inspiration
with the central things in Indian philosophy, religion, Yoga, culture, but a
specially intense expression of their significance. There is much in the
literature which can be well enough appreciated without any very deep entry
into these things, but it is comparatively a very small part of what is left of
the other arts, Hindu or Buddhistic, of which this can be said. They have
been very largely a hieratic aesthetic script of India’s spiritual, contemplative
and religious experience. (20: 267-69)
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The Eastern Vis-a-Vis the Western Art

“ARCHITECTURE, sculpture and painting, because they are the three
great arts which appeal to the spirit through the eye, are those too in which the
sensible and the invisible meet with the strongest emphasis on themselves and
yet the greatest necessity of each other. The form with its insistent masses,
proportions, lines, colours, can here only justify them by their service for the
something intangible it has to express; the spirit needs all the possible help of
the material body to interpret itself to itself through the eye, yet asks of it that
it shall be as transparent a veil as possible of its own greater significance. The
art of the East and the art of the West — each in its characteristic or mean, for
there are always exceptions, — deal with the problem of these two intetlocking
powers in a quite different way. The Western mind is arrested and attracted by
the form, lingers on it and cannot get away from its charm, loves it for its own
beauty, rests on the emotional, intellectual, aesthetic suggestions that arise
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directly from its most visible language, confines the soul in the body; it might
almost be said that for this mind form creates the spirit, the spirit depends for
its existence and for everything it has to say on the form. The Indian attitude
to the matter is at the opposite pole to this view. For the Indian mind form
does not exist except as a creation of the spirit and draws all its meaning and
value from the spirit. Every line, arrangement of mass, colour, shape, posture,
every physical suggestion, however many, crowded, opulent they may be, is
first and last a suggestion, a hint, very often a symbol which is in its main
function a support for a spiritual emotion, idea, image that again goes beyond
itself to the less definable, but more powerfully sensible reality of the spirit
which has excited these movements in the aesthetic mind and passed through
them into significant shapes.” (20: 270)
(170)
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The Proper Way of Looking at Indian Art

“This characteristic attitude of the Indian reflective and creative mind
necessitates in our view of its creations an effort to get beyond at once to the
inner spirit of the reality it expresses and see from it and not from outside.
And in fact to start from the physical details and their synthesis appeats to me
quite the wrong way to look at an Indian work of art. The orthodox style of
Western criticism seems to be to dwell scrutinisingly on the technique, on
form, on the obvious story of the form, and then pass to some appreciation
of beautiful or impressive emotion and idea. It is only in some deeper and
more sensitive minds that we get beyond that depth into profounder things. A
criticism of that kind applied to Indian art leaves it barren or poor of
significance. Here the only right way is to get at once through a total intuitive
or revelatory impression or by some meditative dwelling on the whole, dbyana
in the technical Indian term, to the spiritual meaning and atmosphere, make
ourselves one with that as completely as possible, and then only the helpful
meaning and value of all the rest comes out with a complete and revealing
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force. For here it is the spirit that carries the form, while in most Western art
it is the form that carries whatever there may be of spirit. The striking phrase
of Epictetus recurs to the mind in which he describes man as a little soul
carrying a corpse, psucharion ¢i bastazon nekron. The more ordinary Western
outlook is upon animate matter carrying in its life a modicum of soul. But the
seeing of the Indian mind and of Indian art is that of a great, a limitless self
and spirit, maban atma, which carries to us in the sea of its presence a living
shape of itself, small in comparison to its own infinity, but yet sufficient by the
power that informs this symbol to support some aspect of that infinite’s self-
expression. It is therefore essential that we should look here not solely with
the physical eye informed by the reason and the aesthetic imagination, but
make the physical seeing a passage to the opening of the inner spiritual eye
and a moved communion in the soul. A great oriental work of art does not
easily reveal its secret to one who comes to it solely in a mood of aesthetic
curiosity or with a considering critical objective mind, still less as the cultivated
(172)
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and interested tourist passing among strange and foreign things; but it has to
be seen in loneliness, in the solitude of one’s self, in moments when one is
capable of long and deep meditation and as little weighted as possible with the
conventions of material life. That is why the Japanese with their fine sense in
these things, — a sense which modern Europe with her assault of crowded art
galleries and over-pictured walls seems to have quite lost, though perhaps 1
am wrong, and those are the right conditions for display of European art, —
have put their temples and their Buddhas as often as possible away on
mountains and in distant or secluded scenes of Nature and avoid living with
great paintings in the crude hours of daily life, but keep them by preference in
such a way that their undisputed suggestion can sink into the mind in its finer
moments or apart where they can go and look at them in a treasured secrecy
when the soul is at leisure from life. That is an indication of the utmost value
pointing to the nature of the appeal made by Eastern art and the right way and
mood for looking at its creations.” (20: 271-72)
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The Proper Way of Approaching Indian
Architecture and the Basic Inability of the
Western Mentality in Understanding its True Message

“Indian architecture especially demands this kind of inner study and
this spiritual self-identification with its deepest meaning and will not otherwise
reveal itself to us. The secular buildings of ancient India, her palaces and
places of assembly and civic edifices have not outlived the ravage of time;
what remains to us is mostly something of the great mountain and cave temples,
something too of the temples of her ancient cities of the plains, and for the
rest we have the fanes and shrines of her later times, whether situated in
temple cities and places of pilgrimage like Srirangam and Rameshwaram or in
her great once regal towns like Madura, when the temple was the centre of
life. It is then the most hieratic side of a hieratic art that remains to us. These
sacred buildings are the signs, the architectural self-expression of an ancient
spiritual and religious culture. Ignore the spiritual suggestion, the religious
significance, the meaning of the symbols and indications, look only with the
rational and secular aesthetic mind, and it is vain to expect that we shall get to
any true and discerning appreciation of this art. And it has to be remembered
too that the religious spirit here is something quite different from the sense of
European religions; and even mediaeval Christianity, especially as now looked
at by the modern European mind which has gone through the two great crises
of the Renascence and recent secularism, will not in spite of its oriental origin
and affinities be of much real help. To bring in into the artistic look on an
Indian temple occidental memories or a comparison with Greek Parthenon or
Italian church or Duomo or Campanile or even the great Gothic cathedrals of
mediaeval France, though these have in them something much nearer to the
Indian mentality, is to intrude a fatally foreign and disturbing element or
standard in the mind. But this consciously or else subconsciously is what almost
every European mind does to a greater or less degree, — and it is here a
pernicious immixture, for it subjects the work of a vision that saw the
immeasurable to the tests of an eye that dwells only on measure.

Indian sacred architecture of whatever date, style or dedication goes
back to something timelessly ancient and now outside India almost wholly
lost, something which belongs to the past, and yet it goes forward too, though
this the rationalistic mind will not easily admit, to something which will return
upon us and is already beginning to return, something which belongs to the
future. An Indian temple, to whatever godhead it may be built, is in its inmost
reality an altar raised to the divine Self, a house of the Cosmic Spirit, an appeal
and aspiration to the Infinite. As that and in the light of that seeing and
conception it must in the first place be understood, and everything else must
be seen in that setting and that light, and then only can there be any real
understanding. No artistic eye however alert and sensible and no aesthetic
mind however full and sensitive can arrive at that understanding, if itis attached
to a Hellenised conception of rational beauty or shuts itself up in a materialised
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or intellectual interpretation and fails to open itself to the great things here
meant by a kindred close response to some touch of the cosmic consciousness,
some revelation of the greater spiritual self, some suggestion of the Infinite.
These things, the spiritual self, the cosmic spirit, the Infinite, are not rational,
but suprarational, eternal presences, but to the intellect only words, and visible,
sensible, near only to an intuition and revelation in our inmost selves. An art
which starts from them as a first conception can only give us what it has to
give, their touch, their nearness, their self-disclosure, through some responding
intuition and revelation in us, in our own soul, our own self. It is this which
one must come to it to find and not demand from it the satisfaction of some
quite other seeking or some very different turn of imagination and more limited
superficial significance.

This is the first truth of Indian architecture and its significance which
demands emphasis and it leads at once to the answer to certain very common
misapprehensions and objections. All art reposes on some unity and all its
details, whether few and sparing or lavish and crowded and full, must go back
to that unity and help its significance; otherwise it is not art. Now we find our
Western critic telling us with an assurance which would be stupefying if one
did not see how naturally it arose, that in Indian architecture there is no unity,
which is as much as to say that there is here no great art at all, but only a skill
in the execution of crowded and unrelated details. We are told even by otherwise
sympathetic judges that there is an overloading of ornament and detail which,
however beautiful or splendid in itself, stands in the way of unity, an attempt
to load every rift with ore, an absence of calm, no unfilled spaces, no relief to
the eye. Mr. Archer as usual carries up the adverse criticism to its extreme
clamorous top notes; his heavily shotted phrases are all a continuous insistence
on this one theme. The great temples of the South of India are, he allows,
marvels of massive construction. He seems by the way to have a rooted
objection to massiveness in architecture or great massed effects in sculpture,
regardless of their appropriateness or need, although he admits them in
literature. Still this much there is and with it a sort of titanic impressiveness,
but of unity, clarity, nobility there is no trace. This observation seems to my
judgment sufficiently contradictory, since I do not understand how there can
be a marvel of construction, whether light or massive, without any unity, —
but here is not even, it seems, a trace of it— or a mighty impressiveness without
any greatness or nobility whatever, even allowing this to be a Titanic and not
an Olympian nobleness. He tells us that everything is ponderous, everything
here overwrought and the most prominent features swarming, writhing with
contorted semi-human figures are as senseless as anything in architecture. How,
one might ask, does he know that they are senseless, when he practically admits
that he has made no attempt to find what is their sense, but has simply assumed
from the self-satisfied sufficiency of his own admitted ignorance and failure
to understand that there cannot be any meaning? And the whole thing he
characterises as a monstrosity built by Rakshasas, ogres, demons, a gigantesque
barbarism. The northern buildings find a little less disfavour in his eyes, but
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the difference in the end is small or none. There is the same ponderousness,
absence of lightness and grace, an even greater profusion of incised ornament;
these too are barbaric creations. Alone the Mahomedan architecture, called
Indo-Saracenic, is exempted from this otherwise universal condemnation.

Itis a little surprising after all, however natural the first blindness here, that
even assailants of this extreme kind, since they must certainly know that there
can be no art, no effective construction without unity, should not have paused
even once to ask themselves whether after all there must not be here some
principle of oneness which they had missed because they came with alien
conceptions and looked at things from the wrong end, and before pronouncing
this magisterial judgment should not have had patience to wait in a more detached
and receptive way upon the thing under their eye and seen whether then some
secret of unity did not emerge. But it is the more sympathetic and less violent
critic who deserves a direct answer. Now it may readily be admitted that the
failure to see at once the unity of this architecture is perfectly natural to a European
eye, because unity in the sense demanded by the Western conception, the Greek
unity gained by much suppression and a sparing use of detail and circumstance
or even the Gothic unity got by casting everything into the mould of a single
spiritual aspiration, is not there. And the greater unity that really is there can
never be arrived at at all, if the eye begins and ends by dwelling on form and
detail and ornament, because it will then be obsessed by these things and find it
difficult to go beyond to the unity which all this in its totality serves not so much
to express in itself, but to fill it with that which comes out of it and relieve its
oneness by multitude. An original oneness, not a combined or synthetic or an
effected unity, is that from which this art begins and to which its work when
finished returns or rather lives in it as in its self and natural atmosphere. Indian
sacred architecture constantly represents the greatest oneness of the self, the
cosmic, the infinite in the immensity of its world-design, the multitude of its
features of self-expression, laksana, (yet the oneness is greater than and
independent of their totality and in itself indefinable), and all its starting-point
of unity in conception, its mass of design and immensity of material, its crowding
abundance of significant ornament and detail and its return towards oneness
are only intelligible as necessary circumstances of this poem, this epic or this
lyric — for there are smaller structures which are such lyrics — of the Infinite. The
Western mentality, except in those who are coming or returning, since Europe
had once something of this cult in her own way, to this vision, may find it
difficult to appreciate the truth and meaning of such an art, which tries to figure
existence as a whole and not in its pieces; but I would invite those Indian minds
who are troubled by these criticisms or partly or temporarily overpowered by
the Western way of seeing things, to look at our architecture in the light of this
conception and see whether all but minor objections do not vanish as soon as
the real meaning makes itself felt and gives body to the first indefinable impression
and emotion which we experience before the greater constructions of the Indian
builders.” (20: 272-76)
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The South Indian Architecture

“To appreciate this spiritual-aesthetic truth of Indian architecture, it will
be best to look first at some work where there is not the complication of
surroundings now often out of harmony with the building, outside even those
temple towns which still retain their dependence on the sacred motive, and
rather in some place where there is room for a free background of Nature. I
have before me two prints which can well serve the purpose, a temple at
Kalahasti, a temple at Sinhachalam, two buildings entirely different in treatment
and yet one in the ground and the universal motive. The straight way here is
not to detach the temple from its surroundings, but to see it in unity with the
sky and low-lying landscape or with the sky and hills around and feel the thing
common to both, the construction and its environment, the reality in Nature,
the reality expressed in the work of art. The oneness to which this Nature
aspires in her inconscient self-creation and in which she lives, the oneness to
which the soul of man uplifts itself in his conscious spiritual upbuilding, his
labour of aspiration here expressed in stone, and in which so upbuilt he and
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his work live, are the same and the soul-motive is one. Thus seen this work of
man seems to be something which has started out and detached itself against
the power of the natural world, something of the one common aspiration in
both to the same infinite spirit of itself, — the inconscient uplook and against
it the strong single relief of the self-conscient effort and success of finding.
One of these buildings climbs up bold, massive in projection, up-piled in the
greatness of a forceful but sure ascent, preserving its range and line to the last,
the other soars from the strength of its base, in the grace and emotion of a
curving mass to a rounded summit and crowning symbol. There is in both a
constant, subtle yet pronounced lessening from the base towards the top, but
at each stage a repetition of the same form, the same multiplicity of insistence,
the same crowded fullness and indented relief, but one maintains its multiple
endeavour and indication to the last, the other ends in a single sign. To find
the significance we have first to feel the oneness of the infinity in which this
nature and this art live, then see this thronged expression as the sign of the
(178)



MMiime )
—J

| e 1 Wednesday S FHWT, THIGIN

infinite multiplicity which fills this oneness, see in the regular lessening ascent
of the edifice the subtler and subtler return from the base on earth to the
original unity and seize on the symbolic indication of its close at the top. Not
absence of unity, but a tremendous unity is revealed. Reinterpret intimately
what this representation means in the terms of our own spiritual self-existence
and cosmic being, and we have what these great builders saw in themselves
and reared in stone. All objections, once we have got at this identity in spiritual
experience, fall away and show themselves to be what they really are, the
utterance and cavil of an impotent misunderstanding, an insufficient
apprehension or a complete failure to see. To appreciate the detail of Indian
architecture is easy when the whole is thus seen and known; otherwise, it is
impossible. This method of interpretation applies, however different the
construction and the nature of the rendering, to all Dravidian architecture,
not only to the mighty temples of far-spread fame, but to unknown roadside
shrines in small towns,...” (20: 276-78)
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The North Indian Architecture

“The architectural language of the north is of a different kind, there is
another basic style; but here too the same spiritual, meditative, intuitive method
has to be used and we get at the same result, an aesthetic interpretation or
suggestion of the one spiritual experience, one in all its complexity and diversity,
which founds the unity of the infinite variations of Indian spirituality and
religious feeling and the realised union of the human self with the Divine.
This is the unity too of all the creations of this hieratic art. The different
styles and motives arrive at or express that unity in different ways. The objection
that an excess of thronging detail and ornament hides, impairs or breaks up
the unity, is advanced only because the eye has made the mistake of dwelling
on the detail first without relation to this original spiritual oneness, which has
first to be fixed in an intimate spiritual seeing and union and then all else seen
in that vision and experience. When we look on the multiplicity of the world,
it is only a crowded plurality that we can find and to arrive at unity we have to
reduce, to suppress what we have seen or sparingly select a few indications or
to be satisfied with the unity of this or that separate idea, experience or
imagination; but when we have realised the self, the infinite unity and look
back on the multiplicity of the world, then we find that oneness able to bear
all the infinity of variation and circumstance we can crowd into it and its unity
remains unabridged by even the most endless self-multiplication of its
informing creation. We find the same thing in looking at this architecture. The
wealth of ornament, detail, circumstance in Indian temples represents the
infinite variety and repetition of the worlds, — not our world only, but all the
planes, — suggests the infinite multiplicity in the infinite oneness. It is a matter
of our own experience and fullness of vision how much we leave out or bring
in, whether we express so much or so little or attempt as in the Dravidian style
to give the impression of a teeming inexhaustible plenitude. The largeness of
this unity is base and continent enough for any superstructure or content of
multitude.

To condemn this abundance as barbarous is to apply a foreign standard.
Where after all are we bound to draw the line? To the pure classical taste
Shakespeare’s art once appeared great but barbarous for a similar reason, —
one remembers the Gallic description of him as a drunken barbarian of genius,
— his artistic unity non-existent or spoilt by crowding tropical vegetation of
incident and character, his teeming imaginations violent, exaggerated,
sometimes bizarre, monstrous, without symmetry, proportion and all the other
lucid unities, lightnesses, graces loved by the classic mind. That mind might
say of his work in language like Mr. Archer’s that here there is indeed a Titanic
genius, a mass of power, but of unity, clarity, classic nobility no trace, but
rather an entire absence of lucid grace and lightness and restraint, a profusion
of wild ornament and an imaginative riot without law or measure, strained
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figures, distorted positions and gestures, no dignity, no fine, just, rationally
natural and beautiful classic movement and pose. But even the strictest Latin
mind has now got over its objections to the “splendid barbarism” of
Shakespeare and can understand that here is a fuller, less sparing and exiguous
vision of life, a greater intuitive unity than the formal unities of the classic
aesthesis. But the Indian vision of the wotld and existence was vaster and
fuller than Shakespeare’s, because it embraced not merely life, but all being,
not merely humanity, but all the worlds and all Nature and cosmos. The
European mind not having arrived except in individuals at any close, direct,
insistent realisation of the unity of the infinite self or the cosmic consciousness
peopled with its infinite multiplicity, is not driven to express these things,
cannot understand or put up with them when they are expressed in this oriental
art, speech and style and object to it as the Latin mind once objected to
Shakespeare. Perhaps the day is not distant when it will see and understand
and perhaps even itself try to express the same things in another language.

The objection that the crowding detail allows no calm, gives no relief or
space to the eye, falls under the same heading, springs from the same root, is
urged from a different experience and has no validity for the Indian experience.
For this unity on which all is upborne, carries in itself the infinite space and
calm of the spiritual realisation, and there is no need for other unfilled spaces
or tracts of calm of a lesser more superficial kind. The eye is here only a way
of access to the soul, it is to that that there is the appeal, and if the soul living
in this realisation or dwelling under the influence of this aesthetic impression
needs any relief, it is not from the incidence of life and form, but from the
immense incidence of that vastness of infinity and tranquil silence, and that
can only be given by its opposite, by an abundance of form and detail and life.
As for the objection in regard to Dravidian architecture to its massiveness and
its Titanic construction, the precise spiritual effect intended could not be given
otherwise; for the infinite, the cosmic seen as a whole in its vast manifestation
is Titanic, is mighty in material and power. Itis other and quite different things
also, but none of these are absent from Indian construction. The great temples
of the north have often in spite of Mr. Archer’s dictum, a singular grace in
their power, a luminous lightness relieving their mass and strength, a rich
delicacy of beauty in their ornate fullness. It is not indeed the Greek lightness,
clarity or naked nobleness, nor is it exclusive, but comes in in a fine blending
of opposites which is in the very spirit of the Indian religious, philosophical
and aesthetic mind.” (20: 278-80)
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The Joyous Nature of All Indian Literature and Art
— the Popular Figures of Nataraja and Kali

“The Indian thinking and religious mind looks with calm, without
shrinking or repulsion, with an understanding born of its age long effort at
identity and oneness, at all that meets it in the stupendous spectacle of the
cosmos. And even its asceticism, its turning from the world, which begins not
in terror and gloom, but in a sense of vanity and fatigue, or of something
higher, truer, happier than life, soon passes beyond any element of pessimistic
sadness into the rapture of the eternal peace and bliss. Indian secular poetry
and drama is throughout rich, vital and joyous and there is more tragedy, terror,
sorrow and gloom packed into any few pages of European work than we can
find in the whole mass of Indian literature. It does not seem to me that Indian
artis atall differentin this respect from the religion and literature. The Western
mind is here thrusting in its own habitual reactions upon things in the
indigenous conception in which they have no proper place. Mark the curious
misreading of the dance of Shiva as a dance of Death or Destruction, whereas,
as anybody ought to be able to see who looks upon the Nataraja, it expresses
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on the contrary the rapture of the cosmic dance with the profundities behind
of the unmoved eternal and infinite bliss. So too the figure of Kali which is so
terrible to European eyes is, as we know, the Mother of the universe accepting
this fierce aspect of destruction in order to slay the Asuras, the powers of evil
in man and the world. There are other strands in this feeling in the Western
mind which seem to spring from a dislike of anything uplifted far beyond the
human measure and others again in which we see a subtle survival of the
Greek limitation, the fear, gloom and aversion with which the sunny terrestrial
Hellenic mind commonly met the idea of the beyond, the limitless, the
unknown; but that reaction has no place in Indian mentality. And as for the
strangeness or formidable aspect of certain unhuman figures or the conception
of demons or Rakshasas, it must be remembered that the Indian aesthetic
mind deals not only with the earth but with psychic planes in which these
things exist and ranges freely among them without being overpowered because
it carries everywhere the stamp of a large confidence in the strength and the
omnipresence of the Self or the Divine.” (20: 281-82)
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The Indo-Muslim Architecture

“...a word too may be said about Indo-Moslem architecture. I am not
concerned to defend any claim for the purely indigenous origin of its features.
It seems to me that here the Indian mind has taken in much from the Arab
and Persian imagination and in certain mosques and tombs I seem to find an
impress of the robust and bold Afghan and Mogul temperament; but it remains
clear enough that it is still on the whole a typically Indian creation with the
peculiar Indian gift. The richness of decorative skill and imagination has been
turned to the uses of another style, but it is the same skill which we find in the
northern Hindu temples, and in the ground we see, however toned down,
something some Indian times of the old epic mass and power, but more often
that lyric grace which we see developing before the Mahomedan advent in the
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indigenous sculpture, — as in the schools of the North-East and of Java, —and
sometimes a blending of the two motives. The modification, the toning down
sets the average European mind at ease and secures its suffrage....

I do not demand “moral suggestions” from architecture, but is it true
that there is nothing but a sensuous outward grace and beauty and luxury in
these Indo-Moslem buildings? It is not at all true of the characteristic greater
work. The Taj is not merely a sensuous reminiscence of an imperial amour or
a fairy enchantment hewn from the moon’ lucent quarries, but the eternal
dream of alove that survives death. The great mosques embody often a religious
aspiration lifted to a noble austerity which supports and is not lessened by the
subordinated ornament and grace. The tombs reach beyond death to the beauty
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and joy of Paradise. The buildings of Fatehpur-Sikri are not monuments of
an effeminate luxurious decadence, — an absurd description for the mind of
the time of Akbar, — but give form to a nobility, power and beauty which lay
hold upon but do not wallow on the earth. There is not here indeed the vast
spiritual content of the earlier Indian mind, but it is still an Indian mind which
in these delicate creations absorbs the West Asian influence, and lays stress on
the sensuous as before in the poetry of Kalidasa, but uplifts it to a certain
immaterial charm, rises often from the earth without quite leaving it into the
magical beauty of the middle world and in the religious mood touches with a
devout hand the skirts of the Divine. The all-pervading spiritual obsession is
not there, but other elements of life not ignored by Indian culture and gaining
on it since the classical times are here brought out under a new influence and
are still penetrated with some radiant glow of a superior lustre.” (20: 282-84)
(186)



—{ June

| g Wednesday e s, aql

The Vulgarisation and Falsification of Indian Mind
as a Result of Foreign and Anglicised Education

“But we are concerned not only with the critical estimation of our art by
Europe, but much more nearly with the evil effect of the eatlier depreciation
on the Indian mind which has been for a long time side-tracked off its true
road by a foreign, an anglicised education and, as a result, vulgarised and falsified
by the loss of its own true centre, because this hampers and retards a sound
and living revival of artistic taste and culture and stands in the way of a new
age of creation. It was only a few years ago that the mind of educated India —
“educated” without an atom of real culture — accepted contentedly the vulgar
English estimate of our sculpture and painting as undeveloped inferior art or
even a mass of monstrous and abortive miscreation, and though that has
passed and there is a great change, there is still very common a heavy weight
of secondhand occidental notions, a bluntness or absolute lacking of aesthetic
taste, a failure to appreciate, and one still comes sometimes across a strain of
blatantly anglicised criticism which depreciates all that is in the Indian manner
and praises only what is consistent with Western canons.” (20: 285-86)
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The Greatness of Indian Sculpture

“To appreciate our own artistic past at its right value we have to free
ourselves from all subjection to a foreign outlook and see our sculpture and
painting, as I have already suggested about our architecture, in the light of its
own profound intention and greatness of spirit. When we so look at it, we
shall be able to see that the sculpture of ancient and mediaeval India claims its
place on the very highest levels of artistic achievement. I do not know where
we shall find a sculptural art of a more profound intention, a greater spirit, a
more consistent skill of achievement. Inferior work there is, work that fails or
succeeds only partially, but take it in its whole, in the long persistence of its
excellence, in the number of its masterpieces, in the power with which it renders
the soul and the mind of a people, and we shall be tempted to go further and
claim for it a first place.” (20: 286-87)
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The Difference Between the Arts of
Sculpture and Painting and the Greatness of the
Indian Sculptural Creation as Compared to the European

“The art of sculpture has indeed flourished supremely only in ancient
countries where it was conceived against its natural background and support,
a great architecture. Egypt, Greece, India take the premier rank in this kind of
creation. Mediaeval and modern Europe produced nothing of the same mastery,
abundance and amplitude, while on the contrary in painting later Europe has
done much and richly and with a prolonged and constantly renewed inspiration.
The difference arises from the different kind of mentality required by the two
arts. The material in which we work makes its own peculiar demand on the
creative spirit, lays down its own natural conditions, as Ruskin has pointed out
in a different connection, and the art of making in stone or bronze calls for a
cast of mind which the ancients had and the moderns have not or have had
only in rare individuals, an artistic mind not too rapidly mobile and self-
indulgent, not too much mastered by its own personality and emotion and the
touches that excite and pass, but founded rather on some great basis of assured
thought and vision, stable in temperament, fixed in its imagination on things
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that are firm and enduring, One cannot trifle with ease in these sterner materials,
one cannot even for long or with safety indulge in them in mere grace and
external beauty or the more superficial, mobile and lightly attractive motives.
The aesthetic self-indulgence which the soul of colour permits and even invites,
the attraction of the mobile play of life to which line of brush, pen or pencil
gives latitude, are here forbidden o, if to some extent achieved, only within a
line of restraint to cross which is perilous and soon fatal. Here grand or
profound motives are called for, a more or less penetrating spiritual vision or
some sense of things eternal to base the creation. The sculptural art is static,
self-contained, necessarily firm, noble or severe and demands an aesthetic
spirit capable of these qualities. A certain mobility of life and mastering grace
of line can come in upon this basis, but if it entirely replaces the original
dharma of the material, that means that the spirit of the statuette has come
into the statue and we may be sure of an approaching decadence. Hellenic
sculpture following this line passed from the greatness of Phidias through the
(190)
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soft self-indulgence of Praxiteles to its decline. A later Europe has failed for
the most part in sculpture, in spite of some great work by individuals, an
Angelo or a Rodin, because it played externally with stone and bronze, took
them as a medium for the representation of life and could not find a sufficient
basis of profound vision or spiritual motive. In Egypt and in India, on the
contrary, sculpture preserved its power of successful creation through several
great ages. The earliest recently discovered work in India dates back to the
fifth century B.C. and is already fully evolved with an evident history of
consummate previous creation behind it, and the latest work of some high
value comes down to within a few centuries from our own time. An assured
history of two millenniums of accomplished sculptural creation is a rare and
significant fact in the life of a people.

This greatness and continuity of Indian sculpture is due to the close
connection between the religious and philosophical and the aesthetic mind of
the people. (20: 287-88)

(191)



(Time )
—J

e Tuesday S Y, TIEN

The Different Psychological Approaches Necessary for
Understanding the Greek and the Indian Sculptural Creations

“What Greek sculpture expressed was fine, gracious and noble, but what
it did not express and could not by the limitations of its canon hope to attempt,
was considerable, was immense in possibility, was that spiritual depth and
extension which the human mind needs for its larger and deeper self-experience.
And just this is the greatness of Indian sculpture that it expresses in stone and
bronze what the Greek aesthetic mind could not conceive or express and
embodies it with a profound understanding of its right conditions and a native
perfection.

The more ancient sculptural art of India embodies in visible form what
the Upanishads threw out into inspired thought and the Mahabharata and
Ramayana portrayed by the word in life. This sculpture like the architecture
springs from spiritual realisation, and what it creates and expresses at its greatest
is the spirit in form, the soul in body, this or that living soul power in the
divine or the human, the universal and cosmic individualised in suggestion but
not lost in individuality, the impersonal supporting a not too insistent play of
personality, the abiding moments of the eternal, the presence, the idea, the
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power, the calm or potent delight of the spirit in its actions and creations. And
over all the art something of this intention broods and persists and is suggested
even where it does not dominate the mind of the sculptor. And therefore as in
the architecture so in the sculpture, we have to bring a different mind to this
work, a different capacity of vision and response, we have to go deeper into
ourselves to see than in the more outwardly imaginative art of Europe. The
Olympian gods of Phidias are magnified and uplifted human beings saved
from a too human limitation by a certain divine calm of impersonality or
universalised quality, divine type, guna; in other work we see heroes, athletes,
feminine incarnations of beauty, calm and restrained embodiments of idea,
action or emotion in the idealised beauty of the human figure. The gods of
Indian sculpture are cosmic beings, embodiments of some great spiritual power,
spiritual idea and action, inmost psychic significance, the human form a vehicle
of this soul meaning, its outward means of self-expression; everything in the
figure, every opportunity it gives, the face, the hands, the posture of the limbs,
the poise and turn of the body, every accessory, has to be made instinct with

(193)



(Time )
—{J

| H Thursday S FS, THISI

the inner meaning, help it to emerge, carry out the rhythm of the total
suggestion, and on the other hand everything is suppressed which would defeat
this end, especially all that would mean an insistence on the merely vital or
physical, outward or obvious suggestions of the human figure. Not the ideal
physical or emotional beauty, but the utmost spiritual beauty or significance
of which the human form is capable, is the aim of this kind of creation. The
divine self in us is its theme, the body made a form of the soul is its idea and
its secret. And therefore in front of this art it is not enough to look at it and
respond with the aesthetic eye and the imagination, but we must look also into
the form for what it carries and even through and behind it to pursue the
profound suggestion it gives into its own infinite. The religious or hieratic side
of Indian sculpture is intimately connected with the spiritual experiences of
Indian meditation and adoration, — those deep things of our self-discovery
which our critic calls contemptuously Yogic hallucinations, — soul realisation
is its method of creation and soul realisation must be the way of our response
and understanding,” (20: 289-91)
(194)
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An Inner Aim and Vision Always Governed the
Labour of the Sculpture in India

“And even with the figures of human beings or groups it is still a like
inner aim and vision which governs the labour of the sculptor. The statue of
a king or a saint is not meant merely to give the idea of a king or saint or to
portray some dramatic action or to be a character portrait in stone, but to
embody rather a soul state or experience or deeper soul quality, as for instance,
not the outward emotion, but the inner soul-side of rapt ecstasy of adoration
and God-vision in the saint or the devotee before the presence of the
worshipped deity. This is the character of the task the Indian sculptor set
before his effort and it is according to his success in that and not by the
absence of something else, some quality or some intention foreign to his mind
and contrary to his design, that we have to judge of his achievement and his
labour.” (20: 291)
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Examples of Some Supreme Achievements of Indian Sculpture

“Once we admit this standard, it is impossible to speak too highly of the
profound intelligence of its conditions which was developed in Indian sculpture,
of the skill with which its task was treated or of the consummate grandeur and
beauty of its masterpieces. Take the great Buddhas — not the Gandharan, but
the divine figures or groups in cave cathedral or temple, the best of the later
southern bronzes of which there is a remarkable collection of plates in Mr.
Gangoly’s book on that subject, the Kalasanhara image, the Natarajas. No greater
or finer work, whether in conception or execution, has been done by the human
hand and its greatness is increased by obeying a spiritualised aesthetic vision.
The figure of the Buddha achieves the expression of the infinite in a finite
image, and that is surely no mean or barbaric achievement, to embody the
illimitable calm of Nirvana in a human form and visage. The Kalasanhara Shiva
is supreme not only by the majesty, power, calmly forceful control, dignity and
kingship of existence which the whole spirit and pose of the figure visibly
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incarnates, — thatis only half or less than half its achievement, — but much more
by the concentrated divine passion of the spiritual overcoming of time and
existence which the artist has succeeded in putting into eye and brow and mouth
and every feature and has subtly supported by the contained suggestion, not
emotional, but spiritual, of every part of the body of the godhead and the
thythm of his meaning which he has poured through the whole unity of this
creation. Or what of the marvellous genius and skill in the treatment of the
cosmic movement and delight of the dance of Shiva, the success with which the
posture of every limb is made to bring out the thythm of the significance, the
rapturous intensity and abandon of the movementitself and yet the just restraint
in the intensity of motion, the subtle vatiation of each element of the single
theme in the seizing idea of these master sculptors? Image after image in the
great temples or saved from the wreck of time shows the same grand traditional
artand the genius which worked in that tradition and its many styles, the profound
(197)
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and firmly grasped spiritual idea, the consistent expression of it in every curve,
line and mass, in hand and limb, in suggestive pose, in expressive thythm, — it is
an art which, understood in its own spirit, need fear no comparison with any
other, ancient or modern, Hellenic or Egyptian, of the near or the far East or of
the West in any of its creative ages. This sculpture passed through many changes,
a more ancient art of extraordinary grandeur and epic power uplifted by the
same spitit as reigned in the Vedic and Vedantic seers and in the epic poets, a
later Puranic turn towards grace and beauty and rapture and an outburst of lyric
ecstasy and movement, and last a rapid and vacant decadence; but throughout
all the second period too the depth and greatness of sculptural motive supports
and vivifies the work and in the very turn towards decadence something of it
often remains to redeem from complete debasement, emptiness or insignificance.”
(20: 291-92)
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The Indian Artistic Treatment of the Human Figure

“The whole question of the Indian artistic treatment of the human figure
has to be understood in the light of its aesthetic purpose. ...old Indian artists
knew the anatomy of the body well enough, as Indian science knew it, but
chose to depart from it for their own purpose. It does not seem to me to
matter much, since art is not anatomy, nor an artistic masterpiece necessarily a
reproduction of physical fact or a lesson in natural science. I see no reason to
regret the absence of telling studies in muscles, torsos, etc., for I cannot regard
these things as having in themselves any essential artistic value. The one
important point is that the Indian artist had a perfect idea of proportion and
rhythm and used them in certain styles with nobility and power, in others like
the Javan, the Gauda or the southern bronzes with that or with a perfect grace
added and often an intense and a lyrical sweetness. The dignity and beauty of
the human figure in the best Indian statues cannot be excelled, but what was
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sought and what was achieved was not an outward naturalistic, but a spiritual
and a psychic beauty, and to achieve it the sculptor suppressed, and was entirely
right in suppressing, the obtrusive material detail and aimed instead at purity
of outline and fineness of feature. And into that outline, into that purity and
fineness he was able to work whatever he chose, mass of force or delicacy of
grace, a static dignity or a mighty strength or a restrained violence of movement
or whatever served or helped his meaning. A divine and subtle body was his
ideal; and to a taste and imagination too blunt or realistic to conceive the truth
and beauty of his idea, the ideal itself may well be a stumbling-block, a thing
of offence. But the triumphs of art are not to be limited by the narrow
prejudices of the natural realistic man; that triumphs and endures which appeals
to the best, sadbu-sammatam, that is deepest and greatest which satisfies the
profoundest souls and the most sensitive psychic imaginations.” (20: 295-290)
(200)
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The Two Millenniums Long Enviable
Record of Indian Mind in Painting

“THE ART of painting in ancient and later India, owing to the
comparative scantiness of its surviving creations, does not create quite so
great an impression as her architecture and sculpture and it has even been
supposed that this art flourished only at intervals, finally ceased for a period
of several centuries and was revived later on by the Moguls and by Hindu
artists who underwent the Mogul influence. This however is a hasty view that
does not outlast a more careful research and consideration of the available
evidence. It appears, on the contrary, that Indian culture was able to arrive ata
well developed and an understanding aesthetic use of colour and line from
very eatly times and, allowing for the successive fluctuations, periods of decline
and fresh outbursts of originality and vigour, which the collective human mind
undergoes in all countries, used this form of self-expression very persistently
through the long centuries of its growth and greatness. And especially it is
apparent now that there was a persistent tradition, a fundamental spirit and
turn of the aesthetic sense native to the mind of India which links even the
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latest Rajput art to the earliest surviving work still preserved at its highest
summit of achievement in the rock-cut retreats of Ajanta.

The materials of the art of painting are unfortunately more perishable
than those of any other of the greater means of creative aesthetic self-
expression and of the ancient masterpieces only a little survives, but that little
still indicates the immensity of the amount of work of which it is the fading
remnant. It is said that of the twenty-nine caves at Ajanta almost all once bore
signs of decoration by frescoes; only so long ago as forty years sixteen still
contained something of the original paintings, but now six alone still bear
their witness to the greatness of this ancient art, though rapidly perishing and
deprived of something of the original warmth and beauty and glory of colour.
The rest of all that vivid contemporaneous creation which must at one time
have covered the whole country in the temples and viharas and the houses of
the cultured and the courts and pleasure-houses of nobles and kings, has
perished, and we have only, more or less similar to the work at Ajanta, some
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crumbling fragments of rich and profuse decoration in the caves of Bagh and
a few paintings of female figures in two rock-cut chambers at Sigiriya. These
remnants represent the work of some six or seven centuries, but they leave
gaps, and nothing now remains of any paintings eatlier than the first century
of the Christian era, except some frescoes, spoilt by unskilful restoration,
from the first century before it, while after the seventh there is a blank which
might at first sight argue a total decline of the art, a cessation and disappearance.
But there are fortunately evidences which carry back the tradition of the art at
one end many centuries earlier and other remains more recently discovered
and of another kind outside India and in the Himalayan countries carry it
forward at the other end as late as the twelfth century and help us to link it on
to the later schools of Rajput painting. The history of the self-expression of
the Indian mind in painting covers a period of as much as two millenniums of
more or less intense artistic creation and stands on a par in this respect with
the architecture and sculpture.” (20: 298-99)
(203)
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The Common Spirit and Motive of All Indian
Art and the Difference of Painting from Other Arts

“The spirit and motive of Indian painting are in their centre of conception
and shaping force of sight identical with the inspiring vision of Indian sculpture.
All Indian art is a throwing out of a certain profound self-vision formed by a
going within to find out the secret significance of form and appearance, a
discovery of the subject in one’s deeper self, the giving of soul-form to that
vision and a remoulding of the material and natural shape to express the psychic
truth of it with the greatest possible purity and power of outline and the
greatest possible concentrated rhythmic unity of significance in all the parts
of an indivisible artistic whole. Take whatever masterpiece of Indian painting
and we shall find these conditions aimed at and brought out into a triumphant
beauty of suggestion and execution. The only difference from the other arts
comes from the turn natural and inevitable to its own kind of aesthesis, from
the moved and indulgent dwelling on what one might call the mobilities of the
soul rather than on its static eternities, on the casting out of self into the grace
and movement of psychic and vital life (subject always to the reserve and
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restraint necessary to all art) rather than on the holding back of life in the
stabilities of the self and its eternal qualities and principles, guna and tattwa.
This distinction is of the very essence of the difference between the work
given to the sculptor and the painter, a difference imposed on them by the
natural scope, turn, possibility of their instrument and medium. The sculptor
must express always in static form; the idea of the spirit is cut out for him in
mass and line, significant in the stability of its insistence, and he can lighten
the weight of this insistence but not get rid of it or away from it; for him
eternity seizes hold of time in its shapes and arrests it in the monumental
spirit of stone or bronze. The painter on the contrary lavishes his soul in
colour and there is a liquidity in the form, a fluent grace of subtlety in the line
he uses which imposes on him a more mobile and emotional way of self-
expression. The more he gives us of the colour and changing form and emotion
of the life of the soul, the more his work glows with beauty, masters the inner
aesthetic sense and opens it to the thing his art better gives us than any other,
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the delight of the motion of the self out into a spiritually sensuous joy of
beautiful shapes and the coloured radiances of existence. Painting is naturally
the most sensuous of the arts, and the highest greatness open to the painter is
to spiritualise this sensuous appeal by making the most vivid outward beauty a
revelation of subtle spiritual emotion so that the soul and the sense are at
harmony in the deepest and finest richness of both and united in their satistied
consonant expression of the inner significances of things and life. There is
less of the austerity of Tapasya in his way of working, a less severely restrained
expression of eternal things and of the fundamental truths behind the forms
of things, but there is in compensation a moved wealth of psychic or warmth
of vital suggestion, a lavish delight of the beauty of the play of the eternal in
the moments of time and there the artist arrests it for us and makes moments
of the life of the soul reflected in form of man or creature or incident or
scene or Nature full of a permanent and opulent significance to our spiritual
vision.” (20: 301-02)
(206)



July
] 1 Friday TG 0T, GIGEN

The Indian Artist and the Six Limbs of His Art

“The Indian artist lived in the light of an inspiration which imposed this
greater aim on his art and his method sprang from its fountains and served it
to the exclusion of any more earthly sensuous or outwardly imaginative aesthetic
impulse. The six limbs of his art, the sadariga, are common to all work in line
and colour: they are the necessary elements and in their elements the great arts
are the same everywhere; the distinction of forms, ripabbeda, proportion,
arrangement of line and mass, design, harmony, perspective, pramana, the
emotion or aesthetic feeling expressed by the form, bhava, the seeking for
beauty and charm for the satisfaction of the aesthetic spirit, Zvanya, truth of
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the form and its suggestion, sadrsya, the turn, combination, harmony of colours,
varnikabharga, are the first constituents to which every successful work of art
reduces itself in analysis. But it is the turn given to each of the constituents
which makes all the difference in the aim and effect of the technique and the
source and character of the inner vision guiding the creative hand in their
combination which makes all the difference in the spiritual value of the
achievement, and the unique character of Indian painting, the peculiar appeal
of the art of Ajanta springs from the remarkably inward, spiritual and psychic
turn which was given to the artistic conception and method by the pervading
genius of Indian culture.” (20: 303)
(208)
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Indian Painting and the Prerequisite for Appreciating It

“Indian painting no more than Indian architecture and sculpture could
escape from its absorbing motive, its transmuting atmosphere, the direct or
subtle obsession of the mind that has been subtly and strangely changed, the
eye that has been trained to see, not as others with only the external eye but by
a constant communing of the mental parts and the inner vision with the self
beyond mind and the spirit to which forms are only a transparent veil or a
slight index of its own greater splendour. The outward beauty and power, the
grandeur of drawing, the richness of colour, the aesthetic grace of this painting
is too obvious and insistent to be denied, the psychical appeal usually carries
something in it to which there is a response in every cultivated and sensitive
human mind and the departures from the outward physical norm are less
vehement and intense, less disdainful of the more external beauty and grace, —
as is only right in the nature of this art, — than in the sculpture: therefore we
find it more easily appreciated up to a certain point by the Western critical
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mind, and even when not well appreciated, it is exposed to milder objections.
There is not the same blank incomprehension or violence of misunderstanding
and repulsion. And yet we find at the same time that there is something which
seems to escape the appreciation or is only imperfectly understood, and this
something is precisely that profounder spiritual intention of which the things
the eye and aesthetic sense immediately seize are only the intermediaties. This
explains the remark often made about Indian work of the less visibly potent
and quieter kind that it lacks inspiration or imagination or is a conventional
art: the spirit is missed where it does not strongly impose itself, and is not fully
caught even where the power which is put into the expression is too great and
direct to allow of denial. Indian painting like Indian architecture and sculpture
appeals through the physical and psychical to another spiritual vision from
which the artist worked and it is only when this is no less awakened in us than
the aesthetic sense that it can be appreciated in all the depth of its significance.”
(20: 303-04)
(210)
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The First Aim of Art and the Western Versus the Indian Approach

“The orthodox Western artist works by a severely conscientious
reproduction of the forms of outward Nature; the external world is his model,
and he has to keep it before his eye and repress any tendency towards a
substantial departure from it or any motion to yield his first allegiance to a
subtler spirit. His imagination submits itself to physical Nature even when he
brings in conceptions which are more propetly of another kingdom, the stress
of the physical world is always with him, and the Seer of the subtle, the creator
of mental forms, the inner Artist, the wide-eyed voyager in the vaster psychical
realms, is obliged to subdue his inspirations to the law of the Seer of the
outward, the spirit that has embodied itself in the creations of the terrestrial
life, the material universe. An idealised imaginative realism is as far as he can
ordinarily go in the method of his work when he would fill the outward with
the subtler inner seeing.... The method of this art is always a transcript from
the visible world with such necessary transmutation as the aesthetic mind

imposes on its materials. At the lowest to illustrate, at the highest to interpret
(211)
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life and Nature to the mind by identifying it with deeper things through some
derivative touch of the spirit that has entered into and subdued itself to their
shapes, pravisya yah pratiriipo babbuva, is the governing principle.

The Indian artist sets out from the other end of the scale of values of
experience which connect life and the spirit. The whole creative force comes
here from a spiritual and psychic vision, the emphasis of the physical is
secondary and always deliberately lightened so as to give an overwhelmingly
spiritual and psychic impression and everything is suppressed which does
not serve this purpose or would distract the mind from the purity of this
intention. This painting expresses the soul through life, but life is only a
means of the spiritual self-expression, and its outward representation is not
the first object or the direct motive. There is a real and a very vivid and vital
representation, but it is more of an inner psychical than of the outward
physical life.” (20: 304-06)
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The Second Aim of Art and the Method of Indian Art

“...the second more elevated aim of art is the interpretation or intuitive
revelation of existence through the forms of life and Nature and it is this that
is the starting-point of the Indian motive. But the interpretation may proceed
on the basis of the forms already given us by physical Nature and try to evoke
by the form an idea, a truth of the spirit which starts from it as a suggestion
and returns upon it for support, and the effort is then to correlate the form as
it is to the physical eye with the truth which it evokes without overpassing the
limits imposed by the appearance. This is the common method of occidental
art always zealous for the immediate fidelity to Nature which is its idea of true
correspondence, sadrsya, but it is rejected by the Indian artist. He begins from
within, sees in his soul the thing he wishes to express or interpret and tries to
discover the right line, colour and design of his intuition which, when it appears
on the physical ground, is not a just and reminding reproduction of the line,
colour and design of physical nature, but much rather what seems to us a
psychical transmutation of the natural figure. In reality the shapes he paints
are the forms of things as he has seen them in the psychical plane of experience:
these are the soul-figures of which physical things are a gross representation
and their purity and subtlety reveals at once what the physical masks by the
thickness of its casings. The lines and colours sought here are the psychic
lines and the psychic hues proper to the vision which the artist has gone into
himself to discover.

This is the whole governing principle of the art which gives its stamp to
every detail of an Indian painting and transforms the artist’s use of the six
limbs of the canon. The distinction of forms is faithfully observed, but not in
the sense of an exact naturalistic fidelity to the physical appearance with the
object of a faithful reproduction of the outward shapes of the world in which
we live. To recall with fidelity something our eyes have seen or could have seen
on the spot, a scene, an interior, a living and breathing person, and give the
aesthetic sense and emotion of it to the mind is not the motive. There is here
an extraordinary vividness, naturalness, reality, but it is a more than physical
reality, a reality which the soul at once recognises as of its own sphere, a vivid
naturalness of psychic truth, the convincing spirit of the form to which the
soul, not the outward naturalness of the form to which the physical eye bears
witness. The truth, the exact likeness is there, the correspondence, sadrsya, but
it is the truth of the essence of the form, it is the likeness of the soul to itself,
the reproduction of the subtle embodiment which is the basis of the physical
embodiment, the purer and finer subtle body of an object which is the very
expression of its own essential nature, spabbava. The means by which this
effect is produced is characteristic of the inward vision of the Indian mind. It
is done by a bold and firm insistence on the pure and strong outline and a total
suppression of everything that would interfere with its boldness, strength and
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purity or would blur over and dilute the intense significance of the line. In the
treatment of the human figure all corporeal filling in of the outline by insistence
on the flesh, the muscle, the anatomical detail is minimised or disregarded: the
strong subtle lines and pure shapes which make the humanity of the human
form are alone brought into relief; the whole essential human being is there,
the divinity that has taken this garb of the spirit to the eye, but not the
superfluous physicality which he carries with him as his burden. It is the ideal
psychical figure and body of man and woman that is before us in its charm
and beauty. The filling in of the line is done in another way; it is effected by a
disposition of pure masses, a design and coloured wave-flow of the body,
bbanga, a simplicity of content that enables the artist to flood the whole with
the significance of the one spiritual emotion, feeling, suggestion which he
intends to convey, his intuition of the moment of the soul, its living self-
experience. All is disposed so as to express that and that alone. The almost
miraculously subtle and meaningful use of the hands to express the psychic
suggestion is a common and well-marked feature of Indian paintings and the
way in which the suggestion of the face and the eyes is subtly repeated or
supplemented by this expression of the hands is always one of the first things
that strikes the regard, but as we continue to look, we see that every turn of
the body, the pose of each limb, the relation and design of all the masses are
filled with the same psychical feeling. The more important accessories help it
by a kindred suggestion or bring it out by a support or variation or extension
or relief of the motive. The same law of significant line and suppression of
distracting detail is applied to animal forms, buildings, trees, objects. There is
in all the art an inspired harmony of conception, method and expression.
Colour too is used as a means for the spiritual and psychic intention, and we
can see this well enough if we study the suggestive significance of the hues in
a Buddhist miniature. This power of line and subtlety of psychic suggestion
in the filling in of the expressive outlines is the source of that remarkable
union of greatness and moving grace which is the stamp of the whole work
of Ajanta and continues in Rajput painting, though there the grandeur of the
eatlier work is lost in the grace and replaced by a delicately intense but still
bold and decisive power of vivid and suggestive line. It is this common spirit
and tradition which is the mark of all the truly indigenous work of India.

These things have to be carefully understood and held in mind when we
look at an Indian painting and the real spirit of it first grasped before we
condemn or praise. To dwell on that in it which is common to all art is well
enough, but it is what is peculiar to India that is its real essence. And there
again to appreciate the technique and the fervour of religious feeling is not
sufficient; the spiritual intention served by the technique, the psychic
significance of line and colout, the greater thing of which the religious emotion
is the result has to be felt if we would identify ourself with the whole purpose

of the artist.” (20: 307-09)
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The Examples of Two Supreme Ajanta Paintings:
(i) The Adoration Group of the Mother and Child
Before the Buddha and (ii) The Great Renunciation

“If we look long, for an example, at the adoration group of the mother
and child before the Buddha, one of the most profound, tender and noble of
the Ajanta masterpieces, we shall find that the impression of intense religious
feeling of adoration there is only the most outward general touch in the
ensemble of the emotion. That which it deepens to is the turning of the soul
of humanity in love to the benignant and calm Ineffable which has made
itself sensible and human to us in the universal compassion of the Buddha,
and the motive of the soul moment the painting interprets is the dedication
of the awakening mind of the child, the coming younger humanity, to that in
which already the soul of the mother has learned to find and fix its spiritual
joy. The eyes, brows, lips, face, poise of the head of the woman are filled with
this spiritual emotion which is a continued memory and possession of the
psychical release, the steady settled calm of the heart’s experience filled with
an ineffable tenderness, the familiar depths which are yet moved with the
wonder and always farther appeal of something that is infinite, the body and
other limbs are grave masses of this emotion and in their poise a basic
embodiment of it, while the hands prolong it in the dedicative putting forward
of her child to meet the Eternal. This contact of the human and eternal is
repeated in the smaller figure with a subtly and strongly indicated variation,
the glad and childlike smile of awakening which promises but not yet possesses
the depths that are to come, the hands disposed to receive and keep, the body
in its looser curves and waves harmonising with that significance. The two
have forgotten themselves and seem almost to forget or confound each other
in that which they adore and contemplate, and yet the dedicating hands unite
mother and child in the common act and feeling by their simultaneous gesture
of maternal possession and spiritual giving, The two figures have at each point
the same rhythm, but with a significant difference. The simplicity in the
greatness and power, the fullness of expression gained by reserve and
suppression and concentration which we find here is the perfect method of
the classical art of India. And by this perfection Buddhist art became not
merely an illustration of the religion and an expression of its thought and its
religious feeling, history and legend, but a revealing interpretation of the spiritual
sense of Buddhism and its profounder meaning to the soul of India.

To understand that... is to understand the reason of the differences
between the occidental and the Indian treatment of the life motives. Thus a
portrait by a great European painter will express with sovereign power the
soul through character, through the active qualities, the ruling powers and
passions, the master feeling and temperament, the active mental and vital man:
the Indian artist tones down the outward-going dynamic indices and gives
only so much of them as will serve to bring out or to modulate something that
is more of the grain of the subtle soul, something more static and impersonal
of which our personality is at once the mask and the index. A moment of the
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spirit expressing with purity the permanence of a very subtle soul quality is
the highest type of the Indian portrait. And more generally the feeling for
character which has been noted as a feature of the Ajanta work is of a similar
kind. An Indian painting expressing, let us say, a religious feeling centred on
some significant incident will show the expression in each figure varied in
such a way as to bring out the universal spiritual essence of the emotion
modified by the essential soul type, different waves of the one sea, all complexity
of dramatic insistence is avoided, and so much stress only is laid on character
in the individual feeling as to give the variation without diminishing the unity
of the fundamental emotion. The vividness of life in these paintings must not
obscure for us the more profound purpose for which it is the setting, and this
has especially to be kept in mind in our view of the later art which has not the
greatness of the classic work and runs to a less grave and highly sustained
kind, to lyric emotion, minute vividness of life movement, the more naive
feelings of the people. One sometimes finds inspiration, decisive power of
thought and feeling, originality of creative imagination denied to this later art;
but its real difference from that of Ajanta is only that the intermediate psychic
transmission between the life movement and the inmost motive has been given
with less power and distinctness: the psychic thought and feeling are there
more thrown outward in movement, less contained in the soul, but still the
soul motive is not only present but makes the true atmosphere and if we miss
it, we miss the real sense of the picture. This is more evident where the
inspiration is religious, but it is not absent from the secular subject. Here too
spiritual intention or psychic suggestion are the things of the first importance.
In Ajanta work they are all-important and to ignore them at all is to open the
way to serious errors of interpretation. Thus a highly competent and very
sympathetic critic speaking of the painting of the Great Renunciation says
truly that this great work excels in its expression of sorrow and feeling of
profound pity, but then, looking for what a Western imagination would naturally
put into such a subject, he goes on to speak of the weight of a tragic decision,
the bitterness of renouncing a life of bliss blended with a yearning sense of
hope in the happiness of the future, and that is singularly to misunderstand
the spirit in which the Indian mind turns from the transient to the eternal, to
mistake the Indian art motive and to put a vital into the place of a spiritual
emotion. It is not at all his own personal sorrow but the sorrow of all others,
not an emotional self-pity but a poignant pity for the world, not the regret for
a life of domestic bliss but the afflicting sense of the unreality of human
happiness that is concentrated in the eyes and lips of the Buddha, and the
yearning there is not, certainly, for earthly happiness in the future but for the
spiritual way out, the anguished seeking which found its release, already foreseen
by the spirit behind and hence the immense calm and restraint that support
the sorrow, in the true bliss of Nirvana. There is illustrated the whole difference
between two kinds of imagination, the mental, vital and physical stress of the
art of Europe and the subtle, less forcefully tangible spiritual stress of the art
of India.” (20: 309-12)
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The Decorative Arts and Crafts and the Value
and Soundness of Indian Culture

“It is not necessary to dilate on the decorative arts and crafts of India,
for their excellence has always been beyond dispute. The generalised sense of
beauty which they imply is one of the greatest proofs that there can be of the
value and soundness of a national culture. Indian culture in this respect need
not fear any comparison: if it is less predominantly artistic than that of Japan,
it is because it has put first the spiritual need and made all other things
subservient to and a means for the spiritual growth of the people. Its civilisation,
standing in the first rank in the three great arts as in all things of the mind, has
proved that the spiritual urge is not, as has been vainly supposed, sterilising to
the other activities, but a most powerful force for the many-sided development
of the human whole.” (20: 313)
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The Greatness of Indian Literature

“THE ARTS which appeal to the soul through the eye are able to
arrive at a peculiarly concentrated expression of the spirit, the aesthesis and
the creative mind of a people, but it is in its literature that we must seek for
its most flexible and many-sided self-expression, for it is the word used in
all its power of clear figure or its threads of suggestion that carries to us
most subtly and variably the shades and turns and teeming significances of
the inner self in its manifestation. The greatness of a literature lies first in
the greatness and worth of its substance, the value of its thought and the
beauty of its forms, but also in the degree to which, satisfying the highest
conditions of the art of speech, it avails to bring out and raise the soul and
life or the living and the ideal mind of a people, an age, a culture, through
the genius of some of its greatest or most sensitive representative spirits.
And if we ask what in both these respects is the achievement of the Indian
mind as it has come down to us in the Sanskrit and other literatures, we
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might surely say that here at least there is little room for any just depreciation
and denial even by a mind the most disposed to quarrel with the effect on
life and the character of the culture. The ancient and classical creations of
the Sanskrit tongue both in quality and in body and abundance of excellence,
in their potent originality and force and beauty, in their substance and art
and structure, in grandeur and justice and charm of speech and in the height
and width of the reach of their spirit stand very evidently in the front rank
among the world’s great literatures. The language itself, as has been universally
recognised by those competent to form a judgment, is one of the most
magnificent, the most perfect and wonderfully sufficient literary instruments
developed by the human mind, at once majestic and sweet and flexible, strong
and clearly-formed and full and vibrant and subtle, and its quality and
character would be of itself a sufficient evidence of the character and quality
of the race whose mind it expressed and the culture of which it was the
(219)
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reflecting medium. The great and noble use made of it by poet and thinker
did not fall below the splendour of its capacities. Nor is it in the Sanskrit
tongue alone that the Indian mind has done high and beautiful and perfect
things, though it couched in that language the larger part of its most
prominent and formative and grandest creations. It would be necessary for
a complete estimate to take into account as well the Buddhistic literature in
Pali and the poetic literatures, here opulent, there more scanty in production,
of about a dozen Sanskritic and Dravidian tongues. The whole has almost a
continental effect and does not fall so far short in the quantity of its really
lasting things and equals in its things of best excellence the work of ancient
and mediaeval and modern Europe. The people and the civilisation that
count among their great works and their great names the Veda and the
Upanishads, the mighty structures of the Mahabharata and the Ramayana,
(220)
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Kalidasa and Bhavabhuti and Bhartrihari and Jayadeva and the other rich
creations of classical Indian drama and poetry and romance, the
Dhammapada and the Jatakas, the Panchatantra, Tulsidas, Vidyapati and
Chandidas and Ramprasad, Ramdas and Tukaram, Tiruvalluvar and Kamban
and the songs of Nanak and Kabir and Mirabai and the southern Shaiva
saints and the Alwars, — to name only the best-known writers and most
characteristic productions, though there is a very large body of other work
in the different tongues of both the first and the second excellence, — must
surely be counted among the greatest civilisations and the world’s most
developed and creative peoples. A mental activity so great and of so fine a
quality commencing more than three thousand years ago and still not
exhausted is unique and the best and most undeniable witness to something
extraordinarily sound and vital in the culture.” (20: 314-15)
(221)
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The Four of the Supreme Productions of India’s Genius — the Veda,
the Upanishads, the Ramayana and the Mahabharata

“The early mind of India in the magnificent youth of the nation, when
a fathomless spiritual insight was at work, a subtle intuitive vision and a deep,
clear and greatly outlined intellectual and ethical thinking and heroic action
and creation which founded and traced the plan and made the permanent
structure of her unique culture and civilisation, is represented by four of the
supreme productions of her genius, the Veda, the Upanishads and the two
vast epics, and each of them is of a kind, a form and an intention not easily
paralleled in any other literature. The two first are the visible foundation of
her spiritual and religious being, the others a large creative interpretation of
her greatest period of life, of the ideas that informed and the ideals that
governed it and the figures in which she saw man and Nature and God and
the powers of the universe. The Veda gave us the first types and figures of
these things as seen and formed by an imaged spiritual intuition and
psychological and religious experience; the Upanishads constantly breaking
through and beyond form and symbol and image without entirely abandoning
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them, since always they come in as accompaniment or undertone, reveal in a
unique kind of poetry the ultimate and unsurpassable truths of self and God
and man and the world and its principles and powers in their most essential,
their profoundest and most intimate and their most ample realities, — highest
mysteries and clarities vividly seen in an irresistible, an unwalled perception
that has got through the intuitive and psychological to the sheer spiritual vision.
And after that we have powerful and beautiful developments of the intellect
and the life and of ideal, ethical, aesthetic, psychic, emotional and sensuous
and physical knowledge and idea and vision and experience of which the epics
are the early record and the rest of the literature the continuation; but the
foundation remains the same throughout, and whatever new and often larger
types and significant figures replace the old or intervene to add and modify
and alter the whole ensemble, are in their essential build and character
transmutations and extensions of the original vision and first spiritual
experience and never an unconnected departure.” (20: 317-18)
(223)
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Why the Veda is Unintelligible to Modern Minds

“The Veda is the creation of an early intuitive and symbolical mentality
to which the later mind of man, strongly intellectualised and governed on the
one side by reasoning idea and abstract conception, 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 mystic
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, aware
only of carefully intellectualised intuitions and recalcitrant for the most part
to any others, has grown a total stranger. It is not surprising therefore that the
Veda should have become unintelligible to our minds exceptin its most outward
shell of language, and that even very imperfectly known owing to the obstacle
of an antique and ill-understood diction, and that the most inadequate
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interpretations should be made which reduce this great creation of the young
and splendid mind of humanity to a botched and defaced scrawl, an incoherent
hotch-potch of the absurdities of a primitive imagination perplexing what
would be otherwise the quite plain, flat and common record of a naturalistic
religion which mirrored only and could only minister to the crude and
materialistic desires of a barbaric life mind. The Veda became to the later
scholastic and ritualistic idea of Indian priests and pundits nothing better
than a book of mythology and sacrificial ceremonies; European scholars seeking
in it for what was alone to them of any rational interest, the history, myths and
popular religious notions of a primitive people, have done yet worse wrong to
the Veda and by insisting on a wholly external rendering still farther stripped it
of its spiritual interest and its poetic greatness and beauty.

But this was not what it was to the Vedic Rishis themselves or to the

great seers and thinkers who came after them...” (20: 319)
(225)



The Veda in the Eyes of the Early Seers of Veda and Vedanta

“The Veda was to these eatly seers the Word discovering the Truth and
clothing in image and symbol the mystic significances of life. It was a divine
discovery and unveiling of the potencies of the word, of its mysterious revealing
and creative capacity, not the word of the logical and reasoning or the aesthetic
intelligence, but the intuitive and inspired rhythmic utterance, the mantra. Image
and myth were freely used, not as an imaginative indulgence, but as living parables
and symbols of things that were very real to their speakers and could not otherwise
find their own intimate and native shape in utterance, and the imagination itself
was a priest of greater realities than those that meet and hold the eye and mind
limited by the external suggestions of life and the physical existence. This was
their idea of the sacred poet, a mind visited by some highest light and its forms
of idea and word, a seer and hearer of the Truth, kavayah satyasrutah. The poets
of the Vedic verse certainly did not regard their function as it is represented by
modern scholars, they did not look on themselves as a sort of superior medicine-
men and makers of hymn and incantation to a robust and barbarous tribe, but
as seers and thinkers, 757, dliira. These singers believed that they were in possession
of a high, mystic and hidden truth, claimed to be the bearers of a speech
acceptable to a divine knowledge, and expressly so speak of their utterances, as
secret words which declare their whole significance only to the seet, kavaye nivacana
ninya vacamsi. And to those who came after them the Veda was a book of
knowledge, and even of the supreme knowledge, a revelation, a great utterance
of eternal and impersonal truth as it had been seen and heard in the inner
experience of inspired and semi-divine thinkers. The smallest circumstances of
the sacrifice around which the hymns were written were intended to carry a
symbolic and psychological power of significance, as was well known to the
writers of the ancient Brahmanas. The sacred verses, each by itself held to be
full of a divine meaning, were taken by the thinkers of the Upanishads as the
profound and pregnant seed-words of the truth they sought and the highest
authority they could give for their own sublime utterances was a supporting
citation from their predecessors with the formula, zad esa raabhyukra, “This is
that word which was spoken by the Rig Veda.” Western scholars choose to
imagine that the successors of the Vedic Rishis 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. But mere common sense ought to tell us that those who were so much
nearer in both ways to the original poets had a better chance of holding at least
the essential truth of the matter and suggests at least the strong probability that
the Veda was really what it professes to be, the seeking for a mystic knowledge,
the first form of the constant attempt of the Indian mind, to which it has always
been faithful, to look beyond the appearances of the physical world and through
its own inner experiences to the godheads, powers, self-existence of the One of
whom the sages speak variously — the famous phrase in which the Veda utters its
own central secret, ekam sad vipra bahudha vadanti” (20: 319-21)
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The Real Character of the Veda

“The real character of the Veda can best be understood by taking it
anywhere and rendering it straightforwardly according to its own phrases and
images. A famous German scholar rating from his high pedestal of supetior
intelligence the silly persons who find sublimity in the Veda, tells us that it is
full of childish, silly, even monstrous conceptions, that it is tedious, low,
commonplace, that it represents human nature on a low level of selfishness
and worldliness and that only here and there are a few rare sentiments that
come from the depths of the soul. It may be made so if we put our own
mental conceptions into the words of the Rishis, but if we read them as they
are without any such false translation into what we think eatly barbarians ought
to have said and thought, we shall find instead a sacred poetry sublime and
powerful in its words and images, though with another kind of language and
imagination than we now prefer and appreciate, deep and subtle in its
psychological experience and stirred by a moved soul of vision and utterance.
Hear rather the word itself of the Veda.
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States upon states are born, covering over covering awakens to knowledge:
in the lap of the mother he wholly sees. They have called to him, getting a
wide knowledge, they guard sleeplessly the strength, they have entered into
the strong city. The peoples born on earth increase the luminous (force) of
the son of the White Mother; he has gold on his neck, he is large of speech,
he is as if by (the power of) this honey wine a secker of plenty. He is like
pleasant and desirable milk, he is a thing uncompanioned and is with the two
who are companions and is as a heat that is the belly of plenty and is invincible
and an overcomer of many. Play, O Ray, and manifest thyself.

... The invocation “Play, O Ray, and become towards us” is at once a
suggestion of the leaping up and radiant play of the potent sacrificial flame
on the physical altar and of a similar psychical phenomenon, the manifestation
of the saving flame of a divine power and light within us. The Western critic
sneers at the bold and reckless and to him monstrous image in which Indra
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son of earth and heaven is said to create his own father and mother; but if
we remember that Indra is the supreme spirit in one of its eternal and constant
aspects, creator of earth and heaven, born as a cosmic godhead between the
mental and physical worlds and recreating their powers in man, we shall see
that the image is not only a powerful but in fact a true and revealing figure,
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 done with the same awakening aptness and vivid poetical force. The
Bull and Cow of the Veda, the shining herds of the Sun lying hidden in the
cave are strange enough creatures to the physical mind, but they do not
belong to the earth and 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 psychically natural, even if to us strange and supranatural,
truth of its ideas and figures.” (20: 321-26)
(229)
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The Veda Contains All the Future Spirituality of
Indian People in Seed or in First Expression

“The 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.
Itis in its form and speech no barbaric production. The Vedic poets are masters
of a consummate technique, their rhythms are carved like chariots of the
gods and borne on divine and ample wings of sound, and are at once
concentrated and wide-waved, great in movement and subtle in modulation,
their speech lyric by intensity and epic by elevation, an utterance of great
power, pure and bold and grand in outline, a speech direct and brief in impact,
full to overflowing in sense and suggestion so that each verse exists at once as
a strong and sufficient thing in itself and takes its place as a large step between
what came before and what comes after. A sacred and hieratic tradition faithfully
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followed gave them both their form and substance, but this substance consisted
of the deepest psychic and spiritual experiences of which the human soul is
capable and the forms seldom or never degenerate into a convention, because
what they are intended to convey was lived in himself by each poet and made
new to his own mind in expression by the subtleties or sublimities of his
individual vision. The utterances of the greatest seers, Vishwamitra, Vamadeva,
Dirghatamas and many others, touch the most extraordinary heights and
amplitudes of a sublime and mystic poetry and there are poems like the Hymn
of Creation that move in a powerful clarity on the summits of thought on
which the Upanishads lived constantly with a more sustained breathing. The
mind of ancient India did not err when it traced back all its philosophy, religion
and essential things of its culture to these seer-poets, for all the future spirituality
of her people is contained there in seed or in first expression.” (20: 326-27)
(231)
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The Character of Indian Literature: That Which to the Western Mind
is Myth and Imagination is Here An Actuality and a Strand of Life

“Its first character is a constant sense of the infinite, the cosmic, and of
things as seen in or affected by the cosmic vision, set in or against the amplitude
of the one and infinite; its second peculiarity is a tendency to see and render
its spiritual experience in a great richness of images taken from the inner
psychic plane or in physical images transmuted by the stress of a psychic
significance and impression and line and idea colour; and its third tendency is
to image the terrestrial life often magnified, as in the Mahabharata and
Ramayana, or else subtilised in the transparencies of a larger atmosphere,
attended by a greater than the terrestrial meaning or at any rate presented
against the background of the spiritual and psychic worlds and not alone in its
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own separate figure. The spiritual, the infinite is near and real and the gods are
real and the worlds beyond not so much beyond as immanent in our own
existence. That which to the Western mind is myth and imagination is here an
actuality and a strand of the life of our inner being, what is there beautiful
poetic idea and philosophic speculation is here a thing constantly realised and
present to the experience. Itis this turn of the Indian mind, its spiritual sincerity
and psychic positivism, that makes the Veda and Upanishads and the later
religious and religiophilosophic poetry so powerful in inspiration and intimate
and living in expression and image, and it has its less absorbing but still very
sensible effect on the working of the poetic idea and imagination even in the
more secular literature.” (20: 327-28)
(233)
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The Upanishads

“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 literary
or poetical masterpiece of the ordinary kind, but a large flood of spiritual
revelation of this direct and profound character, is a significant fact, evidence
of a unique mentality and unusual turn of spirit. The Upanishads are at once
profound religious scriptures, — for they are a record 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 unfailing inspiration
inevitable in phrase, wonderful in rhythm and expression. It is the expression
of a mind in which philosophy 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
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reality of spirit and being and speaks out of an ecstasy of luminous knowledge
and an ecstasy of moved and fulfilled experience, this philosophy is not an
abstract intellectual 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 the aesthetic mind lifted up beyond its ordinary field to express the
wonder and beauty of the rarest spiritual self-vision and the profoundest
llumined 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
complete on the heights of self-knowledge.” (20: 329-30)
(235)
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The Supreme Importance of The Upanishads in World Literature

“The philosophical substance of the Upanishads demands at this day
no farther stress of appreciation of its value; for even if the amplest
acknowledgement by the greatest minds were wanting, the whole history of
philosophy would be there to offer its evidence. The Upanishads have been
the acknowledged source of numerous profound philosophies and religions
that flowed from it in India like her great rivers from their Himalayan cradle
fertilising the mind and life of the people and kept its soul alive through the
long procession of the centuries, constantly returned to for light, never failing
to give fresh illumination, a fountain of inexhaustible life-giving waters.
Buddhism with all its developments was only a restatement, although from a
new standpoint and with fresh terms of intellectual definition and reasoning,
of one side of its experience and it carried it thus changed in form but hardly
in substance over all Asia and westward towards Europe. The ideas of the
Upanishads can be rediscovered in much of the thought of Pythagoras and
Plato and form the profoundest part of Neo-platonism and Gnosticism with
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all their considerable consequences to the philosophical thinking of the West,
and Sufism only repeats them in another religious language. The larger part of
German metaphysics is little more in substance than an intellectual development
of great realities more spiritually seen in this ancient teaching, and modern
thought is rapidly absorbing them with a closer, more living and intense
receptiveness which promises a revolution both in philosophical and in religious
thinking; here they are filtering in through many indirect influences, there
slowly pouring through direct and open channels. There is hardly a main
philosophical idea which cannot find an authority or a seed or indication in
these antique writings — the speculations, according to a certain view, of thinkers
who had no better past or background to their thought than a crude, barbaric,
naturalistic and animistic ignorance. And even the larger generalisations of
Science are constantly found to apply to the truth of physical Nature formulas
already discovered by the Indian sages in their original, their largest meaning
in the deeper truth of the spirit.” (20: 330-31)
(237)
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Some Images of India’s Glorious Past in the Upanishads

“There is in some of the prose Upanishads another element of vivid
narrative and tradition which restores for us though only in brief glimpses the
picture of that extraordinary stir and movement of spiritual enquiry and passion
for the highest knowledge which made the Upanishads possible. The scenes
of the old world live before us in a few pages, the sages sitting in their groves
ready to test and teach the comer, princes and learned Brahmins and great
landed nobles going about in search of knowledge, the king’s son in his chariot
and the illegitimate son of the servant-girl, seeking any man who might carry
in himself the thought of light and the word of revelation, the typical figures
and personalities, Janaka and the subtle mind of Ajatashatru, Raikwa of the
cart, Yajnavalkya militant for truth, calm and ironic, taking to himself with
both hands without attachment worldly possessions and spiritual riches and
casting at last all his wealth behind to wander forth as a houseless ascetic,
Krishna son of Devaki who heard a single word of the Rishi Ghora and knew
at once the Eternal, the ashramas, the courts of kings who were also spiritual
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discoverers and thinkers, the great sacrificial assemblies where the sages met
and compared their knowledge. And we see how the soul of India was born
and how arose this great birth-song in which it soared from its earth into the
supreme empyrean of the spirit. The Vedas and the Upanishads are not only
the sufficient fountain-head of Indian philosophy and religion, but of all Indian
art, poetry and literature. It was the soul, the temperament, the ideal mind
formed and expressed in them which later carved out the great philosophies,
built the structure of the Dharma, recorded its heroic youth in the Mahabharata
and Ramayana, intellectualised indefatigably in the classical times of the ripeness
of its manhood, threw out so many original intuitions in science, created so
rich a glow of aesthetic and vital and sensuous experience, renewed its spiritual
and psychic experience in Tantra and Purana, flung itself into grandeur and
beauty of line and colour, hewed and cast its thought and vision in stone and
bronze, poured itself into new channels of self-expression in the later tongues
and now after eclipse reemerges always the same in difference and ready for a
new life and a new creation.” (20: 340-41)
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The Intellectual Development Following
the Veda and the Upanishads

“THE VEDA is thus the spiritual and psychological seed of Indian culture
and the Upanishads the expression of the truth of highest spiritual knowledge
and experience that has always been the supreme idea of that culture and the
ultimate objective to which it directed the life of the individual and the aspiration
of the soul of the people: and these two great bodies of sacred writing, its
first great efforts of poetic and creative self-expression, coming into being at
a time preceding the later strong and ample and afterwards rich and curious
intellectual development, are conceived and couched in the language of a purely
psychic and spiritual mentality. An evolution so begun had to proceed by a
sort of enriching descent from the spirit to matter and to pass on first to an
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intellectual endeavour to see life and the world and the self in all their relations
as they present themselves to the reasoning and the practical intelligence. The
earlier movement of this intellectual effort was naturally accompanied by a
practical development and organisation of life consciously expressive of the
mind and spirit of the people, the erection of a strong and successful structure
of society shaped so as to fulfil the mundane objects of human existence
under the control of a careful religious, ethical and social order and discipline,
but also so as to provide for the evolution of the soul of man through these
things to a spiritual freedom and perfection. It is this stage of which we get a
remarkably ample and effective representation in the immediately succeeding
period of Indian literary creation.” (20: 342)
(241)



(Avriiet )
—{ August

| 5 Friday AT S, A

The Work of the Philosophers

“This movement of the Indian mind is represented in its more critical
effort on one side by a strenuous philosophical thinking crystallised into the
great philosophic systems, on the other by an equally insistent endeavour to
formulate in a clear body and with a strict cogency an ethical, social and political
ideal and practice in a consistent and organised system of individual and
communal life and that endeavour resulted in the authoritative social treatises
or Shastras of which the greatest and the most authoritative is the famous
Laws of Manu. The work of the philosophers was to systematise and justify
to the reasoning intelligence the truths of the self and man and the world
already discovered by intuition, revelation and spiritual experience and
embodied in the Veda and the Upanishads, and at the same time to indicate
and systematise methods of discipline founded upon this knowledge by which
man might effectuate the highest aim of his existence. The characteristic form
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in which this was done shows the action of the intuitive passing into that of
the intellectual mentality and preserves the stamp and form expressive of its
transitional character. The terse and pregnant phrase of the sacred literature
abounding in intuitive substance is replaced by a still more compact and crowded
brief expression, no longer intuitive and poetic, but severely intellectual, — the
expression of a principle, a whole development of philosophic thought or a
logical step burdened with considerable consequences in a few words,
sometimes one or two, a shortest decisive formula often almost enigmatic in
its concentrated fullness. These Sutras or aphorisms became the basis of
ratiocinative commentaries developing by metaphysical and logical method
and with a considerable variety of interpretation all that was contained at first
in the series of aphoristic formulas. Their concern is solely with original and
ultimate truth and the method of spiritual liberation, moksa.” (20: 342-43)
(243)
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The Work of the Social Thinkers and Legislators

“The work of the social thinkers and legislators was on the contrary
concerned with normal action and practice. It attempted to take up the ordinary
life of man and of the community and the life of human desire and aim and
interest and ordered rule and custom and to interpret and formulate it in the
same complete and decisive manner and at the same time to throw the whole
into an ordered relation to the ruling ideas of the national culture and frame
and perpetuate a social system intelligently fashioned so as to provide a basis,
a structure, a gradation by which there could be a secure evolution of the life
from the vital and mental to the spiritual motive. The leading idea was the
government of human interest and desire by the social and ethical law, the
Dharma, so that it might be made, — all vital, economic, aesthetic, hedonistic,
intellectual and other needs being satisfied duly and according to the right law
of the nature, — a preparation for the spiritual existence. Here too we have as
an initial form the aphoristic method of the Vedic grhyasitras, afterwards the
diffuser, fuller method of the Dharma Shastras, — the first satisfied with brief

(244)



(Aiiict )
August

] 9 Tuesday HTI0T Y[FS, T8

indications of simple and essential socio-religious principle and practice, the
later work attempting to cover the whole life of the individual, the class and
the people. The very character of the effort and its thoroughness and the
constant unity of idea that reigns through the whole of it are a remarkable
evidence of a very developed intellectual, aesthetic and ethical consciousness
and a high turn and capacity for a noble and ordered civilisation and culture.
The intelligence at work, the understanding and formative power manifested
is not inferior to that of any ancient or modern people, and there is a gravity,
a unified clarity and nobility of conception which balances at least in any true
idea of culture the greater suppleness, more well-informed experience and
science and eager flexibility of experimental hardihood which are the gains
that distinguish our later humanity. At any rate it was no barbaric mind that
was thus intently careful for a fine and well unified order of society, a high and
clear thought to govern it and at the end of life a great spiritual perfection and
release.” (20: 343-44)
(245)



The Pure Literature of This Period —
The Ramayana and the Mahabharata

“The pure literature of the period is represented by the two great epics,
the Mahabharata, which gathered into its vast structure the greater part of the
poetic activity of the Indian mind during several centuries, and the Ramayana.
These two poems are epical in their motive and spirit, but they are not like any
other two epics in the world, but are entirely of their own kind and subtly
different from others in their principle. Itis not only that although they contain
an early heroic story and a transmutation of many primitive elements, their
form belongs to a period of highly developed intellectual, ethical and social
culture, is enriched with a body of mature thought and uplifted by a ripe
nobility and refined gravity of ethical tone and therefore these poems are
quite different from primitive edda and saga and greater in breadth of view
and substance and height of motive —I do not speak now of aesthetic quality
and poetic perfection — than the Homeric poems, while at the same time there
is still an early breath, a direct and straightforward vigour, a freshness and
greatness and pulse of life, a simplicity of strength and beauty that makes of
them quite another kind than the elaborately constructed literary epics of
Virgil or Milton, Firdausi or Kalidasa. This peculiar blending of the natural
breath of an early, heroic, swift and vigorous force of life with a strong
development and activity of the ethical, the intellectual, even the philosophic
mind is indeed a remarkable feature; these poems are the voice of the youth
of a people, but a youth not only fresh and fine and buoyant, but also great
and accomplished, wise and noble. This however is only a temperamental
distinction: there is another that is more far-reaching, a difference in the whole
conception, function and structure.

One of the elements of the old Vedic education was a knowledge of
significant tradition, Itihasa, and it is this word that was used by the ancient
critics to distinguish the Mahabharata and the Ramayana from the later literary
epics. The Itihasa was an ancient historical or legendary tradition turned to
creative use as a significant mythus or tale expressive of some spiritual or
religious or ethical or ideal meaning and thus formative of the mind of the
people. The Mahabharata and Ramayana are Itihasas of this kind on a large
scale and with a massive purpose. The poets who wrote and those who added
to these great bodies of poetic writing did not intend merely to tell an ancient
tale in a beautiful or noble manner or even to fashion a poem pregnant with
much richness of interest and meaning, though they did both these things
with a high success; they wrote with a sense of their function as architects and
sculptors of life, creative exponents, fashioners of significant forms of the
national thought and religion and ethics and culture. A profound stress of
thought on life, a large and vital view of religion and society, a certain strain of
philosophic idea runs through these poems and the whole ancient culture of
India is embodied in them with a great force of intellectual conception and
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living presentation. The Mahabharata has been spoken of as a fifth Veda, it
has been said of both these poems that they are not only great poems but
Dharmashastras, the body of alarge religious and ethical and social and political
teaching, and their effect and hold on the mind and life of the people have
been so great that they have been described as the bible of the Indian people.
... the Mahabharata and Ramayana, whether in the original Sanskrit or rewritten
in the regional tongues, brought to the masses by Kathakas, — rhapsodists,
reciters and exegetes, — became and remained one of the chief instruments of
popular education and culture, moulded the thought, character, aesthetic and
religious mind of the people and gave even to the illiterate some sufficient
tincture of philosophy, ethics, social and political ideas, aesthetic emotion,
poetry, fiction and romance. That which was for the cultured classes contained
in Veda and Upanishad, shut into profound philosophical aphorism and treatise
or inculcated in dharma-shastra and artha-shastra, was put here into creative
and living figures, associated with familiar story and legend, fused into a vivid
representation of life and thus made a near and living power that all could
readily assimilate through the poetic word appealing at once to the soul and
the imagination and the intelligence.” (20: 344-47)
(247)
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The Mahabharata

“The Mahabharata especially is not only the story of the Bharatas, the
epic of an early event which had become a national tradition but on a vast
scale the epic of the soul and religious and ethical mind and social and
political ideals and culture and life of India. It is said populatly of it and
with a certain measure of truth that whatever is in India is in the Mahabharata.
The Mahabharata is the creation and expression not of a single individual
mind, but of the mind of a nation; it is the poem of itself written by a
whole people. It would be vain to apply to it the canons of a poetical art
applicable to an epic poem with a smaller and more restricted purpose, but
still a great and quite conscious art has been expended both on its detail and
its total structure. The whole poem has been built like a vast national temple
unrolling slowly its immense and complex idea from chamber to chamber,
crowded with significant groups and sculptures and inscriptions, the grouped
figures carved in divine or semi-divine proportions, a humanity aggrandised
and half uplifted to superhumanity and yet always true to the human motive
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and idea and feeling, the strain of the real constantly raised by the tones of
the ideal, the life of this world amply portrayed but subjected to the conscious
influence and presence of the powers of the worlds behind it, and the whole
unified by the long embodied procession of a consistent idea worked out in
the wide steps of the poetic story. As is needed in an epic narrative, the
conduct of the story is the main interest of the poem and it is carried through
with an at once large and minute movement, wide and bold in the mass,
striking and effective in detail, always simple, strong and epic in its style and
pace. At the same time though supremely interesting in substance and vivid
in the manner of the telling as a poetic story, it is something more, — a
significant tale, Itihasa, representative throughout of the central ideas and
ideals of Indian life and culture. The leading motive is the Indian idea of the
Dharma. Here the Vedic notion of the struggle between the godheads of
truth and light and unity and the powers of darkness and division and
falsehood is brought out from the spiritual and religious and internal into
the outer intellectual, ethical and vital plane.” (20: 347-48)
(249)



The Ramayana

“The Ramayana is a work of the same essential kind as the Mahabharata;
it differs only by a greater simplicity of plan, a more delicate ideal temperament
and a finer glow of poetic warmth and colour. The main bulk of the poem in
spite of much accretion is evidently by a single hand and has a less complex
and more obvious unity of structure. There is less of the philosophic, more
of the purely poetic mind, more of the artist, less of the builder. The whole
story is from beginning to end of one piece and there is no deviation from the
stream of the narrative. At the same time there is a like vastness of vision, an
even more wide-winged flight of epic sublimity in the conception and sustained
richness of minute execution in the detail. The structural power, strong
workmanship and method of disposition of the Mahabharata remind one of
the art of the Indian builders, the grandeur and boldness of outline and wealth
of colour and minute decorative execution of the Ramayana suggest rather a
transcript into literature of the spirit and style of Indian painting. The epic
poet has taken here also as his subject an Itihasa, an ancient tale or legend
associated with an old Indian dynasty and filled it in with detail from myth and
folklore, but has exalted all into a scale of grandiose epic figure that it may
bear more worthily the high intention and significance. The subject is the
same as in the Mahabharata, the strife of the divine with the titanic forces in
the life of the earth, but in more purely ideal forms, in frankly supernatural
dimensions and an imaginative heightening of both the good and the evil in
human character. On one side is portrayed an ideal manhood, a divine beauty
of virtue and ethical order, a civilization founded on the Dharma and realising
an exaltation of the moral ideal which is presented with a singularly strong
appeal of aesthetic grace and harmony and sweetness; on the other are wild
and anarchic and almost amorphous forces of superhuman egoism and self-
will and exultant violence, and the two ideas and powers of mental nature
living and embodied are brought into conflict and led to a decisive issue of the
victory of the divine man over the Rakshasa. All shade and complexity are
omitted which would diminish the single purity of the idea, the representative
force in the outline of the figures, the significance of the temperamental colour
and only so much admitted as is sufficient to humanise the appeal and the
significance. The poet makes us conscious of the immense forces that are
behind our life and sets his action in a magnificent epic scenery, the great
imperial city, the mountains and the ocean, the forest and wilderness, described
with such a largeness as to make us feel as if the whole world were the scene
of his poem and its subject the whole divine and titanic possibility of man
imaged in a few great or monstrous figures. The ethical and the aesthetic mind
of India have here fused themselves into a harmonious unity and reached an
unexampled pure wideness and beauty of self-expression. The Ramayana
embodied for the Indian imagination its highest and tenderest human ideals
of character, made strength and courage and gentleness and purity and fidelity
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and self-sacrifice familiar to it in the suavest and most harmonious forms
coloured so as to attract the emotion and the aesthetic sense, stripped morals
of all repellent austerity on one side or on the other of mere commonness
and lent a certain high divineness to the ordinary things of life, conjugal and
filial and maternal and fraternal feeling, the duty of the prince and leader and
the loyalty of follower and subject, the greatness of the great and the truth
and worth of the simple, toning things ethical to the beauty of a more psychical
meaning by the glow of its ideal hues. The work of Valmiki has been an agent
of almost incalculable power in the moulding of the cultural mind of India: it
has presented to it to be loved and imitated in figures like Rama and Sita, made
so divinely and with such a revelation of reality as to become objects of enduring
cult and worship, or like Hanuman, Lakshmana, Bharata the living human
image of its ethical ideals; it has fashioned much of what is best and sweetest
in the national character, and it has evoked and fixed in it those finer and
exquisite yet firm soul tones and that more delicate humanity of temperament
which are a more valuable thing than the formal outsides of virtue and
conduct.” (20: 349-51)
(251)
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The Differences in the Character of the Two Epics

“The poetical manner of these epics is not inferior to the greatness of
their substance. The style and the verse in which they are written have always
a noble epic quality, a lucid classical simplicity and directness rich in expression
but stripped of superfluous ornament, a swift, vigorous, flexible and fluid
verse constantly sure of the epic cadence. There is a difference in the
temperament of the language. The characteristic diction of the Mahabharata
is almost austerely masculine, trusting to force of sense and inspired accuracy
of turn, almost ascetic in its simplicity and directness and a frequent fine and
happy bareness; it is the speech of a strong and rapid poetical intelligence and
a great and straightforward vital force, brief and telling in phrase but by virtue
of a single-minded sincerity and, except in some knotted passages or episodes,
without any rhetorical labour of compactness, a style like the light and strong
body of a runner nude and pure and healthily lustrous and clear without
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superfluity of flesh or exaggeration of muscle, agile and swift and untired in
the race. There is inevitably much in this vast poem that is in an inferior manner,
but little or nothing that falls below a certain sustained level in which there is
always something of this virtue. The diction of the Ramayana is shaped in a
more attractive mould, a marvel of sweetness and strength, lucidity and warmth
and grace; its phrase has not only poetic truth and epic force and diction but
a constant intimate vibration of the feeling of the idea, emotion or object:
there is an element of fine ideal delicacy in its sustained strength and breath
of power. In both poems it is a high poetic soul and inspired intelligence that
is at work; the directly intuitive mind of the Veda and Upanishads has retired
behind the veil of the intellectual and outwardly psychical imagination.

This is the character of the epics and the qualities which have made
them immortal, cherished among India’s greatest literary and cultural treasures,

and given them their enduring power over the national mind.” (20: 351-52)
(253)



The Curve of the Evolution of Indian Culture —
the Replacement of the Spontaneous Unity of the
Intuitive Mind in the Classical Age — the Age of the
Epics — by the Artificial Unity of an Analysing and Synthesising

“THE CLASSICAL age of the ancient literature, the best known and
appraised of all, covers a period of some ten centuries and possibly more, and
it is marked off from the earlier writings by a considerable difference, not so
much in substance, as in the moulding and the colour of its thought,
temperament and language. The divine childhood, the heroic youth, the bright
and strong early manhood of the people and its culture are over and there is
instead a long and opulent maturity and as its sequence an equally opulent and
richly coloured decline. The decline is not to death, for it is followed by a
certain rejuvenescence, a fresh start and repeated beginning, of which the
medium is no longer Sanskrit but the derived languages, the daughters of the
dialects raised into literary instruments and developing as the grand and ancient
tongue loses its last forces and inspiring life. The difference in spirit and mould
between the epics and the speech of Bhartrihari and Kalidasa is already
enormous and may possibly be explained by the early centuries of Buddhism
when Sanskrit ceased to be the sole literary tongue understood and spoken by
all educated men and Pali came up as its successful rival and the means of
expression for at least a great part of the current of the national thought and
life. The language and movement of the epics have all the vigour, freedom,
spontaneous force and appeal of a speech that leaps straight from the founts
of life; the speech of Kalidasa is an accomplished art, an intellectual and
aesthetic creation consummate, deliberate, finely ornate, carved like a statue,
coloured like a painting, not yet artificial, though there is a masterly artifice
and device, but still a careful work of art laboured by the intelligence. It is
carefully natural, not with the spontaneous ease of a first, but the accomplished
air of ease of a habitual second nature. The elements of artifice and device
increase and predominate in the later writers, their language is a laborious and
deliberate though a powerful and beautiful construction and appeals only to
an erudite audience, a learned elite. The religious writings, Purana and Tantra,
moving from a deeper, still intensely living source, aiming by their simplicity at
a wider appeal, prolong for a time the tradition of the epics, but the simplicity
and directness is willed rather than the eatlier natural ease. In the end Sanskrit
becomes the language of the Pundits and except for certain philosophical,
religious and learned purposes no longer a first-hand expression of the life
and mind of the people.

The alteration in the literary speech corresponds however, apart from all
inducing circumstances, to a great change in the centre of mentality of the
culture. It is still and always spiritual, philosophical, religious, ethical, but the
inner austerer things seem to draw back a little and to stand in the background,
acknowledged indeed and overshadowing the rest, but nevertheless a little

detaching themselves from them and allowing them to act for their own
(254)



enlargement and profit. The exterior powers that stand out in front are the
curious intellect, the vital urge, the aesthetic, urbanely active and hedonistic
sense life. It is the great period of logical philosophy, of science, of art and
the developed crafts, law, politics, trade, colonisation, the great kingdoms and
empires with their ordered and elaborate administrations, the minute rule of
the Shastras in all departments of thought and life, an enjoyment of all that is
brilliant, sensuous, agreeable, a discussion of all that could be thought and
known, a fixing and systemising of all that could be brought into the compass
of intelligence and practice, — the most splendid, sumptuous and imposing
millennium of Indian culture.

The intellectuality that predominates is not in any way restless, sceptical
or negative, but it is enormously inquiring and active, accepting the great lines
of spiritual, religious, philosophical and social truth that had been discovered
and laid down by the past, but eager too to develop, to complete, to know
minutely and thoroughly and fix in perfectly established system and detail, to
work out all possible branches and ramifications, to fill the intelligence, the
sense and the life. The grand basic principles and lines of Indian religion,
philosophy, society have already been found and built and the steps of the
culture move now in the magnitude and satisfying security of a great tradition;
but there is still ample room for creation and discovery within these fields and
a much wider province, great beginnings, strong developments of science and
art and literature, the freedom of the purely intellectual and aesthetic activities,
much scope too for the hedonisms of the vital and the refinements of the
emotional being, a cultivation of the art and rhythmic practice of life. There is
a highly intellectualised vital stress and a many-sided interest in living, an
indulgence of an at once intellectual and vital and sensuous satisfaction
extending even to a frankness of physical and sensual experience, but in the
manner of the oriental mind with a certain decorousness and order, an element
of aesthetic restraint and the observance of rule and measure even in indulgence
that saves always from the unbridled licence to which less disciplined races are
liable. The characteristic, the central action is the play of the intellectual mind
and everywhere that predominates. In the earlier age the many strands of the
Indian mind and life principle are unified and inseparable, a single wide
movement set to a strong and abundant but simple music; here they seem to
stand side by side related and harmonised, curious and complex, multiply one.
The spontaneous unity of the intuitive mind is replaced by the artificial unity
of the analysing and synthetising intelligence. Art and religion still continue
the predominance of the spiritual and intuitive motive, but it is less to the
front in literature. A division has been settled between religious and secular
writing that did not exist to any appreciable extent in the previous ages. The
great poets and writers are secular creators and their works have no chance of
forming part of the intimate religious and ethical mind of the people as did
the Ramayana and Mahabharata. The stream of religious poetry flows separately
in Purana and Tantra.” (20: 354-50)
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Kalidasa — the Supreme Representative Poet of His Age

“The great representative poet of this age is Kalidasa. He establishes a
type which was preparing before and endured after him with more or less of
additional decoration, but substantially unchanged through the centuries. His
poems are the perfect and harmoniously designed model of a kind and
substance that others cast always into similar forms but with a genius inferior
in power or less rhythmically balanced, faultless and whole. The art of poetic
speech in Kalidasa’s period reaches an extraordinary perfection.

...Kalidasa ranks among the supreme poetic artists with Milton and Virgil
and he has a more subtle and delicate spirit and touch in his art than the
English, a greater breath of native power informing and vivifying his execution
than the Latin poet. There is no more perfect and harmonious style in literature,
no more inspired and careful master of the absolutely harmonious and
sufficient phrase combining the minimum of word expenditure with the fullest
sense of an accomplished ease and a divine elegance and not excluding a fine
excess that is not excessive, an utmost possible refined opulence of aesthetic
value. More perfectly than any other he realises the artistic combination of a
harmonious economy of expression, not a word, syllable, sound in superfluity,
and a total sense of wise and lavish opulence that was the aim of the eatlier
classical poets. None so divinely skilful as he in imparting without any overdoing
the richest colour, charm, appeal and value, greatness or nobility or power or
suavity and always some kind and the right kind and the fullest degree of
beauty to each line and each phrase. The felicity of selection is equalled by the
felicity of combination. One of the most splendidly sensuous of poets in the
higher sense of that epithet because he has a vivid vision and feeling of his
object, his sensuousness is neither lax nor overpowering, but always satisfying
and just, because it is united with a plenary force of the intelligence, a gravity
and strength sometimes apparent, sometimes disguised in beauty but
appreciable within the broidered and coloured robe, a royal restraint in the
heart of the regal indulgence. And Kalidasa’s sovereign mastery of rhythm is
as great as his sovereign mastery of phrase. Here we meet in each metrical
kind with the most perfect discoveries of verbal harmony in the Sanskrit
language (pure lyrical melody comes only afterwards at the end in one or two
poets like Jayadeva), harmonies founded on a constant subtle complexity of
the fine assonances of sound and an unobtrusive use of significant cadence
that never breaks the fluent unity of tone of the music. And the other quality
of Kalidasa’s poetry is the unfailing adequacy of the substance. Careful always
to get the full aesthetic value of the word and sound clothing his thought and
substance, he is equally careful that the thought and the substance itself should
be of a high, strong or rich intellectual, descriptive or emotional value. His
conception is large in its view though it has not the cosmic breadth of the
eatlier poets and it is sustained at every step in its execution. The hand of the
artist never fails in the management of its material, — exception being made of

(256)



a fault of composition marring one, the least considerable of his works, —and
his imagination is always as equal to its task as his touch is great and subtle.

The work to which these supreme poetic qualities were brought was
very much the same at bottom, though differing in its form and method, as
that achieved by the earlier epics; it was to interpret in poetic speech and
represent in significant images and figures the mind, the life, the culture of
India in his age. Kalidasa’s seven extant poems, each in its own way and within
its limits and on its level a masterpiece, are a brilliant and delicately ornate roll
of pictures and inscriptions with that as their single real subject. His was a
richly stored mind, the mind at once of a scholar and observer possessed of
all the learning of his time, versed in the politics, law, social idea, system and
detail, religion, mythology, philosophy, art of his time, intimate with the life
of courts and familiar with the life of the people, widely and very minutely
observant of the life of Nature, of bird and beast, season and tree and flower,
all the lore of the mind and all the lore of the eye; and this mind was at the
same time always that of a great poet and artist. There is not in his work the
touch of pedantry or excessive learning that mars the art of some other Sanskrit
poets, he knows how to subdue all his matter to the spirit of his art and to
make the scholar and observer no more than a gatherer of materials for the
poet, but the richness of documentation is there ready and available and
constantly brought in as part of incident and description and surrounding
idea and forms or intervenes in the brilliant series of images that pass before
us in the long succession of magnificent couplets and stanzas. India, her great
mountains and forests and plains and their peoples, her men and women and
the circumstances of their life, her animals, her cities and villages, her
hermitages, rivers, gardens and tilled lands are the background of narrative
and drama and love poem. He has seen it all and filled his mind with it and
never fails to bring it before us vivid with all the wealth of description of
which he is capable. Her ethical and domestic ideals, the life of the ascetic in
the forest or engaged in meditation and austerity upon the mountains and the
life of the householder, her familiar customs and social standards and
observances, her religious notions, cult, symbols give the rest of the
surroundings and the atmosphere. The high actions of gods and kings, the
nobler or the more delicate human sentiments, the charm and beauty of women,
the sensuous passion of lovers, the procession of the seasons and the scenes
of Nature, these are his favourite subjects.

He is a true son of his age in his dwelling on the artistic, hedonistic,
sensuous sides of experience and preeminently a poet of love and beauty and
the joy of life. He represents it also in his intellectual passion for higher things,
his intense appreciation of knowledge, culture, the religious idea, the ethical
ideal, the greatness of ascetic self-mastery, and these too he makes a part of
the beauty and interest of life and sees as admirable elements of its complete
and splendid picture.” (20: 356-61)
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The Earlier Epics and the Work of Later Periods
with a Greater Play of Critical Intelligence

“In the earlier epics the thought, religion, ethics, life movements are all
strongly lived; the poetic intelligence is at work but always absorbed in its
work, self-forgetful and identified with its object, and it is this that is the
secret of their great creative force and living poetic sincerity and power. The
later poets are interested in the same things but with an intensely reflective
experience and critical intelligence that always observes more than it lives
with its objects. In the literary epics there is no real movement of life, but
only a close brilliant description of life. The poet makes to pass before us a
series of pictured incidents, scenes, details, figures, attitudes richly coloured,
exact, vivid, convincing to the eye and attractive, but in spite of the charm
and interest we speedily perceive that these are only animated pictures. Things
are indeed seen vividly but with the more outer eye of the imagination,
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observed by the intellect, reproduced by the sensuous imagination of the
poet, but they have not been deeply lived in the spirit. Kalidasa alone is
immune from this deficiency of the method because there is in him a great
thinking, imaginative, sensuous poetic soul that has lived and creates what
he pictures and does not merely fabricate brilliant scenes and figures. The
rest only occasionally rise above the deficiency and do then great and not
only brilliant or effective work. Their ordinary work is so well done as to
deserve great and unstinted praise for what it possesses, but not the highest
praise. It is in the end more decorative than creative. There ensues from the
character of this poetic method a spiritual consequence, that we see here
very vividly the current thought, ethics, aesthetic culture, active and sense
life of contemporary India, but not the deeper soul of these things so much
(259)
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as their outer character and body. There is much ethical and religious thought
of a sufficiently high ideal kind, and it is quite sincere but only intellectually
sincere, and therefore there is no impression of the deeper religious feeling
or the living ethical power that we get in the Mahabharata and Ramayana
and in most of the art and literature of India. The ascetic life is depicted,
but only in its ideas and outward figure: the sensuous life is depicted in the
same scrupulous manner — it is intensely observed and appreciated and well
reproduced to the eye and the intelligence, but not intensely felt and created
in the soul of the poet. The intellect has become too detached and too
critically observant to live things with the natural force of the life or with
the intuitive identity. This is the quality and also the malady of an
overdeveloped intellectualism and it has always been the forerunner of a
decadence.” (20: 363-64)
(260)
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The Philosophical Writings

“It 1s a remarkable proof of the native disposition, capacity and
profound spiritual intelligence and feeling of the national mind that the
philosophic thinking of this period should have left behind it this immense
influence; for it was of the highest and severest intellectual character. The
tendency that had begun in earlier times and created Buddhism, Jainism and
the great schools of philosophy, the labour of the metaphysical intellect to
formulate to the reason the truths discovered by the intuitive spiritual
experience, to subject them to the close test of a logical and severely dialectical
ratiocination and to elicit from them all that the thought could discover,
reaches its greatest power of elaborate and careful reasoning, minute criticism
and analysis and forceful logical construction and systematisation in the
abundant philosophical writing of the period between the sixth and thirteenth
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centuries marked especially by the work of the great southern thinkers,
Shankara, Ramanuja and Madhwa. It did not cease even then, but survived
its greatest days and continued even up to our own times throwing up
sometimes great creative thinking and often new and subtle philosophical
ideas in the midst of an incessant stream of commentary and criticism on
established lines. Here there was no decline but a continued vigour of the
metaphysical turn in the mind of the race. The work it did was to complete
the diffusion of the philosophic intelligence with the result that even an
average Indian mentality, once awakened, responds with a surprising quickness
to the most subtle and profound ideas. It is notable that no Hindu religion
old or new has been able to come into existence without developing as its
support a clear philosophic content and suggestion.” (20: 369-70)
(262)



How the Philosopher Yogins Saved the Soul of India
Through the Gathering Night of Her Decadence

“The philosophical creations of India differ in this respect from the
bulk of the metaphysical thinking of Europe that even when they most adopt
the intellectual form and method, yet their real substance is not intellectual,
but is rather the result of a subtle and very profound intelligence working on
the stuff of sight and spiritual experience. This is the result of the constant
unity India has preserved between philosophy, religion and Yoga. The
philosophy is the intuitive or intellectual presentation of the truth that was
sought for first through the religious mind and its experiences and it is never
satisfied by discovering truth to the idea and justifying it to the logical
intelligence, although that is admirably done, but has its eye always turned to
realisation in the soul’s life, the object of Yoga. The thinking of this age, even
in giving so much prominence to the intellectual side, does not depart from
this constant need of the Indian temperament. It works out from spiritual
experience through the exact and laborious inspection and introspection of
the intellect and works backward and in again from the intellectual perceptions
to new gains of spiritual experience. There is indeed a tendency of
fragmentation and exclusiveness; the great integral truth of the Upanishads
has already been broken into divergent schools of thought and these are now
farther subdividing into still less comprehensive systems; but still in each of
these lessened provinces there is a gain of minute or intensive searching and
on the whole, if a loss of breadth on the heights, in recompense some extension
of assimilable spiritual knowledge. And this thythm of exchange between the
spirit and the intelligence, the spirit illumining, the intelligence searching and
arriving and helping the lower life to absorb the intuitions of the spirit, did its
part in giving Indian spirituality a wonderful intensity, security and persistence
not exampled in any other people. It is indeed largely the work of these
philosophers who were at the same time Yogins that saved the soul of India
alive through the gathering night of her decadence.

This however could not have been done without the aid of a great body
of more easily seizable ideas, forms, images, appealing to the imagination,
emotions, ethical and aesthetic sense of the people, that had to be partly an
expression of the higher spiritual truth and partly a bridge of transition between
the normal religious and the spiritual mentality. The need was met by the
Tantras and Puranas. The Puranas are the religious poetry peculiar to this
period: for although the form probably existed in ancient times, it is only now
that it was entirely developed and became the characteristic and the principal
literary expression of the religious spirit, and it is to this period that we must
attribute, not indeed all the substance, but the main bulk and the existing
shape of the Puranic writings.” (20: 371-72)
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The Puranas and the Puranic Religion & the Work Done by Them

“The Puranas have been much discredited and depreciated in recent
times, since the coming in of modern ideas coloured by Western rationalism
and the turning of the intelligence under new impulses back towards the earlier
fundamental ideas of the ancient culture. Much however of this depreciation
is due to an entire misunderstanding of the purpose, method and sense of the
mediaeval religious writings. It is only in an understanding of the turn of the
Indian religious imagination and of the place of these writings in the evolution
of the culture that we can seize their sense.

In fact the better comprehension that is now returning to us of our own
self and past shows that the Puranic religions are only a new form and extension
of the truth of the ancient spirituality and philosophy and socio-religious
culture. In their avowed intention they are popular summaries of the
cosmogony, symbolic myth and image, tradition, cult, social rule of the Indian
people continued, as the name Purana signifies, from ancient times. There is
no essential change, but only a change of forms. The psychic symbols or true
images of truth belonging to the Vedic age disappear or are relegated to a
subordinate plan with a changed and diminished sense: others take their place
more visibly large in aim, cosmic, comprehensive, not starting with conceptions
drawn from the physical universe, but supplied entirely from the psychic
universe within us. The Vedic gods and goddesses conceal from the profane
by their physical aspect their psychic and spiritual significance. The Puranic
trinity and the forms of its female energies have on the contrary no meaning
to the physical mind or imagination, but are philosophic and psychic
conceptions and embodiments of the unity and multiplicity of the all-
manifesting Godhead. The Puranic cults have been characterised as a
degradation of the Vedic religion, but they might conceivably be described,
not in the essence, for that remains always the same, but in the outward
movement, as an extension and advance. Image worship and temple cult and
profuse ceremony, to whatever superstition or externalism their misuse may
lead, are not necessarily a degradation. The Vedic religion had no need of
images, for the physical signs of its godheads were the forms of physical
Nature and the outward universe was their visible house. The Puranic religion
worshipped the psychical forms of the Godhead within us and had to express
it outwardly in symbolic figures and house it in temples that were an architectural
sign of cosmic significances. And the very inwardness it intended necessitated
a profusion of outward symbol to embody the complexity of these inward
things to the physical imagination and vision. The religious aesthesis has
changed, but the meaning of the religion has been altered only in temperament
and fashion, not in essence. The real difference is this that the eatly religion
was made by men of the highest mystic and spiritual experience living among
amass still impressed mostly by the life of the physical universe: the Upanishads
casting off the physical veil created a free transcendent and cosmic vision and
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experience and this was expressed by a later age to the mass in images containing
a large philosophical and intellectual meaning of which the Trinity and the
Shaktis of Vishnu and Shiva are the central figures: the Puranas carried forward
this appeal to the intellect and imagination and made it living to the psychic
experience, the emotions, the aesthetic feeling and the senses. A constant
attempt to make the spiritual truths discovered by the Yogin and the Rishi
integrally expressive, appealing, effective to the whole nature of man and to
provide outward means by which the ordinary mind, the mind of a whole
people might be drawn to a first approach to them is the sense of the religio-
philosophic evolution of Indian culture.

It is to be observed that the Puranas and Tantras contain in themselves
the highest spiritual and philosophical truths, not broken up and expressed in
opposition to each other as in the debates of the thinkers, but synthetised by
a fusion, relation or grouping in the way most congenial to the catholicity of
the Indian mind and spirit. This is done sometimes expressly, but most often
in a form which might carry something of it to the popular imagination and
feeling by legend, tale, symbol, apologue, miracle and parable. An immense
and complex body of psycho-spiritual experience is embodied in the Tantras,
supported by visual images and systematised in forms of Yogic practice. This
element is also found in the Puranas, but more loosely and cast out in a less
strenuous sequence. This method is after all simply a prolongation, in another
form and with a temperamental change, of the method of the Vedas. The
Puranas construct a system of physical images and observances each with its
psychical significance. Thus the sacredness of the confluence of the three
rivers, Ganga, Yamuna and Saraswat, is a figure of an inner confluence and
points to a crucial experience in a psychophysical process of Yoga and it has
too other significances, as is common in the economy of this kind of
symbolism. The so-called fantastic geography of the Puranas, as we are
expressly told in the Puranas themselves, is a rich poetic figure, a symbolic
geography of the inner psychical universe. The cosmogony expressed
sometimes in terms proper to the physical universe has, as in the Veda, a
spiritual and psychological meaning and basis. It is easy to see how in the
increasing ignorance of later times the more technical parts of the Puranic
symbology inevitably lent themselves to much superstition and to crude physical
ideas about spiritual and psychic things. But that danger attends all attempts
to bring them to the comprehension of the mass of men and this disadvantage
should not blind us to the enormous effect produced in training the mass
mind to respond to a psycho-religious and psycho-spiritual appeal that prepares
a capacity for higher things. That effect endures even though the Puranic
system may have to be superseded by a finer appeal and the awakening to
more directly subtle significances, and if such a supersession becomes possible,
it will itself be due very largely to the work done by the Puranas.” (20: 372-75)
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The Vishnu Purana and the Bhagavat

“The Vishnu Purana for instance in spite of one or two desert spaces is
a remarkable literary creation of a very considerable quality maintaining much
of the direct force and height of the old epic style. There is in it a varied
movement, much vigorous and some sublime epic writing, an occasional lyrical
element of a lucid sweetness and beauty, a number of narratives of the finest
verve and skilful simplicity of poetic workmanship. The Bhagavat coming at
the end and departing to a great extent from the more popular style and manner,
for it is strongly affected by the learned and more ornately literary form of
speech, is a still more remarkable production full of subtlety, rich and deep
thought and beauty. It is here that we get the culmination of the movement
which had the most important effects on the future, the evolution of the
emotional and ecstatic religions of Bhakti.” (20: 375)
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The Works of Kamban and Tulsidas

“...Kamban, the Tamil poet who makes of his subject a great original
epic, and Tulsidas whose famed Hindi Ramayana combines with a singular
mastery lyric intensity, romantic richness and the sublimity of the epic
imagination and is at once a story of the divine Avatar and a long chant of
religious devotion. An English historian of the literature has even claimed for
Tulsidas’s poem superiority to the epic of Valmiki: thatis an exaggeration and,
whatever the merits, there cannot be a greater than the greatest, but that such
claims can be made for Tulsidas and Kamban is evidence at least of the power
of the poets and a proof that the creative genius of the Indian mind has not
declined even in the narrowing of the range of its culture and knowledge. All
this poetry indeed shows a gain in intensity that compensates to some extent
for the loss of the ancient height and amplitude.” (20: 381)
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The True Worth of the Legend of Indian Political Incompetence

“...there are many who would admit the greatness of the achievement
of India in the things of the mind and the spirit, but would still point out that
she has failed in life, her culture has not resulted in a strong, successful or
progressive organisation of life such as Europe shows to us, and that in the
end at least the highest part of her mind turned away from life to asceticism
and an inactive and world-shunning pursuit by the individual of his personal
spiritual salvation. Or at most she has come only to a certain point and then
there has been an arrest and decadence.

... In its exaggerated form it is founded upon the characteristics of the
decline and dissolution, the features of the decadence read backward into the
time of greatness, and it amounts to this that India has always shown an
incompetence for any free or sound political organisation and has been
constantly a divided and for the most part of her long history a subject nation,
that her economic system whatever its bygone merits, if it had any, remained
an inelastic and static order that led in modern conditions to poverty and
failure and her society an unprogressive hierarchy, caste-ridden, full of semi-
barbaric abuses, only fit to be thrown on the scrap-heap among the broken
rubbish of the past and replaced by the freedom, soundness and perfection or
atleast the progressive perfectibility of the European social order. Itis necessary
to reestablish the real facts and their meaning and afterwards it will be time to
pass judgment on the political, the economic and the social aspects of Indian
culture.

The legend of Indian political incompetence has arisen from a false
view of the historical development and an insufficient knowledge of the ancient
past of the country. It has long been currently supposed that she passed at
once from the freer type of the primitive Aryan or Vedic social and political
organisation to a system socially marked by the despotism of the Brahmin
theocracy and politically by an absolute monarchy of the oriental, by which is
meant the Western Asiatic, type and has remained fixed in these two things for
ever after. That summary reading of Indian history has been destroyed by a
more careful and enlightened scholarship and the facts are of a quite different
nature. Itis true that India never evolved either the scrambling and burdensome
industrialism or the patrliamentary organisation of freedom and self-styled
democracy characteristic of the bourgeois or Vaishya period of the cycle of
European progress. But the time is passing when the uncritical praise of these
things as the ideal state and the last word of social and political progress was
fashionable, their defects are now visible and the greatness of an oriental
civilisation need not be judged by the standard of these Western developments.
Indian scholars have attempted to read the modern ideas and types of
democracy and even a parliamentary system into the past of India, but this
seems to me an ill-judged endeavour. There was a strong democratic element,
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if we must use the Western terms, in Indian polity and even institutions that
present a certain analogy to the parliamentary form, but in reality these features
were of India’s own kind and not at all the same thing as modern parliaments
and modern democracy. And so considered they are a much more remarkable
evidence of the political capacity of the Indian people in their living adaptation
to the ensemble of the social mind and body of the nation than when we
judge them by the very different standard of Western society and the peculiar
needs of its cultural cycle.” (20: 384-87)
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The Early Free and Natural Constitution of the Aryan Society

“It was a clan or tribal system, Kula, founded upon the equality of all the
freemen of the clan or race; this was not at first firmly founded upon the
territorial basis, the migratory tendency was still in evidence or recurred under
pressure and the land was known by the name of the people who occupied it,
the Kuru country or simply the Kurus, the Malava country or the Malavas.
After the fixed settlement within determined boundaries the system of the
clan or tribe continued, but found a basic unit ot constituent atom in the
settled village community. The meeting of the people, visah, assembling for
communal deliberation, for sacrifice and worship or as the host for war,
remained for a long time the power-sign of the mass body and the agent of
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the active common life with the king as the head and representative, but long
depending even after his position became hereditary on the assent of the
people for his formal election or confirmation. The religious institution of
the sacrifice developed in time a class of priests and inspired singers, men
trained in the ritual or in possession of the mystic knowledge which lay behind
the symbols of the sacrifice, the seed of the great Brahminic institution. These
were not at first hereditary, but exercised other professions and belonged in
their ordinary life to the general body of the people. This free and simple
natural constitution of the society seems to have been general at first throughout
Aryan India.” (20: 387)
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The Emergence of the Hereditary Principle

“The later development out of this primitive form... threw up certain
very striking peculiarities that owing to the unique mentality of the race fixed
themselves, became prominent characteristics and gave a different stamp to
the political, economic and social factors of Indian civilisation. The hereditary
principle emerged at an early stage and increased constantly its power and
hold on the society until it became everywhere the basis of the whole
organisation of its activities. A hereditary kingship was established, a powerful
princely and warrior class appeared, the rest of the people were marked off as
the caste of traders, artisans and agriculturalists and a subject or menial caste
was added, perhaps sometimes as the result of conquest but more probably
or more commonly from economic necessity, of servants and labourers. The
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predominance from early times of the religious and spiritual tendency in the
mind of the Indian people brought about at the top of the social system the
growth of the Brahmin order, priests, scholars, legists, repositories of the
sacred lore of the Vedas, a development paralleled elsewhere but here given
an unequalled permanence and definiteness and supreme importance. In other
countries with a less complex mentality this predominance might have resulted
in a theocracy: but the Brahmins in spite of their ever-increasing and finally
predominant authority did not and could not usurp in India the political power.
As sacrosanct priests and legists and spiritual preceptors of the monarch and
the people they exercised a very considerable influence, but the real or active
political power remained with the king, the Kshatriya aristocracy and the
commons.” (20: 387-88)
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The Rishi and the Attempt to Attach a Spiritual Meaning and
Religious Sanction to all the Circumstances

“A peculiar figure for some time was the Rishi, the man of a higher
spiritual experience and knowledge, born in any of the classes, but exercising
an authority by his spiritual personality over all, revered and consulted by the
king of whom he was sometimes the religious preceptor and in the then fluid
state of social evolution able alone to exercise an important role in evolving
new basic ideas and effecting direct and immediate changes of the socio-
religious ideas and customs of the people. It was a marked feature of the
Indian mind that it sought to attach a spiritual meaning and a religious sanction
to all, even to the most external social and political circumstances of its life,
imposing on all classes and functions an ideal, not except incidentally of rights
and powers, but of duties, a rule of their action and an ideal way and
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temperament, character, spirit in the action, a dharma with a spiritual
significance. It was the work of the Rishi to put this stamp enduringly on the
national mind, to prolong and perpetuate it, to discover and interpret the ideal
law and its practical meaning, to cast the life of the people into the well-
shaped ideals and significant forms of a civilisation founded on the spiritual
and religious sense. And in later ages we find the Brahminic schools of legists
attributing their codes, though in themselves only formulations of existing
rule and custom, to the ancient Rishis. Whatever the developments of the
Indian socio-political body in later days, this original character still exercised
its influence, even when all tended at last to become traditionalised and
conventionalised instead of moving forward constantly in the steps of a free
and living practice.” (20: 388-89)
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A Further Evolution of the Early System — the
Republican and the Monarchical Forms of Government

“The ordinary development, as in most other countries, was in the
direction of an increasing emphasis on the control of the king as the centre,
head and unifying factor of a more and more complex system of rule and
administration and this prevailed eventually and became the universal type.
But for a long time it was combated and held in check by a contrary tendency
that resulted in the appearance and the strong and enduring vitality of city or
regional or confederated republics. The king became either a hereditary or
elected executive head of the republic or an archon administering for a brief
and fixed period or else he altogether disappeared from the polity of the state.
This turn must have come about in many cases by a natural evolution of the
power of the assemblies, but in others it seems to have been secured by some
kind of revolution and there appear to have been vicissitudes, alternations
between periods of monarchical and periods of republican government.
Among a certain number of the Indian peoples the republican form finally
asserted its hold and proved itself capable of a strong and settled organisation

and a long duration lasting over many centuries. In some cases they were
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governed by a democratic assembly, in more by an oligarchical senate. It is
unfortunate that we know little of the details of the constitution and nothing
of the inner history of these Indian republics, but the evidence is clear of the
high reputation they enjoyed throughout India for the excellence of their civil
and the formidable efficiency of their military organisation. There is an
interesting dictum of Buddha that so long as the republican institutions were
maintained in their purity and vigour, a small state of this kind would remain
invincible even by the arms of the powerful and ambitious Magadhan
monarchy...

These republican states were already long established and in vigorous
functioning in the sixth century before Christ, contemporary therefore with
the brilliant but ephemeral and troubled Greek city commonwealths, but this
form of political liberty in India long outlasted the period of Greek republican
freedom. The ancient Indian mind, not less fertile in political invention, must
be considered superior to that of the mercurial and restless Mediterranean
people in the capacity for a firm organisation and settled constitutional order.”
(20: 389-90)
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The Nature of Indian Monarchy and Its
Subjectivism to a Greater Sovereign — the Dharma

“In India as elsewhere it was the monarchical state that grew and finally
held the field replacing all other forms of political organisation. The republican
organisation disappeared from her history and is known to us only by the
evidence of coins, scattered references and the testimony of Greek observers
and of the contemporary political writers and theorists who supported and
helped to confirm and develop the monarchical state throughout India.

But Indian monatchy previous to the Mahomedan invasion was not, in
spite of a certain sanctity and great authority conceded to the regal position
and the personality of the king as the representative of the divine Power and
the guardian of the Dharma, in any way a personal despotism or an absolutist
autocracy: it had no resemblance to the ancient Persian monarchy or the
monarchies of western and central Asia or the Roman imperial government
or later European autocracies: it was of an altogether different type from the
system of the Pathan or the Mogul emperors. The Indian king exercised
supreme administrative and judicial power, was in possession of all the military
forces of the kingdom and with his Council alone responsible for peace and
war and he had too a general supervision and control over the good order and
welfare of the life of the community, but his power was not personal and it
was besides hedged in by safeguards against abuse and encroachment and
limited by the liberties and powers of other public authorities and interests
who were, so to speak, lesser copartners with him in the exercise of sovereignty
and administrative legislation and control. He was in fact a limited or
constitutional monarch, although the machinery by which the constitution
was maintained and the limitation effected differed from the kind familiar in
European history; and even the continuance of his rule was far more dependent
than that of mediaeval European kings on the continued will and assent of
the people.

A greater sovereign than the king was the Dharma, the religious, ethical,
social, political, juridic and customary law organically governing the life of the
people. This impersonal authority was considered sacred and eternal in its
spirit and the totality of its body, always characteristically the same, the changes
organically and spontaneously brought about in its actual form by the evolution
of the society being constantly incorporated in it, regional, family and other
customs forming a sort of attendant and subordinate body capable of change
only from within, — and with the Dharma no secular authority had any right
of autocratic interference. The Brahmins themselves were recorders and
exponents of the Dharma, not its creators nor authorised to make at will any
changes, although it is evident that by an authoritative expression of opinion
they could and did favour or oppose this or that tendency to change of principle
or detail. The king was only the guardian, executor and servant of the Dharma,
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charged to see to its observance and to prevent offences, setious irregularities
and breaches. He himself was bound the first to obey it and observe the
rigorous rule it laid on his personal life and action and on the province, powers
and duties of his regal authority and office. This subjection of the sovereign
power to the Dharma was not an ideal theory inoperative in practice; for the
rule of the socio-religious law actively conditioned the whole life of the people
and was therefore a living reality, and it had in the political field very large
practical consequences. It meant first that the king had not the power of
direct legislation and was limited to the issue of administrative decrees that
had to be in consonance with the religious, social, political, economic
constitution of the community, — and even here there were other powers than
that of the king who shared with him the right of promulgating and seeing to
the execution of administrative decrees independently issued, — neither could
he disregard in the general tenor and character and the effective result of his
administration the express or tacit will of the people. The religious liberties of
the commons were assured and could not normally be infringed by any secular
authority; each religious community, each new or long-standing religion could
shape its own way of life and institutions and had its own authorities or
governing bodies exercising in their proper field an entire independence. There
was no exclusive State religion and the monarch was not the religious head of
the people. Asoka in this respect seems to have attempted an extension of the
royal control or influence and similar velleities were occasionally shown on a
minor scale by other powerful sovereigns. But Asoka’s so-called edicts of this
kind had a recommendatory rather than an imperative character, and the
sovereign who wished to bring about a change in religious belief or institutions
had always, in accordance with the Indian principle of communal freedom
and the obligation of a respect for and a previous consultation of the wishes
of those concerned, to secure the assent of the recognised authorities or to
refer the matter to a consultative assembly for deliberation, as was done in the
famous Buddhist councils, or to arrange a discussion between the exponents
of the different religions and abide by the issue. The monarch might personally
favour a particular sect or creed and his active preference might evidently have
a considerable propagandist influence, but at the same time he was bound to
respect and support in his public office all the recognised religions of the
people with a certain measure of impartiality, a rule that explains the support
extended by Buddhist and Brahmin emperors to both the rival religions. At
times there were, mainly in the south, instances of petty or violent State
persecutions, but these outbreaks were a violation of the Dharma due to
momentary passion at a time of acute religious ferment and were always local
and of a brief duration. Normally there was no place in the Indian political
system for religious oppression and intolerance and a settled State policy of
that kind was unthinkable.
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...Change in the society was brought about not artificially from above
but automatically from within and principally by the freedom allowed to families
or particular communities to develop or alter automatically their own rule of
lite, acara.

In the sphere of administration the power of the king was similarly
hedged in by the standing constitution of the Dharma. His right of taxation
was limited in the most important sources of revenue to a fixed percentage as
a maximum and in other directions often by the right of the bodies representing
the various elements of the community to a voice in the matter and always by
the general rule that his right to govern was subject to the satisfaction and
good-will of the people. This as we shall see, was not merely a pious wish or
opinion of the Brahmin custodians of the Dharma. The king was in person
the supreme court and the highest control in the execution of the civil and
criminal law, but here too his role was that of the executor: he was bound to
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administer the law faithfully as it stood through his judges or with the aid of
the Brahmin legists learned in these matters. He had the complete and
unfettered control in his Council only of foreign policy, military administration
and war and peace and of a great number of directive activities. He was free to
make efficient arrangements for all that part of the administration that served
to secure and promote the welfare of the community, good order, public morals,
and all such matters as could best be supervised or regulated by the sovereign
authority. He had a right of patronage and punishment consistent with the
law and was expected to exercise it with a strict regard to an effect of general
beneficence and promotion of the public welfare.

There could therefore be ordinarily little or no room in the ancient Indian
system for autocratic freak or monarchical violence and oppression, much
less for the savage cruelty and tyranny of so common an occurrence in the
history of some other countries.” (20: 391-94)
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The Master Idea Governing the Life and Culture of Indian People
and the Extent to Which It Influenced Its Polity

“THE TRUE nature of the Indian polity can only be realised if we look
at it not as a separate thing, a machinery independent of the rest of the mind
and life of the people, but as a part of and in its relation to the organic totality
of the social existence....

The master idea that has governed the life, culture, social ideals of the
Indian people has been the seeking of man for his true spiritual self and the
use of life — subject to a necessary — evolution first of his lower physical, vital
and mental nature — as a frame and means for that discovery and for man’s
ascent from the ignorant natural into the spiritual existence. This dominant
idea India has never quite forgotten even under the stress and material exigencies
and the externalities of political and social construction. But the difficulty of
making the social life an expression of man’s true self and some highest
realisation of the spirit within him is immensely greater than that which attends
a spiritual self-expression through the things of the mind, religion, thought,
art, literature, and while in these India reached extraordinary heights and
largenesses, she could not in the outward life go beyond certain very partial
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realisations and very imperfect tentatives, — a general spiritualising symbolism,
an infiltration of the greater aspiration, a certain cast given to the communal
life, the creation of institutions favourable to the spiritual idea. Politics, society,
economics are the natural field of the two first and grosser parts of human
aim and conduct recognised in the Indian system, interest and hedonistic desire:
Dharma, the higher law, has nowhere been brought more than partially into
this outer side of life, and in politics to a very minimum extent; for the effort
at governing political action by ethics is usually little more than a pretence.

...Accordingly, we find that the governance by the Dharma of India’s
social, economic and even (though here the attempt broke down eatlier than
in other spheres) her political rule of life, system, turn of existence, with the
adumbration of a spiritual significance behind, — the full attainment of the
spiritual life being left as a supreme aim to the effort of the individual — was as
far as her ancient system could advance. This much endeavour, however, she
did make with persistence and patience and it gave a peculiar type to her social
polity.”” (20: 396-98)
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The Stages of the Evolution of Human Society — The First Stage

“The first is a condition in which the forms and activities of the
communal existence are those of the spontaneous play of the powers and
principles of its life. All its growth, all its formations, customs, institutions are
then a natural organic development... expressing, but without deliberate
intention, the communal psychology, temperament, vital and physical need,
and persisting or altering partly under the pressure of an internal impulse,
partly under that of the environment acting on the communal mind and temper.
In this stage the people is not yet intelligently self-conscious in the way of the
reason, is not yet a thinking collective being, and it does not try to govern its
whole communal existence by the reasoning will, but lives according to its
vital intuitions or their first mental renderings. The early framework of Indian
society and polity grew up in such a period as in most ancient and mediaeval
communities, but also in the later age of a growing social self-consciousness
they were not rejected but only farther shaped, developed, systematised so as
to be always, not a construction of politicians, legislators and social and political
thinkers, but a strongly stable vital order natural to the mind, instincts and life
intuitions of the Indian people.” (20: 398-99)
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The Second Stage — The Strengths and
Weaknesses of the European Effort

“A second stage of the society is that in which the communal mind
becomes more and more intellectually self-conscious, first in its more cultured
minds, then more generally, first broadly, then more and more minutely and in
all the parts of its life. It learns to review and deal with its own life, communal
ideas, needs, institutions in the light of the developed intelligence and finally
by the power of the critical and constructive reason. This is a stage which is
tull of great possibilities but attended too by serious characteristic dangers. Its
first advantages are those which go always with the increase of a clear and
understanding and finally an exact and scientific knowledge and the culminating
stage is the strict and armoured efficiency which the critical and constructive,
the scientific reason used to the fullest degree offers as its reward and
consequence. Another and greater outcome of this stage of social evolution
is the emergence of high and luminous ideals which promise to raise man

(285)



—{ September
— 12| Monday HIEUS J[FS, TIH

beyond the limits of the vital being, beyond his first social, economic and
political needs and desires and out of their customary moulds and inspire an
impulse of bold experiment with the communal life which opens a field of
possibility for the realisation of a more and more ideal society. This application
of the scientific mind to life with the strict, well-finished, armoured efficiency
which is its normal highest result, this pursuit of great consciously proposed
social and political ideals and the progress which is the index of the ground
covered in the endeavour, have been, with whatever limits and drawbacks, the
distinguishing advantages of the political and social effort of Europe.

On the other hand the tendency of the reason when it pretends to deal
with the materials of life as its absolute governor, is to look too far away from
the reality of the society as a living growth and to treat it as a mechanism which
can be manipulated at will and constructed like so much dead wood or iron
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according to the arbitrary dictates of the intelligence. The sophisticating,
labouring, constructing, efficient, mechanising reason loses hold of the simple
principles of a people’s vitality; it cuts it away from the secret roots of its life.
The resultis an exaggerated dependence on system and institution, on legislation
and administration and the deadly tendency to develop, in place of a living people,
a mechanical State. An instrument of the communal life tries to take the place
of the life itself and there is created a powerful but mechanical and artificial
organisation; but, as the price of this exterior gain, there is lost the truth of life
of an organically self-developing communal soul in the body of a free and living
people. It is this error of the scientific reason stifling the work of the vital and
the spiritual intuition under the dead weight of its mechanical method which is
the weakness of Europe and has deceived her aspiration and prevented her
from arriving at the true realisation of her own higher ideals.” (20: 399-400)
(287)
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The Third Stage of the Evolution — the Possibility of the Future

“It is only by reaching a third stage of the evolution of the collective
social as of the individual human being that the ideals first seized and cherished
by the thought of man can discover their own real source and character and
their true means and conditions of effectuation or the perfect society be
anything more than a vision on a shining cloud constantly run after in a circle
and constantly deceiving the hope and escaping the embrace. That will be
when man in the collectivity begins to live more deeply and to govern his
collective life neither primarily by the needs, instincts, intuitions welling up
out of the vital self, nor secondarily by the constructions of the reasoning
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mind, but first, foremost and always by the power of unity, sympathy,
spontaneous liberty, supple and living order of his discovered greater self and
spirit in which the individual and the communal existence have their law of
freedom, perfection and oneness. That is a rule that has not yet anywhere
found its right conditions for even beginning its effort, for it can only come
when man’s attempt to reach and abide by the law of the spiritual existence is
no longer an exceptional aim for individuals or else degraded in its more general
aspiration to the form of a popular religion, but is recognised and followed
out as the imperative need of his being and its true and right attainment the
necessity of the next step in the evolution of the race.” (20: 400-01)
(289)



The Indian Experience — Reason Used Only to Assist the
True and Sound Constructors — the Life and the Spirit

“The small early Indian communities developed like others through the
first stage of a vigorous and spontaneous vitality, finding naturally and freely
its own norm and line, casting up form of life and social and political institution
out of the vital intuition and temperament of the communal being. As they
fused with each other into an increasing cultural and social unity and formed
larger and larger political bodies, they developed a common spitit and a common
basis and general structure allowing of a great freedom of variation in minor
line and figure. There was no need of a rigid uniformity; the common spirit
and life impulse were enough to impose on this plasticity a law of general
oneness. And even when there grew up the great kingdoms and empires, still
the characteristic institutions of the smaller kingdoms, republics, peoples were
as much as possible incorporated rather than destroyed or thrown aside in the
new cast of the socio-political structure. Whatever could not survive in the
natural evolution of the people or was no longer needed, fell away of itself
and passed into desuetude: whatever could last by modifying itself to new
circumstance and environment, was allowed to survive: whatever was in intimate
consonance with the psychical and the vital law of being and temperament of
the Indian people became universalised and took its place in the enduring
figure of the society and polity.

This spontaneous principle of life was respected by the age of growing
intellectual culture. The Indian thinkers on society, economics and politics,
Dharma Shastra and Artha Shastra, made it their business not to construct
ideals and systems of society and government in the abstract intelligence, but
to understand and regulate by the practical reason the institutions and ways of
communal living already developed by the communal mind and life and to
develop, fix and harmonise without destroying the original elements, and
whatever new element or idea was needed was added or introduced as a
superstructure or a modifying but not a revolutionary and destructive principle.
It was in this way that the transition from the earlier stages to the fully developed
monarchical polity was managed; it proceeded by an incorporation of the
existing institutions under the supreme control of the king or the emperor.
The character and status of many of them was modified by the superimposition
of the monarchical or imperial system, but, as far as possible, they did not
pass out of existence. As a result we do not find in India the element of
intellectually idealistic political progress or revolutionary experiment which
has been so marked a feature of ancient and of modern Europe. A profound
respect for the creations of the past as the natural expression of the Indian
mind and life, the sound manifestation of its Dharma or right law of being,
was the strongest element in the mental attitude and this preservative instinct
was not disturbed but rather yet more firmly settled and fixed by the great
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millennium of high intellectual culture. A slow evolution of custom and
institution conservative of the principle of settled order, of social and political
precedent, of established framework and structure was the one way of progress
possible or admissible. On the other hand, Indian polity never arrived at that
unwholesome substitution of the mechanical for the natural order of the life
of the people which has been the disease of European civilisation now
culminating in the monstrous artificial organisation of the bureaucratic and
industrial State. The advantages of the idealising intellect were absent, but so
also were the disadvantages of the mechanising rational intelligence.

The Indian mind has always been profoundly intuitive in habit even when
it was the most occupied with the development of the reasoning intelligence,
and its political and social thought has therefore been always an attempt to
combine the intuitions of life and the intuitions of the spirit with the light of
the reason acting as an intermediary and an ordering and regulating factor. It
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has tried to base itself strongly on the established and persistent actualities of
life and to depend for its idealism not on the intellect but on the illuminations,
inspirations, higher experiences of the spirit, and it has used the reason as a
critical power testing and assuring the steps and aiding but not replacing the
life and the spirit — always the true and sound constructors. The spiritual mind
of India regarded life as a manifestation of the self: the community was the
body of the creator Brahma, the people was a life body of Brahman in the
samasti, the collectivity, it was the collective Narayana, as the individual was
Brahman in the »yast7, the separate Jiva, the individual Narayana; the king was
the living representative of the Divine and the other orders of the community
the natural powers of the collective self, prakrtayah. The agreed conventions,
institutes, customs, constitution of the body social and politic in all its parts
had therefore not only a binding authority but a certain sacrosanct character.”
(20: 401-03)
(292)



{8

b
I T Monday P T, e

The Four Historical Stages of the Socio-Political
Evolution of Indian Civilisation

“THE SOCIO-POLITICAL evolution of Indian civilisation, as far as
one can judge from the available records, passed through four historical stages,
first the simple Aryan community, then a long period of transition in which
the national life was proceeding through a considerable variety of experimental
formations in political structure and synthesis, thirdly, the definite formation
of the monarchical state coordinating all the complex elements of the
communal life of the people into regional and imperial unities, and last the era
of decline in which there was an internal arrest and stagnation and an imposition
of new cultures and systems from western Asia and Europe. The distinguishing
character of the first three periods is a remarkable solidity and stability in all
the formations and a sound and vital and powerful evolution of the life of the
people rendered slow and leisurely by this fundamental conservative stability
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of the system but all the more sure in its building and living and complete in
its structure. And even in the decline this solidity opposes a strong resistance
to the process of demolition. The structure breaks up at the top under foreign
pressure, but preserves for a long time its basis, keeps, wherever it can maintain
itself against invasion, much of its characteristic system and is even towards
the end capable of attempts at revival of its form and its spirit. And now too
though the whole political system has disappeared and its last surviving elements
have been ground out of existence, the peculiar social mind and temperament
which created it remains even in the present social stagnation, weakness,
perversion and disintegration and may yet in spite of immediate tendencies
and appearances, once it is free to work again at its own will and after its own
manner, proceed not along the Western line of evolution, but to a new creation
out of its own Spirit...” (20: 407)
(294)
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The One Principle Permanent at the Base of the Indian Polity — The
Principle of an Organically Self-Determining Communal Life

“The one principle permanent at the base of construction throughout
all the building and extension and rebuilding of the Indian polity was the
principle of an organically self-determining communal life, — self-determining
not only in the mass and by means of the machinery of the vote and a
representative body erected on the surface, representative only of the political
mind of a part of the nation, which is all that the modern system has been
able to manage, but in every pulse of its life and in each separate member of
its existence. A free synthetic communal order was its character, and the
condition of liberty it aimed at was not so much an individual as a communal
freedom. In the beginning the problem was simple enough as only two kinds
of communal unit had to be considered, the village and the clan, tribe or small
regional people. The free organic life of the first was founded on the system
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of the self-governing village community and it was done with such sufficiency
and solidity that it lasted down almost to our own days resisting all the wear
and tear of time and the inroad of other systems and was only recently steam-
rollered out of existence by the ruthless and lifeless machinery of the British
bureaucratic system. The whole people living in its villages mostly on agriculture
formed in the total a single religious, social, military and political body governing
itself in its assembly, samiti, under the leadership of the king, as yet without
any clear separation of functions or class division of labour.

It was the inadequacy of this system for all but the simplest form of
agricultural and pastoral life and all but the small people living within a very
limited area that compelled the problem of the evolution of a more complex
communal system and a modified and more intricate application of the
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fundamental Indian principle. The agricultural and pastoral life common at
first to all the members of the Aryan community, &rstayah, remained always
the large basis, but it developed an increasingly rich superstructure of commerce
and industry and numerous arts and crafts and a smaller superstructure of
specialised military and political and religious and learned occupations and
functions. The village community remained throughout the stable unit, the
firm grain or indestructible atom of the social body, but there grew up a
group life of tens and hundreds of villages, each under its head and needing
its administrative organisation, and these, as the clan grew into a large people
by conquest or coalition with others, became constituents of a kingdom or a
confederated republican nation, and these again the circles, mandala, of larger
kingdoms and finally of one or more great empires.” (20: 408-09)
(297)



The System of Four Orders — the System Evolved
by the Indian Mind to Achieve a Successful Application
of the Above Principle to the New Order of Circumstances

“The test of the Indian genius for socio-political construction lay in
the successful application of its principle of a communal self-determined
freedom and order to suit this growing development and new order of
circumstances.

The Indian mind evolved, to meet this necessity, the stable socio-
religious system of the four orders. Outwardly this might seem to be only
a more rigid form of the familiar social system developed naturally in most
human peoples at one time or another, a priesthood, a military and political
aristocracy, a class of artisans and free agriculturalists and traders and a
proletariate of serfs or labourers. The resemblance however is only in the
externals and the spirit of the system of Chaturvarna was different in
India. In the later Vedic and the epic times the fourfold order was at once
and inextricably the religious, social, political and economic framework of
the society and within that framework each order had its natural portion
and in none of the fundamental activities was the share or position of any
of them exclusive. This characteristic is vital to an understanding of the
ancient system, but has been obscured by false notions formed from a
misunderstanding or an exaggeration of later phenomena and of conditions
mostly belonging to the decline. The Brahmins, for example, had not a
monopoly either of sacred learning or of the highest spiritual knowledge
and opportunities. At first we see a kind of competition between the
Brahmins and the Kshatriyas for the spiritual lead and the latter for a long
time held their own against the pretensions of the learned and sacerdotal
order. The Brahmins, however, as legists, teachers, priests, men who could
give their whole time and energy to philosophy, scholarship, the study of
the sacred writings, prevailed in the end and secured a settled and imposing
predominance. The priestly and learned class became the religious
authorities, the custodians of the sacred books and the tradition, the
interpreters of the law and Shastra, the recognised teachers in all the
departments of knowledge, the ordinary religious preceptors or gurus of
the other classes and supplied the bulk, though never the totality of the
philosophers, thinkers, literary men, scholars. The study of the Vedas and
Upanishads passed mainly into their hands, although always open to the
three higher orders; it was denied in theory to the Shudras. As a matter of
fact, however, a series of religious movements kept up even in the later
days the essential element of the old freedom, brought the highest spiritual
knowledge and opportunity to all doors and, as in the beginning we find
the Vedic and Vedantic Rishis born from all classes, we find too up to the
end the yogins, saints, spiritual thinkers, innovators and restorers, religious
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poets and singers, the fountain-heads of a living spirituality and knowledge
as distinguished from traditional authority and lore, derived from all the
strata of the community down to the lowest Shudras and even the despised
and oppressed outcastes.

The four orders grew into a fixed social hierarchy, but, leaving aside
the status of the outcastes, each had attached to it a spiritual life and utility,
a certain social dignity, an education, a principle of social and ethical honour
and a place and duty and right in the communal body. The system served
again as an automatic means of securing a fixed division of labour and a
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settled economic status, the hereditary principle at first prevailing, although
here even the theory was more rigid than the practice, but none was denied
the right or opportunity of amassing wealth and making some figure in
society, administration and politics by means of influence or status in his
own order. For, finally, the social hierarchy was not at the same time a
political hierarchy: all the four orders had their part in the common political
rights of the citizen and in the assemblies and administrative bodies their
place and their share of influence.” (20: 409-11)
(300)



The Summit of the Political Structure —
the King in His Ministerial Council

“The summit of the political structure was occupied by three governing
bodies, the King in his ministerial council, the metropolitan assembly and the
general assembly of the kingdom. The members of the Council and the
ministers were drawn from all orders. The Council included a fixed number of
Brahmin, Kshatriya, Vaishya and Shudra representatives. The Vaishyas had
indeed numerically a great preponderance, but this was a just proportion as it
corresponded to their numerical preponderance in the body of the people:
for in the early Aryan society the Vaishya order comprised not only the
merchants and small traders but the craftsmen and artisans and the agriculturists
and formed therefore the bulk of the commons, visah, and the Brahmins,
Kshatriyas, Shudras, however considerable the position and influence of the
two higher orders, were later social growths and were comparatively very inferior
in number. It was only after the confusion created by the Buddhist upheaval
and the Brahminic reconstitution of the society in the age of cultural decadence
that the mass of the cultivators and artisans and small traders sank in the
greater part of India to the condition of Shudras with a small Brahmin mass
at the top and in between a slight sprinkling of Kshatriyas and of Vaishyas.
The Council, representing thus the whole community, was the supreme
executive and administrative body and its assent and participation necessary
to all the action and decrees of the sovereign in all more important matters of
government, finance, policy, throughout the whole range of the communal
interests. It was the King, the ministers and the council who aided by a system
of boards of administration superintended and controlled all the various
departments of the State action. The power of the king undoubtedly tended
to grow with time and he was often tempted to act according to his own
independent will and initiative; but still, as long as the system was in its vigour,
he could not with impunity defy or ignore the opinion and will of the ministers
and council. Even, it seems, so powerful and strong-willed a sovereign as the
great emperor Asoka was eventually defeated in his conflict with his council
and was forced practically to abdicate his power. The ministers in council
could and did often proceed to the deposition of a recalcitrant or an
incompetent monarch and replace him by another of his family or by a new
dynasty and it was in this way that there came about several of the historic
changes, as for example the dynastic revolution from the Mauryas to the Sungas
and again the initiation of the Kanwa line of emperors.... And as the Council
was, as it were, a quintessential power body or action centre taking up into
itself in a manageable compass, concentrating and representing in its
constitution the four orders, the main elements of the social organism, the
king too could only be the active head of this power and not, as in an autocratic
regime, himself the State or the owner of the country and the irresponsible
personal ruler of a nation of obedient subjects. The obedience owed by the
people was due to the Law, the Dharma, and to the edicts of the King in
council only as an administrative means for the service and maintenance of
the Dharma.” (20: 412-14)
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The Metropolitan Council

“...a small body like the Council subject to the immediate and constant
influence of the sovereign and his ministers might, if it had been the sole
governing body, have degenerated into an instrument of autocratic rule. But
there were two other powerful bodies in the State which represented on a
larger scale the social organism, were a nearer and closer expression of its
mind, life and will independent of the immediate regal influence and exercising
large and constant powers of administration and administrative legislation
and capable at all times of acting as a check on the royal power, since in case
of their displeasure they could either get rid of an unpopular or oppressive
king or render his administration impossible until he made submission to the
will of the people. These were the great metropolitan and general assemblies
sitting separately for the exercise each of its separate powers and together for
matters concerning the whole people. The Paura or metropolitan civic assembly
sat constantly in the capital town of the kingdom or empire — and under the
imperial system there seem also to have been similar lesser bodies in the chief
towns of the provinces, survivals of the assemblies that governed them when
they were themselves capitals of independent kingdoms — and was constituted
of representatives of the city guilds and the various caste bodies belonging to
all the orders of the society or at least to the three lower orders. The guilds
and caste bodies were themselves organic self-governing constituents of the
community both in the country and the city and the supreme assembly of the
citizens was not an artificial but an organic representation of the collective
totality of the whole organism as it existed within the limits of the metropolis.
It governed all the life of the city, acting directly or through subordinate lesser
assemblies and administrative boards or committees of five, ten or more
members, and, both by regulations and decrees which the guilds were bound
to obey and by direct administration, controlled and supervised the commercial,
industrial, financial and municipal affairs of the civic community. But in addition
it was a power that had to be consulted and could take action in the wider
affairs of the kingdom, sometimes separately and sometimes in cooperation
with the general assembly, and its constant presence and functioning at the
capital made it a force that had always to be reckoned with by the king and his
ministers and their council. In a case of conflict with the royal ministers or
governors even the distant civic parliaments in the provinces could make their
displeasure felt if offended in matters of their position or privileges or
discontented with the king’s administrators and could compel the withdrawal
of the offending officer.” (20: 414-15)
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The General Assembly

“The general assembly was similarly an organic representation of the
mind and will of the whole country outside the metropolis; for it was composed
of the deputies, elective heads or chief men of the townships and villages. A
certain plutocratic element seems to have entered into its composition, as it
was principally recruited from the wealthier men of the represented
communities, and it was therefore something of the nature of an assembly of
the commons not of an entirely democratic type, — although unlike all but the
most recent modern parliaments it included Shudras as well as Kshatriyas and
Vaishyas, — but still a sufficiently faithful expression of the life and mind of
the people. It was not however a supreme parliament: for it had ordinarily no
fundamental legislative powers, any more than had the king and council or the
metropolitan assembly, but only of decree and regulation. Its business was to
serve as a direct instrument of the will of the people in the coordination of
the various activities of the life of the nation, to see to the right direction of
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these and to the securing of the general order and welfare of the commerce,
industry, agriculture, social and political life of the nation, to pass decrees and
regulations to that purpose and secure privileges and facilities from the king
and his council, to give or withhold the assent of the people to the actions of
the sovereign and, if need be, to oppose him actively and prevent
misgovernment or end it by the means open to the people’s representatives.
The joint session of the metropolitan and general assemblies was consulted in
matters of succession, could depose the sovereign, alter the succession at his
death, transfer the throne outside the reigning family, act sometimes as a
supreme court of law in cases having a political tincture, cases of treason or
of miscarriage of justice. The royal resolutions on any matter of State policy
were promulgated to these assemblies and their assent had to be taken in all
matters involving special taxation, war, sacrifice, large schemes of irrigation
etc., and all questions of vital interest to the country.” (20: 415-16)
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The Institution of Caste — Jati

“A stronger permanent element in the Indian communal system, one
that grew up in the frame of the four orders — in the end even replacing it —
and acquired an extraordinary vitality, persistence and predominant importance
was the historic and still tenacious though decadent institution of caste, jaz.
Originally this rose from subdivisions of the four orders that grew up in each
order under the stress of various forces. The subdivision of the Brahmin
castes was mainly due to religious, socio-religious and ceremonial causes, but
there were also regional and local divisions: the Kshatriyas remained for the
most part one united order, though divided into £#/as. On the other hand the
Vaishya and Shudra orders split up into innumerable castes under the necessity
of a subdivision of economic functions on the basis of the hereditary principle.
Apart from the increasingly rigid application of the hereditary principle, this
settled subdivision of function could well enough have been secured, as in
other countries, by a guild system and in the towns we do find a vigorous and
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efficient guild system in existence. But the guild system afterwards fell into
desuetude and the more general institution of caste became the one basis of
economic function everywhere. The caste in town and village was a separate
communal unit, at once religious, social and economic, and decided its religious,
social and other questions, carried on its caste affairs and exercised jurisdiction
over its members in a perfect freedom from all outside interference: only on
fundamental questions of the Dharma the Brahmins were referred to for an
authoritative interpretation or decision as custodians of the Shastra. As with
the kula, each caste had its caste law and rule of living and conduct, jaz-
dbarma, and its caste communal assembly, jatisarigha. As the Indian polity in all
its institutions was founded on a communal and not on an individualistic basis,
the caste also counted in the political and administrative functioning of the
kingdom. The castes as such were not directly represented in the general
assembly of the kingdom, but they had their place in the administration of
local affairs.” (20: 418-19)
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The Village Community

“The village community has been described as a little village republic,
and the description is hardly an exaggeration: for each village was within its
own limits autonomous and self-sufficient, governed by its own elected
Panchayats and elected or hereditary officers, satistying its own needs, providing
for its own education, police, tribunals, all its economic necessities and
functions, managing itself its own life as an independent and self-governing
unit. The villages carried on also their affairs with each other by combinations
of various kinds and there were too groups of villages under elected or
hereditary heads and forming therefore, though in a less closely organised
fashion, a natural body.” (20: 419)
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The Townships

““...the townships in India were also in a hardly less striking way autonomous
and self-governing bodies, ruled by their own assembly and committees with an
elective system and the use of the vote, managing their own affairs in their own
right and sending like the villages their representative men to the general assembly
of the kingdom. The administration of these urban governments included all
works contributing to the material or other welfare of the citizens, police, judicial
cases, public works and the charge of sacred and public places, registration, the
collection of municipal taxes and all matters relating to trade, industry and
commerce. If the village community can be described as a little village republic,
the constitution of the township can equally be described as a larger urban
republic. It is significant that the Naigama and Paura assemblies, — the guild
governments and the metropolitan bodies, — had the privilege of striking coins
of their own, a power otherwise exercised only by the monarchical heads of
States and the republics.” (20: 419-20)
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Community with no Political Existence

“One example is the joint family, prevalent everywhere in India and only
now breaking down under the pressure of modern conditions, of which the
two fundamental principles were first a communal holding of the property by
the agnates and their families and, as far as possible, an undivided communal
life under the management of the head of the family and, secondly, the claim
of each male to an equal portion in the share of his father, a portion due to
him in case of separation and division of the estate. This communal unity
with the persistent separate right of the individual is an example of the synthetic
turn of the Indian mind and life, its recognition of fundamental tendencies
and its attempt to harmonise them even if they seemed in their norm of
practice to be contradictory to each other. It is the same synthetic turn as that
which in all parts of the Indian socio-political system tended to fuse together
in different ways the theocratic, the monarchic and aristocratic, the plutocratic
and the democratic tendencies in a whole which bore the characteristics of
none of them nor was yet an accommodation of them or amalgamation
whether by a system of checks and balances or by an intellectually constructed
synthesis, but rather a natural outward form of the inborn tendencies and
character of the complex social mind and temperament.” (20: 420)
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Why the Monarchical System Prevailed and How It was
Prevented from Developing into an Autocracy

“Itis clear therefore that the whole life of ancient India retained even in
the time of the great kingdoms and empires its first principle and essential
working and its social polity remained fundamentally a complex system of
self-determined and self-governing communal bodies. The evolution of an
organised State authority supervening on this system was necessitated in India
as elsewhere partly by the demand of the practical reason for a more stringent
and scientifically efficient coordination than was possible except in small areas
to the looser natural coordination of life, and more imperatively by the need
of a systematised military aggression and defence and international action
concentrated in the hands of a single central authority.... And for the external
task, involving almost from the commencement the supremely difficult age-
long problem of the political unification of India, then a continent rather
than a country, the republican system, more suited to strength in defence than
for aggression, proved in spite of its efficient military organisation to be
inadequate. It was, therefore, in India as elsewhere, the strong form of the
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monarchical State that prevailed finally and swallowed up the others. At the
same time the fidelity of the Indian mind to its fundamental intuitions and
ideals preserved the basis of communal self-government natural to the
temperament of the people, prevented the monarchical State from developing
into an autocracy or exceeding its proper functions and stood successfully in
the way of its mechanising the life of the society. It is only in the long decline
that we find the free institutions that stood between the royal government and
the self-determining communal life of the people either tending to disappear
or else to lose much of their ancient power and vigour and the evils of personal
government, of a bureaucracy of scribes and officials and of a too
preponderant centralised authority commencing to manifest in some sensible
measure. As long as the ancient traditions of the Indian polity remained and
in proportion as they continued to be vital and effective, these evils remained
either sporadic and occasional or could not assume any setrious proportions.”
(20: 422-23)
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India Achieved an Admirable Political System Efficient in the
Highest Degree in the Great Days of Indian Civilisation

“It was the combination of foreign invasion and conquest with the slow
decline and final decadence of the ancient Indian culture that brought about
the collapse of considerable parts of the old structure and the degradation
and disintegration, with no sufficient means for revival or new creation, of
the socio-political life of the people.

At the height of its evolution and in the great days of Indian civilisation
we find an admirable political system efficient in the highest degree and very
perfectly combining communal self-government with stability and order. The
State carried on its work administrative, judicial, financial and protective without
destroying or encroaching on the rights and free activities of the people and
its constituent bodies in the same departments. The royal courts in capital and
country were the supreme judicial authority coordinating the administration
of justice throughout the kingdom, but they did not unduly interfere with the
judicial powers entrusted to their own courts by the village and urban
communes and, even, the regal system associated with itself the guild, caste
and family courts, working as an ample means of arbitration and only insisted
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on its own exclusive control of the more serious criminal offences. A similar
respect was shown to the administrative and financial powers of the village
and urban communes. The king’s governors and officials in town and country
existed side by side with the civic governors and officials and the communal
heads and officers appointed by the people and its assemblies. 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, coordination and facilities for the
rich and powerful functioning of all the national activities. It understood too
always and magnificently fulfilled its opportunities as a source of splendid and
munificent stimulation to the architecture, art, culture, scholarship, literature
already created by the communal mind of India. In the person of the monarch
it was the dignified and powerful head and in the system of his administration
the supreme instrument — neither an arbitrary autocracy or bureaucracy, nor a
machine oppressing or replacing life — of a great and stable civilisation and a
free and living people.” (20: 423-24)
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The Greatness of Indian Polity — the Past Record of
the Evolution of an Admirable Political System

“A RIGHT knowledge of the facts and a right understanding of the
character and principle of the Indian socio-political system disposes at once
of the contention of occidental critics that the Indian mind, even if
remarkable in metaphysics, religion, art and literature was inapt for the
organisation of life, inferior in the works of the practical intelligence and,
especially, that it was sterile in political experiment and its record empty of
sound political construction, thinking and action. On the contrary, Indian
civilisation evolved an admirable political system, built solidly and with an
enduring soundness, combined with a remarkable skill the monarchical,
democratic and other principles and tendencies to which the mind of man
has leaned in its efforts of civic construction and escaped at the same time
the excess of the mechanising turn which is the defect of the modern
European State.” (20: 425)
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The Charge of Failure and Incapacity of Indian People on One
Side of Politics — A Succinct Summary of the Argument

“But there is another side of politics on which it may be said that the
Indian political mind has registered nothing but failure. The organisation it
developed may have been admirable for stability and effective administration
and the securing of communal order and liberties and the well-being of the
people under ancient conditions, but even if its many peoples were each of
them separately self-governed, well governed and prosperous and the country
at large assured in the steady functioning of a highly developed civilisation
and culture, yet that organisation failed to serve for the national and political
unification of India and failed in the end to secure it against foreign invasion,
the disruption of its institutions and an agelong servitude. The political system
of a society has to be judged, no doubt first and foremost by the stability,
prosperity, internal freedom and order it ensures to the people, but also it
must be judged by the security it erects against other States, its unity and
power of defence and aggression against external rivals and enemies. It is not
perhaps altogether to the credit of humanity that it should be so and a nation
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or people that is inferior in this kind of political strength, as were the ancient
Greeks and mediaeval Italians, may be spiritually and culturally far superior to
its conquerors and may well have contributed more to a true human progress
than successful military States, aggressive communities, predatory empires.
But the life of man is still predominatingly vital and moved therefore by the
tendencies of expansion, possession, aggression, mutual struggle for absorption
and dominant survival which are the first law of life, and a collective mind and
consciousness that gives a constant proof of incapacity for aggression and
defence and does not organise the centralised and efficient unity necessary to
its own safety, is clearly one that in the political field falls far short of the first
order. India has never been nationally and politically one. India was for close
on a thousand years swept by barbaric invasions and for almost another
thousand years in servitude to successive foreign masters. It is clear therefore
that judgment of political incapacity must be passed against the Indian people.”
(20: 425-20)
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The First Necessity for the Resolution of this Issue — To Get Rid
of Exaggeration, to Form a Clear Idea of the Actual Facts and
Their Significance and to Understand the Deeper Tendencies and
Principles Involved in the Problem of Political Unification of India

“And firstif the greatness of a people and a civilisation is to be reckoned
by its military aggressiveness, its scale of foreign conquest, its success in warfare
against other nations and the triumph of its organised acquisitive and predatory
instincts, its irresistible push towards annexation and exploitation, it must be
confessed that India ranks perhaps the lowest in the list of the world’s great
peoples. At no time does India seem to have been moved towards an aggressive
military and political expansion beyond her own borders; no epic of world
dominion, no great tale of far-borne invasion or expanding colonial empire
has ever been written in the tale of Indian achievement. The sole great
endeavour of expansion, of conquest, of invasion she attempted was the
expansion of her culture, the invasion and conquest of the Eastern world by
the Buddhistic idea and the penetration of her spirituality, art and thought-
forces. And this was an invasion of peace and not of war, for to spread a
spiritual civilisation by force and physical conquest, the vaunt or the excuse of
modern imperialism, would have been uncongenial to the ancient cast of her
mind and temperament and the idea underlying her Dharma. A series of
colonising expeditions carried indeed Indian blood and Indian culture to the
islands of the archipelago, but the ships that set out from both the eastern and
western coast were not fleets of invaders missioned to annex those outlying
countries to an Indian empire but of exiles or adventurers carrying with them
to yet uncultured peoples Indian religion, architecture, art, poetry, thought,
life, manners. The idea of empire and even of world-empire was not absent
from the Indian mind, but its world was the Indian world and the object the
founding of the imperial unity of its peoples.

This idea, the sense of this necessity, a constant urge towards its realisation
is evident throughout the whole course of Indian history from earlier Vedic
times through the heroic period represented by the traditions of the Ramayana
and Mahabharata and the effort of the imperial Mauryas and Guptas up to
the Mogul unification and the last ambition of the Peshwas, until there came
the final failure and the levelling of all the conflicting forces under a foreign
yoke, a uniform subjection in place of the free unity of a free people. The
question then is whether the tardiness, the difficulty, the fluctuating movements
of the process and the collapse of the long effort were due to a fundamental
incapacity in the civilisation or in the political consciousness and ability of the
people or to other forces. A great deal has been said and written about the
inability of Indians to unite, the want of a common patriotism — now only
being created, it is said, by the influence of Western culture —and the divisions
imposed by religion and caste. Admitting even in their full degree the force of
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these strictures, — all of them are not altogether true or rightly stated or vitally
applicable to the matter, — they are only symptoms and we have still to seek
for the deeper causes.

The whole basis of the Indian mind is its spiritual and inward turn, its
propensity to seek the things of the spirit and the inner being first and foremost
and to look at all else as secondary, dependent, to be handled and determined
in the light of the higher knowledge and as an expression, a preliminary, field
or aid or at least a pendent to the deeper spiritual aim, — a tendency therefore
to create whatever it had to create first on the inner plane and afterwards in its
other aspects. This mentality and this consequent tendency to create from
within outwards being given, it was inevitable that the unity India first created
for herself should be the spiritual and cultural oneness. It could not be, to
begin with, a political unification effected by an external rule centralised,
imposed or constructed, as was done in Rome or ancient Persia, by a conquering
kingdom or the genius of a military and organising people. It cannot, I think,
justly be said that this was a mistake or a proof of the unpractical turn of the
Indian mind and that the single political body should have been created first
and afterwards the spiritual unity could have securely grown up in the vast
body of an Indian national empire. The problem that presented itself at the
beginning was that of a huge area containing more than a hundred kingdoms,
clans, peoples, tribes, races, in this respect another Greece, but a Greece on an
enormous scale, almost as large as modern Europe. As in Greece a cultural
Hellenic unity was necessary to create a fundamental feeling of oneness, here
too and much more imperatively a conscious spiritual and cultural unity of all
these peoples was the first, the indispensable condition without which no
enduring unity could be possible. The instinct of the Indian mind and of its
great Rishis and founders of its culture was sound in this matter. And even if
we suppose that an outward imperial unity like that of the Roman world could
have been founded among the peoples of early India by military and political
means, we must not forget that the Roman unity did not endure, that even the
unity of ancient Italy founded by the Roman conquest and organisation did
not endure, and it is not likely that a similar attempt in the vast reaches of
India without the previous spititual and cultural basis would have been of an
enduring character. It cannot be said either, even if the emphasis on spiritual
and cultural unity be pronounced to have been too engrossing or excessive
and the insistence on political and external unity too feeble, that the effect of
this precedence has been merely disastrous and without any advantage. It is
due to this original peculiarity, to this indelible spiritual stamp, to this underlying
oneness amidst all diversities that if India is not yet a single organised political
nation, she still survives and is still India.

Atfter all the spiritual and cultural is the only enduring unity and it is by a
persistent mind and spirit much more than by an enduring physical body and
outward organisation that the soul of a people survives. This is a truth the

(318)



positive Western mind may be unwilling to understand or concede, and yet its
proofs are written across the whole story of the ages. The ancient nations,
contemporaries of India, and many younger born than she are dead and only
their monuments left behind them. Greece and Egypt exist only on the map
and in name, for it is not the soul of Hellas or the deeper nation-soul that built
Memphis which we now find at Athens or at Cairo. Rome imposed a political
and a purely outward cultural unity on the Mediterranean peoples, but their
living spiritual and cultural oneness she could not create, and therefore the
east broke away from the west, Africa kept no impress of the Roman interlude,
and even the western nations still called Latin could offer no living resistance
to barbarian invaders and had to be reborn by the infusion of a foreign vitality
to become modern Italy, Spain and France. But India still lives and keeps the
continuity of her inner mind and soul and spirit with the India of the ages.
Invasion and foreign rule, the Greek, the Parthian and the Hun, the robust
vigour of Islam, the levelling steam-roller heaviness of the British occupation
and the British system, the enormous pressure of the Occident have not been
able to drive or crush the ancient soul out of the body her Vedic Rishis made
for her. At every step, under every calamity and attack and domination, she
has been able to resist and survive either with an active or a passive resistance.
And this she was able to do in her great days by her spiritual solidarity and
power of assimilation and reaction, expelling all that would not be absorbed,
absorbing all that could not be expelled, and even after the beginning of the
decline she was still able to survive by the same force, abated but not slayable,
retreating and maintaining for a time her ancient political system in the south,
throwing up under the pressure of Islam Rajput and Sikh and Mahratta to
defend her ancient self and its idea, persisting passively where she could not
resist actively, condemning to decay each empire that could not answer her
riddle or make terms with her, awaiting always the day of her revival. And
even now it is a similar phenomenon that we see in process before our eyes.
And what shall we say then of the surpassing vitality of the civilisation that
could accomplish this miracle and of the wisdom of those who built its
foundation not on things external but on the spirit and the inner mind and
made a spiritual and cultural oneness the root and stock of her existence and
not solely its fragile flower, the eternal basis and not the perishable
superstructure?

But spiritual unity is a large and flexible thing and does not insist like the
political and external on centralisation and uniformity; rather it lives diffused
in the system and permits readily a great diversity and freedom of life. Here
we touch on the secret of the difficulty in the problem of unifying ancient
India. It could not be done by the ordinary means of a centralised uniform
imperial State crushing out all that made for free divergence, local autonomies,
established communal liberties, and each time that an attempt was made in
this direction, it has failed after however long a term of apparent success, and
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we might even say that the guardians of India’s destiny wisely compelled it to
fail that her inner spirit might not perish and her soul barter for an engine of
temporary security the deep sources of its life. The ancient mind of India had
the intuition of its need; its idea of empire was a uniting rule that respected
every existing regional and communal liberty, that unnecessarily crushed out
no living autonomy, that effected a synthesis of her life and not a mechanical
oneness. Afterwards the conditions under which such a solution might securely
have evolved and found its true means and form and basis, disappeared and
there was instead an attempt to establish a single administrative empire. That
endeavour, dictated by the pressure of an immediate and external necessity,
failed to achieve a complete success in spite of its greatness and splendour. It
could not do so because it followed a trend that was not eventually compatible
with the true turn of the Indian spirit. It has been seen that the underlying
principle of the Indian politico-social system was a synthesis of communal
autonomies, the autonomy of the village, of the town and capital city, of the
caste, guild, family, £#/a, religious community, regional unit. The state or
kingdom or confederated republic was a means of holding together and
synthetising in a free and living organic system these autonomies. The imperial
problem was to synthetise again these states, peoples, nations, effecting their
unity but respecting their autonomy, into a larger free and living organism. A
system had to be found that would maintain peace and oneness among its
members, secure safety against external attack and totalise the free play and
evolution, in its unity and diversity, in the uncoerced and active life of all its
constituent communal and regional units, of the soul and body of Indian
civilisation and culture, the functioning on a grand and total scale of the
Dharma.

This was the sense in which the earlier mind of India understood the
problem. The administrative empire of later times accepted it only partially,
but its trend was, very slowly and almost subconsciously, what the centralising
tendency must always be, if not actively to destroy, still to wear down and
weaken the vigour of the subordinated autonomies. The consequence was
that whenever the central authority was weak, the persistent principle of regional
autonomy essential to the life of India reasserted itself to the detriment of
the artificial unity established and not, as it should have done, for the
harmonious intensification and freer but still united functioning of the total
life. The imperial monarchy tended also to wear down the vigour of the free
assemblies, and the result was that the communal units instead of being
elements of a united strength became isolated and dividing factors. The village
community preserved something of its vigour, but had no living connection
with the supreme authority and, losing the larger national sense, was willing to
accept any indigenous or foreign rule that respected its own self-sufficient
narrow life. The religious communities came to be imbued with the same
spirit. The castes, multiplying themselves without any true necessity or true
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relation to the spiritual or the economic need of the country, became mere
sacrosanct conventional divisions, a power for isolation and not, as they
originally were, factors of a harmonious functioning of the total life-synthesis.
It is not true that the caste divisions were in ancient India an obstacle to the
united life of the people or that they were even in later times an active power
for political strife and disunion, — except indeed at the end, in the final decline,
and especially during the later history of the Mahratta confederation; but they
did become a passive force of social division and of a stagnant
compartmentalism obstructive to the reconstitution of a free and actively united
life.

The evils that attended the system did not all manifest themselves with
any power before the Mahomedan invasions, but they must have been already
there in their beginning and they increased rapidly under the conditions created
by the Pathan and the Mogul empires. These later imperial systems however
brilliant and powerful, suffered still more than their predecessors from the
evils of centralisation owing to their autocratic character and were constantly
breaking down from the same tendency of the regional life of India to assert
itself against an artificial unitarian regime, while, because they had no true,
living and free relation with the life of the people, they proved unable to
create the common patriotism which would have effectively secured them
against the foreign invader. And in the end there has come a mechanical Western
rule that has crushed out all the still existing communal or regional autonomies
and substituted the dead unity of a machine. But again in the reaction against
it we see the same ancient tendencies reviving, the tendency towards a
reconstitution of the regional life of the Indian peoples, the demand for a
provincial autonomy founded on true subdivisions of race and language, a
harking back of the Indian mind to the ideal of the lost village community as
a living unit necessary to the natural life of the national body and, not yet
reborn but dimly beginning to dawn on the more advanced minds, a truer idea
of the communal basis proper to Indian life and the renovation and
reconstruction of Indian society and politics on a spiritual foundation.

The failure to achieve Indian unity of which the invasions and the final
subjection to the foreigner were the consequence, arose therefore at once
from the magnitude and from the peculiarity of the task, because the easy
method of a centralised empire could not truly succeed in India, while yet it
seemed the only device possible and was attempted again and again with a
partial success that seemed for the time and a long time to justify it, but always
with an eventual failure. I have suggested that the early mind of India better
understood the essential character of the problem. The Vedic Rishis and their
successors made it their chief work to found a spiritual basis of Indian life
and to effect the spiritual and cultural unity of the many races and peoples of
the peninsula. But they were not blind to the necessity of a political unification.
Observing the constant tendency of the clan life of the Aryan peoples to
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consolidate under confederacies and hegemonies of varying proportions,
vairajya, samrajya, they saw that to follow this line to its full conclusion was the
right way and evolved therefore the ideal of the Chakravarti, a uniting imperial
rule, uniting without destroying the autonomy of India’s many kingdoms and
peoples, from sea to sea. This ideal they supported, like everything else in
Indian life, with a spiritual and religious sanction, set up as its outward symbol
the Aswamedha and Rajasuya sacrifices, and made it the dharma of a powerful
King, his royal and religious duty, to attempt the fulfilment of the ideal. He
was not allowed by the Dharma to destroy the liberties of the peoples who
came under his sway nor to dethrone or annihilate their royal houses or replace
their archons by his officials and governors. His function was to establish a
suzerain power possessed of sufficient military strength to preserve internal
peace and to combine at need the full forces of the country. And to this
elementary function came to be added the ideal of the fulfilment and
maintenance under a strong uniting hand of the Indian dharma, the right
functioning of the spiritual, religious, ethical and social culture of India.

The full flowering of the ideal is seen in the great epics. The Mahabharata
is the record of a legendary or, it may be, a historic attempt to establish such
an empire, a dharmarajya or kingdom of the Dharma. There the ideal is pictured
as so imperative and widely acknowledged that even the turbulent Shishupala
is represented as motiving his submission and attendance at the Rajasuya
sacrifice on the ground that Yudhisthira was carrying out an action demanded
by the Dharma. And in the Ramayana we have an idealised picture of such a
Dharmarajya, a settled universal empire. Here too it is not an autocratic
despotism but a universal monarchy supported by a free assembly of the city
and provinces and of all the classes that is held up as the ideal, an enlargement
of the monarchical state synthetising the communal autonomies of the Indian
system and maintaining the law and constitution of the Dharma. The ideal of
conquest held up is not a destructive and predatory invasion annihilating the
organic freedom and the political and social institutions and exploiting the
economic resources of the conquered peoples, but a sacrificial progression
bringing with it a trial of military strength of which the result was easily accepted
because defeat entailed neither humiliation nor servitude and suffering but
merely a strengthening adhesion to a suzerain power concerned only with
establishing the visible unity of the nation and the Dharma. The ideal of the
ancient Rishis is clear and their purpose: it is evident that they saw the military
and political utility and necessity of a unification of the divided and warring
peoples of the land, but they saw also that it ought not to be secured at the
expense of the free life of the regional peoples or of the communal liberties
and not therefore by a centralised monarchy or a rigidly unitarian imperial
State. A hegemony or confederacy under an imperial head would be the nearest
Western analogy to the conception they sought to impose on the minds of

the people.
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There is no historical evidence that this ideal was ever successfully carried
into execution, although the epic tradition speaks of several such empires
preceding the Dharmarajya of Yudhisthira. At the time of Buddha and later
when Chandragupta and Chanakya were building the first historic Indian
empire, the country was still covered with free kingdoms and republics and
there was no united empire to meet the great raid of Alexander. It is evident
that if any hegemony had previously existed, it had failed to discover a means
or system of enduring permanence. This might however have evolved if time
had been given, but a serious change had meanwhile taken place which made
it urgently necessary to find an immediate solution. The historic weakness of
the Indian peninsula has always been until modern times its vulnerability
through the north-western passes. This weakness did not exist so long as
ancient India extended northward far beyond the Indus and the powerful
kingdoms of Gandhara and Vahlika presented a firm bulwark against foreign
invasion. But they had now gone down before the organised Persian empire
and from this time forward the trans-Indus countries, ceasing to be part of
India, ceased also to be its protection and became instead the secure base for
every successive invader. The inroad of Alexander brought home the magnitude
of the danger to the political mind of India and from this time we see poets,
writers, political thinkers constantly upholding the imperial ideal or thinking
out the means of its realisation. The immediate practical result was the rise of
the empire founded with remarkable swiftness by the statesmanship of
Chanakya and constantly maintained or restored through eight or nine centuries,
in spite of periods of weakness and incipient disintegration, successively by
the Maurya, Sunga, Kanwa, Andhra and Gupta dynasties. The history of this
empire, its remarkable organisation, administration, public works, opulence,
magnificent culture and the vigour, the brilliance, the splendid fruitfulness of
the life of the peninsula under its shelter emerges only from scattered
insufficient records, but even so it ranks among the greatest constructed and
maintained by the genius of the earth’s great peoples. India has no reason,
from this point of view, to be anything but proud of her ancient achievement
in empire-building or to submit to the hasty verdict that denies to her antique
civilisation a strong practical genius or high political virtue.” (20: 426-37)
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The Story of the Attempts to Establish
a Centralised Imperial Monarchy

“The attempt to establish a centralised imperial monarchy brought with
it not a free synthesis but a breaking down of regional autonomies. Although
according to the Indian principle their institutes and customs were respected
and at first even their political institutions not wholly annulled, at any rate in
many cases, but brought within the imperial system, these could not really
flourish under the shadow of the imperial centralisation. The free peoples of
the ancient Indian world began to disappeat, their broken materials serving
afterwards to create the now existing Indian races. And I think it can be
concluded on the whole that although for a long time the great popular
assemblies continued to remain in vigour, their function in the end tended to
become more mechanical and their vitality to decline and suffer. The urban
republics too tended to become more and more mere municipalities of the
organised kingdom or empire. The habits of mind created by the imperial
centralisation and the weakening or disappearance of the more dignified free
popular institutions of the past created a sort of spiritual gap, on one side of
which were the administered content with any government that gave them
security and did not interfere too much with their religion, life and customs
and on the other the imperial administration beneficent and splendid, no doubt,
but no longer that living head of a free and living people contemplated by the
earlier and the true political mind of India. These results became prominent
and were final only with the decline, but they were there in seed and rendered
almost inevitable by the adoption of a mechanical method of unification. The
advantages gained were those of a stronger and more coherent military action
and a more regularised and uniform administration, but these could not
compensate in the end for the impairment of the free organic diversified life
which was the true expression of the mind and temperament of the people.

A worse result was a certain fall from the high ideal of the Dharma. In
the struggle of kingdom with kingdom for supremacy a habit of Machiavellian
statecraft replaced the nobler ethical ideals of the past, aggressive ambition
was left without any sufficient spiritual or moral check and there was a
coarsening of the national mind in the ethics of politics and government
already evidenced in the draconic penal legislation of the Maurya times and in
Asoka’s sanguinary conquest of Orissa. The deterioration, held in abeyance
by a religious spirit and high intelligence, did not come to a head till more than
a thousand years afterwards and we only see it in its full force in the worst
period of the decline when unrestrained mutual aggression, the unbridled
egoism of princes and leaders, a total lack of political principle and capacity
for effective union, the want of a common patriotism and the traditional
indifference of the common people to a change of rulers gave the whole of
the vast peninsula into the grasp of a handful of merchants from across the
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seas. But however tardy the worst results in their coming and however redeemed
and held in check at first by the political greatness of the empire and a splendid
intellectual and artistic culture and by frequent spiritual revivals, India had
already lost by the time of the later Guptas the chance of a natural and perfect
flowering of her true mind and inmost spirit in the political life of her peoples.

Meanwhile the empire served well enough, although not perfectly, the
end for which it was created, the saving of Indian soil and Indian civilisation
from that immense flood of batrbarian untrest which threatened all the ancient
stabilised cultures and finally proved too strong for the highly developed
Graeco-Roman civilisation and the vast and powerful Roman empire. That
unrest throwing great masses of Teutons, Slavs, Huns and Scythians to west
and east and south battered at the gates of India for many centuries, effected
certain inroads, but, when it sank, left the great edifice of Indian civilisation
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standing and still firm, great and secure. The irruptions took place whenever
the empire grew weak and this seems to have happened whenever the country
was left for some time secure. The empire was weakened by the suspension of
the need which created it, for then the regional spirit reawoke in separatist
movements disintegrating its unity or breaking down its large extension over
all the North. A fresh peril brought about the renewal of its strength under a
new dynasty, but the phenomenon continued to repeat itself until, the peril
ceasing for a considerable time, the empire called into existence to meet it
passed away not to revive. It left behind it a certain number of great kingdoms
in the east, south and centre and a more confused mass of peoples in the
northwest, the weak point at which the Mussulmans broke in and in a brief
period rebuilt in the north, but in another, a Central Asiatic type, the ancient
empire.” (20: 437-39)
(326)



The Earlier Foreign Invasions in India and
Their Effects on the Indian Culture

“These eatlier foreign invasions and their effects have to be seen in their
true proportions, which are often disturbed by the exaggerated theories of
oriental scholars. The invasion of Alexander was an eastward impulsion of
Hellenism that had a work to do in western and central Asia, but no future in
India. Immediately ejected by Chandragupta, it left no traces. The entrance of
the Graeco-Bactrians which took place during the weakness of the later
Mauryas and was annulled by the reviving strength of the empire, was that of
a Hellenised people already profoundly influenced by Indian culture. The later
Parthian, Hun and Scythian invasions were of a more serious character and
for a time seemed dangerous to the integrity of India. In the end however
they affected powerfully only the Punjab, although they threw their waves
farther south along the western coast and dynasties of a foreign extraction
may have been established for a time far down towards the south. To what
degree the racial character of these parts was affected, is far from certain.
Oriental scholars and ethnologists have imagined that the Punjab was
Scythianised, that the Rajputs are of the same stock and that even farther
south the race was changed by the intrusion. These speculations are founded
upon scanty or no evidence and are contradicted by other theories, and it is
highly doubtful whether the barbarian invaders could have come in such
numbers as to produce so considerable a consequence. It is farther rendered
improbable by the fact that in one or two or three generations the invaders
were entirely Indianised, assumed completely the Indian religion, manners,
customs, culture and melted into the mass of the Indian peoples. No such
phenomenon took place as in the countries of the Roman empire, of barbarian
tribes imposing on a superior civilisation their laws, political system, barbaric
customs, alien rule. This is the common significant fact of these irruptions
and it must have been due to one or all of three factors. The invaders may
have been armies rather than peoples: the occupation was not a continuous
external rule which had time to stiffen in its foreign character, for each was
followed by a revival of the strength of the Indian empire and its return upon
the conquered provinces: and finally the powerfully vital and absorbing character
of Indian culture was too strong to allow of any mental resistance to
assimilation in the intruders. At any rate if these irruptions were of a very
considerable character, Indian civilisation must be considered to have proved
itself much more sound, more vital and more solid than the younger Graeco-
Roman which went down before the Teuton and the Arab or survived only
underneath and in a debased form heavily barbarised, broken and
unrecognisable. And the Indian empire too must be pronounced to have proved
after all more efficacious than was the Roman with all its vaunt of solidity and
greatness, for it succeeded, even if pierced in the west, in preserving the security
of the great mass of the peninsula.” (20: 439-40)
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The Mussulman Conquest and How
India Neutralised Its Worse Impact

“It is a later downfall, the Mussulman conquest failing in the hands of
the Arabs but successfully reattempted after a long interval, and all that followed
it which serves to justify the doubt thrown on the capacity of the Indian
peoples. But first let us put aside certain misconceptions which cloud the real
issue. This conquest took place at a time when the vitality of ancient Indian
life and culture after two thousand years of activity and creation was already
exhausted for a time or very near exhaustion and needed a breathing space to
rejuvenate itself by transference from the Sanskrit to the popular tongues and
the newly forming regional peoples. The conquest was effected rapidly enough
in the north, although not entirely complete there for several centuries, but
the south long preserved its freedom as of old against the earlier indigenous
empire and there was not so long a distance of time between the extinction of
the kingdom of Vijayanagara and the rise of the Mahrattas. The Rajputs
maintained their independence until the time of Akbar and his successors and
it was in the end partly with the aid of Rajput princes acting as their generals
and ministers that the Moguls completed their sway over the east and the
south. And this was again possible because — a fact too often forgotten — the
Mussulman domination ceased very rapidly to be a foreign rule. The vast mass
of the Mussulmans in the country were and are Indians by race, only a very
small admixture of Pathan, Turkish and Mogul blood took place, and even the
foreign kings and nobles became almost immediately wholly Indian in mind,
life and interest. If the race had really like certain European countries remained
for many centuries passive, acquiescent and impotent under an alien sway, that
would indeed have been a proof of a great inherent weakness; but the British
is the first really continuous foreign rule that has dominated India. The ancient
civilisation underwent indeed an eclipse and decline under the weight of a
Central Asiatic religion and culture with which it failed to coalesce, but it
survived its pressure, put its impact on it in many directions and remained to
our own day alive even in decadence and capable of recovery, thus giving a
proof of strength and soundness rare in the history of human cultures. And
in the political field it never ceased to throw up great rulers, statesmen, soldiers,
administrators. Its political genius was not in the decadence sufficient, not
coherent enough or swift in vision and action, to withstand the Pathan, Mogul
and European, but it was strong to survive and await every opportunity of
revival, made a bid for empire under Rana Sanga, created the great kingdom
of Vijayanagara, held its own for centuries against Islam in the hills of
Rajputana, and in its worst days still built and maintained against the whole
power of the ablest of the Moguls the kingdom of Shivaji, formed the Mahratta
confederacy and the Sikh Khalsa, undermined the great Mogul structure and
again made a last attempt at empire. On the brink of the final and almost fatal
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collapse in the midst of unspeakable darkness, disunion and confusion it could
still produce Ranjit Singh and Nana Fadnavis and Madhoji Scindia and oppose
the inevitable march of England’s destiny. These facts do not diminish the
weight of the charge that can be made of an incapacity to see and solve the
central problem and answer the one persistent question of Fate, but considered
as the phenomena of a decadence they make a sufficiently remarkable record
not easily paralleled under similar circumstances and certainly put a different
complexion on the total question than the crude statement that India has
been always subject and politically incapable.” (20: 441-42)
(329)



The Real Problem Introduced by the Mussulman Conquest

“The real problem introduced by the Mussulman conquest was not that
of subjection to a foreign rule and the ability to recover freedom, but the
struggle between two civilisations, one ancient and indigenous, the other
mediaeval and brought in from outside. That which rendered the problem
insoluble was the attachment of each to a powerful religion, the one militant
and aggressive, the other spiritually tolerant indeed and flexible, but obstinately
faithful in its discipline to its own principle and standing on the defence behind
a barrier of social forms. There were two conceivable solutions, the rise of a
greater spiritual principle and formation which could reconcile the two or a
political patriotism surmounting the religious struggle and uniting the two
communities. The first was impossible in that age. Akbar attempted it on the
Mussulman side, but his religion was an intellectual and political rather than a
spiritual creation and had never any chance of assent from the strongly religious
mind of the two communities. Nanak attempted it from the Hindu side, but
his religion, universal in principle, became a sect in practice. Akbar attempted
also to create a common political patriotism, but this endeavour too was
foredoomed to failure. An autocratic empire built on the Central Asian principle
could not create the desired spirit by calling in the administrative ability of the
two communities in the person of great men and princes and nobles to a
common service in the creation of a united imperial India: the living assent of
the people was needed and that remained passive for want of awakening political
ideals and institutions. The Mogul empire was a great and magnificent
construction and an immense amount of political genius and talent was
employed in its creation and maintenance. It was as splendid, powerful and
beneficent and, it may be added, in spite of Aurangzeb’s fanatical zeal, infinitely
more liberal and tolerant in religion than any mediaeval or contemporary
European kingdom or empire and India under its rule stood high in military
and political strength, economic opulence and the brilliance of its art and
culture. But it failed like the empires before it, more disastrously even, and in
the same way, crumbling not by external attack but by internal disintegration.
A military and administrative centralised empire could not effect India’s living
political unity. And although a new life seemed about to rise in the regional
peoples, the chance was cut short by the intrusion of the European nations
and their seizure of the opportunity created by the failure of the Peshwas and
the desperate confusion of the succeeding anarchy and decadence.

Two remarkable creations embodied in the period of disintegration the
last effort of the Indian political mind to form the foundations of a new life
under the old conditions, but neither proved to be of a kind that could solve
the problem. The Mahratta revival inspired by Ramdas’s conception of the
Maharashtra Dharma and cast into shape by Shivaji was an attempt to restore
what could still be understood or remembered of the ancient form and spirit,

(330)



-0

| ctober 17‘ Monday o

but it failed, as all attempts to revive the past must fail, in spite of the spiritual
impetus and the democratic forces that assisted its inception. The Peshwas
for all their genius lacked the vision of the founder and could only establish a
military and political confederacy. And their endeavour to found an empire
could not succeed because it was inspired by a regional patriotism that failed
to enlarge itself beyond its own limits and awaken to the living ideal of a
united India. The Sikh Khalsa on the other hand was an astonishingly original
and novel creation and its face was turned not to the past but the future. Apart
and singular in its theocratic head and democratic soul and structure, its
profound spiritual beginning, its first attempt to combine the deepest elements
of Islam and Vedanta, it was a premature drive towards an entrance into the
third or spiritual stage of human society, but it could not create between the
spirit and the external life the transmitting medium of a rich creative thought
and culture. And thus hampered and deficient it began and ended within narrow
local limits, achieved intensity but no power of expansion. The conditions
were not then in existence that could have made possible a successful
endeavour.” (20: 442-44)
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The Lifeless Attempt to Imitate and Reproduce with a Servile
Fidelity the Ideals and Forms of the West and the India of the Ages

“India of the ages is not dead nor has she spoken her last creative word;
she lives and has still something to do for herself and the human peoples. And
that which must seek now to awake is not an anglicised oriental people, docile
pupil of the West and doomed to repeat the cycle of the Occident’s success
and failure, but still the ancient immemorable Shakti recovering her deepest
self, lifting her head higher towards the supreme source of light and strength
and turning to discover the complete meaning and a vaster form of her
Dharma.” (20: 444)
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The Human Aspiration

“THE EARLIEST preoccupation of man in his awakened thoughts and,
as it seems, his inevitable and ultimate preoccupation, — for it survives the longest
periods of scepticism and returns after every banishment, — is also the highest
which his thought can envisage. It manifests itself in the divination of Godhead,
the impulse towards perfection, the search after pure Truth and unmixed Bliss,
the sense of a secret immortality. The ancient dawns of human knowledge have
left us their witness to this constant aspiration; today we see a humanity satiated
but not satisfied by victorious analysis of the externalities of Nature preparing
to return to its primeval longings. The earliest formula of Wisdom promises to
be its last, — God, Light, Freedom, Immortality.” (21: 3-4)

(333)



The Nature’s Profoundest Method — the Persistence of the Higher
Ideals in the Race in Direct Opposition to Their Persistent
Contradiction by Experience

“These persistent ideals of the race are at once the contradiction of its
normal experience and the affirmation of higher and deeper experiences which
are abnormal to humanity and only to be attained, in their organised entirety,
by a revolutionary individual effort or an evolutionary general progression. To
know, possess and be the divine being in an animal and egoistic consciousness,
to convert our twilit or obscure physical mentality into the plenary supramental
llumination, to build peace and a self-existent bliss where there is only a stress
of transitory satisfactions besieged by physical pain and emotional suffering,
to establish an infinite freedom in a world which presents itself as a group of
mechanical necessities, to discover and realise the immortal life in a body
subjected to death and constant mutation, — this is offered to us as the
manifestation of God in Matter and the goal of Nature in her terrestrial
evolution. To the ordinary material intellect which takes its present organisation
of consciousness for the limit of its possibilities, the direct contradiction of
the unrealised ideals with the realised fact is a final argument against their
validity. But if we take a more deliberate view of the world’s workings, that
direct opposition appears rather as part of Nature’s profoundest method and
the seal of her completest sanction.

For all problems of existence are essentially problems of harmony. They
arise from the perception of an unsolved discord and the instinct of an
undiscovered agreement or unity. To rest content with an unsolved discord is
possible for the practical and more animal part of man, but impossible for his
fully awakened mind, and usually even his practical parts only escape from the
general necessity either by shutting out the problem or by accepting a rough,
utilitarian and unillumined compromise. For essentially, all Nature seeks a
harmony, life and matter in their own sphere as much as mind in the
arrangement of its perceptions. The greater the apparent disorder of the
materials offered or the apparent disparateness, even to irreconcilable
opposition, of the elements that have to be utilised, the stronger is the spur,
and it drives towards a more subtle and puissant order than can normally be
the result of a less difficult endeavour. The accordance of active Life with a
material of form in which the condition of activity itself seems to be inertia,
is one problem of opposites that Nature has solved and seeks always to solve
better with greater complexities; for its perfect solution would be the material
immortality of a fully organised mind-supporting animal body. The accordance
of conscious mind and conscious will with a form and a life in themselves not
overtly self-conscious and capable at best of a mechanical or subconscious
will is another problem of opposites in which she has produced astonishing
results and aims always at higher marvels; for there her ultimate miracle would
be an animal consciousness no longer seeking but possessed of Truth and
Light, with the practical omnipotence which would result from the possession
of a direct and perfected knowledge.” (21: 4-5)
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The Truth of Evolution and the Highest and Most
Legitimate Aim Possible to Man upon Earth

“We speak of the evolution of Life in Matter, the evolution of Mind in
Matter; but evolution is a word which merely states the phenomenon without
explaining it. For there seems to be no reason why Life should evolve out of
material elements or Mind out of living form, unless we accept the Vedantic
solution that Life is already involved in Matter and Mind in Life because in
essence Matter is a form of veiled Life, Life a form of veiled Consciousness.
And then there seems to be little objection to a farther step in the series and
the admission that mental consciousness may itself be only a form and a veil
of higher states which are beyond Mind. In that case, the unconquerable impulse
of man towards God, Light, Bliss, Freedom, Immortality presents itself in its
right place in the chain as simply the imperative impulse by which Nature is
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secking to evolve beyond Mind, and appears to be as natural, true and just as
the impulse towards Life which she has planted in certain forms of Matter or
the impulse towards Mind which she has planted in certain forms of Life. As
there, so here, the impulse exists more or less obscurely in her different vessels
with an ever-ascending series in the power of its will-to-be; as there, so here, it
is gradually evolving and bound fully to evolve the necessary organs and
faculties. As the impulse towards Mind ranges from the more sensitive reactions
of Life in the metal and the plant up to its full organisation in man, so in man
himself there is the same ascending series, the preparation, if nothing more,
of a higher and divine life. The animal is a living laboratory in which Nature
has, it is said, worked out man. Man himself may well be a thinking and living
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laboratory in whom and with whose conscious co-operation she wills to work
out the superman, the god. Or shall we not say, rather, to manifest God? For
if evolution is the progressive manifestation by Nature of that which slept or
worked in her, involved, it is also the overt realisation of that which she secretly
is. We cannot, then, bid her pause at a given stage of her evolution, nor have
we the right to condemn with the religionist as perverse and presumptuous or
with the rationalist as a disease or hallucination any intention she may evince
or effort she may make to go beyond. If it be true that Spirit is involved in
Matter and apparent Nature is secret God, then the manifestation of the divine
in himself and the realisation of God within and without are the highest and

most legitimate aim possible to man upon earth.” (21: 5-6)
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A New Kind of Obscurantism: The Attempt to Deny or Stifle a Truth
Because It is Yet Obscure in Its Outward Workings and Often Tends
to be Represented by Obscurantist Superstition or a Crude Faith

“Thus the eternal paradox and eternal truth of a divine life in an animal
body, an immortal aspiration or reality inhabiting a mortal tenement, a single
and universal consciousness representing itself in limited minds and divided
egos, a transcendent, indefinable, timeless and spaceless Being who alone
renders time and space and cosmos possible, and in all these the higher truth
realisable by the lower term, justify themselves to the deliberate reason as well
as to the persistent instinct or intuition of mankind. Attempts are sometimes
made to have done finally with questionings which have so often been declared
insoluble by logical thought and to persuade men to limit their mental activities
to the practical and immediate problems of their material existence in the
universe; but such evasions are never permanent in their effect. Mankind returns
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from them with a more vehement impulse of inquiry or a more violent hunger
for an immediate solution. By that hunger mysticism profits and new religions
arise to replace the old that have been destroyed or stripped of significance by
a scepticism which itself could not satisfy because, although its business was
inquiry, it was unwilling sufficiently to inquire. The attempt to deny or stifle a
truth because it is yet obscure in its outward workings and too often represented
by obscurantist superstition or a crude faith, is itself a kind of obscurantism.
The will to escape from a cosmic necessity because it is arduous, difficult to
justify by immediate tangible results, slow in regulating its operations, must
turn out eventually to have been no acceptance of the truth of Nature but a
revolt against the secret, mightier will of the great Mother. It is better and
(339)



Orteer )
—10Oc

b
| % Wednesday Tfcieh 0T, TehTSEI

more rational to accept what she will not allow us as a race to reject and lift it
from the sphere of blind instinct, obscure intuition and random aspiration
into the light of reason and an instructed and consciously self-guiding will.
And if there is any higher light of illumined intuition or self-revealing truth
which is now in man either obstructed and inoperative or works with
intermittent glancings as if from behind a veil or with occasional displays as
of the northern lights in our material skies, then there also we need not fear to
aspire. For it is likely that such is the next higher state of consciousness of
which Mind is only a form and veil, and through the splendours of that light
may lie the path of our progressive self-enlargement into whatever highest
state is humanity’s ultimate resting-place.” (21: 6-7)
(340)



fOctaher )
~{ October
57 Thursday SHifceh T, G
The Two Negations

“In Europe and in India, respectively, the negation of the materialist and
the refusal of the ascetic have sought to assert themselves as the sole truth
and to dominate the conception of Life. In India, if the result has been a great
heaping up of the treasures of the Spirit, — or of some of them, — it has also
been a great bankruptcy of Life; in Europe, the fullness of riches and the
triumphant mastery of this world’s powers and possessions have progressed
towards an equal bankruptcy in the things of the Spirit. Nor has the intellect,
which sought the solution of all problems in the one term of Matter, found
satisfaction in the answer that it has received.

... The denial of the materialist although more insistent and immediately
successful, more facile in its appeal to the generality of mankind, is yet less
enduring, less effective finally than the absorbing and perilous refusal of the
ascetic. For it carries within itself its own cure. Its most powerful element is
the Agnosticism which, admitting the Unknowable behind all manifestation,
extends the limits of the unknowable until it comprehends all that is merely
unknown. Its premiss is that the physical senses are our sole means of
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Knowledge and that Reason, therefore, even in its most extended and vigorous
flights, cannot escape beyond their domain;. ..

A premiss so arbitrary pronounces on itself its own sentence of
insufficiency. It can only be maintained by ignoring or explaining away all that
vast field of evidence and experience which contradicts it, denying or
disparaging noble and useful faculties, active consciously or obscurely or at
worst latent in all human beings, and refusing to investigate supraphysical
phenomena except as manifested in relation to matter and its movements and
conceived as a subordinate activity of material forces.... the moment we
recognise, as our enlarging experience compels us to recognise, that there are
in the universe knowable realities beyond the range of the senses and in man
powers and faculties which determine rather than are determined by the material
organs through which they hold themselves in touch with the world of the
senses, — that outer shell of our true and complete existence, — the premiss of
materialistic Agnosticism disappears. We are ready for a large statement and
an ever-developing inquiry.” (21: 11-12)
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The Utility of the Brief Period of Rationalistic Matetialism

“But, first, it is well that we should recognise the enormous, the
indispensable utility of the very brief period of rationalistic Materialism through
which humanity has been passing. For that vast field of evidence and experience
which now begins to reopen its gates to us, can only be safely entered when
the intellect has been severely trained to a clear austerity; seized on by unripe
minds, it lends itself to the most perilous distortions and misleading
imaginations and actually in the past encrusted a real nucleus of truth with
such an accretion of perverting superstitions and irrationalising dogmas that
all advance in true knowledge was rendered impossible. It became necessary
for a time to make a clean sweep at once of the truth and its disguise in order
that the road might be clear for a new departure and a surer advance. The
rationalistic tendency of Materialism has done mankind this great service.
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For the faculties that transcend the senses, by the very fact of their being
immeshed in Matter, missioned to work in a physical body, put in harness to
draw one car along with the emotional desires and nervous impulses, are
exposed to a mixed functioning in which they are in danger of illuminating
confusion rather than clarifying truth. Especially is this mixed functioning
dangerous when men with unchastened minds and unpurified sensibilities
attempt to rise into the higher domains of spiritual experience. In what regions
of unsubstantial cloud and semi-brilliant fog or a murk visited by flashes which
blind more than they enlighten, do they not lose themselves by that rash and
premature adventure! An adventure necessary indeed in the way in which Nature
chooses to effect her advance, — for she amuses herself as she works, — but
still, for the Reason, rash and premature.
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It is necessary, therefore, that advancing Knowledge should base herself
on a clear, pure and disciplined intellect. It is necessary, too, that she should
correct her errors sometimes by a return to the restraint of sensible fact, the
concrete realities of the physical world. The touch of Earth is always
reinvigorating to the son of Earth, even when he seeks a supraphysical
Knowledge. It may even be said that the supraphysical can only be really
mastered in its fullness — to its heights we can always reach — when we keep
our feet firmly on the physical. “Earth 1s His footing,” says the Upanishad
whenever it images the Self that manifests in the universe. And it is certainly
the fact that the wider we extend and the surer we make our knowledge of the
physical world, the wider and surer becomes our foundation for the higher
knowledge, even for the highest, even for the Brahmavidya.” (21: 12-14)
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The Work of Atheism and Agnosticism and
Error — the Handmaid and Pathfinder of Truth

“In emerging, therefore, out of the materialistic period of human
Knowledge we must be careful that we do not rashly condemn what we are
leaving or throw away even one tittle of its gains, before we can summon
perceptions and powers that are well grasped and secure, to occupy their place.
Rather we shall observe with respect and wonder the work that Atheism has
done for the Divine and admire the services that Agnosticism has rendered in
preparing the illimitable increase of knowledge. In our world error is continually
the handmaid and pathfinder of Truth; for error is really a half-truth that
stumbles because of its limitations; often it is Truth that wears a disguise in
order to arrive unobserved near to its goal. Well, if it could always be, as it has
been in the great period we are leaving, the faithful handmaid, severe,
conscientious, clean-handed, luminous within its limits, a half-truth and not a
reckless and presumptuous aberration.” (21: 14)
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A Certain Kind of Agnosticism is the Final Truth of All Knowledge

“A certain kind of Agnosticism is the final truth of all knowledge. For
when we come to the end of whatever path, the universe appears as only a
symbol or an appearance of an unknowable Reality which translates itself
here into different systems of values, physical values, vital and sensational
values, intellectual, ideal and spiritual values. The more That becomes real to
us, the more it is seen to be always beyond defining thought and beyond
formulating expression. “Mind attains not there, nor speech.” And yet as it is
possible to exaggerate, with the Illusionists, the unreality of the appearance,
so it is possible to exaggerate the unknowableness of the Unknowable. When
we speak of It as unknowable, we mean, really, that It escapes the grasp of our
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thought and speech, instruments which proceed always by the sense of
difference and express by the way of definition; butif not knowable by thought,
It is attainable by a supreme effort of consciousness. There is even a kind of
Knowledge which is one with Identity and by which, in a sense, It can be
known. Certainly, that Knowledge cannot be reproduced successfully in the
terms of thought and speech, but when we have attained to it, the result is a
revaluation of That in the symbols of our cosmic consciousness, not only in
one but in all the ranges of symbols, which results in a revolution of our
internal being and, through the internal, of our external life.” (21: 14-15)
(348)
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All Possible Knowledge is Knowledge Within the Power of Humanity

“The Unknown is not the Unknowable;* it need not remain the unknown
for us, unless we choose ignorance or persist in our first limitations. For to all
things that are not unknowable, all things in the universe, there correspond in
that universe faculties which can take cognisance of them, and in man, the
microcosm, these faculties are always existent and at a certain stage capable of
development. We may choose not to develop them; where they are partially
developed, we may discourage and impose on them a kind of atrophy. But,
fundamentally, all possible knowledge is knowledge within the power of
humanity. And since in man there is the inalienable impulse of Nature towards
self-realisation, no struggle of the intellect to limit the action of our capacities
within a determined area can for ever prevail.” (21: 15)

* Other is That than the Known; also it is above the Unknown.
— Kena Upanishad, 1. 3.
(349)



(N vermior )
N

b
] Monday i TS, TaH

The Purpose of Creation

“The Energy that creates the world can be nothing else than a Will, and
Will is only consciousness applying itself to a work and a result.

What is that work and result, if not a self-involution of Consciousness
in form and a self-evolution out of form so as to actualise some mighty
possibility in the universe which it has created? And what is its will in Man if
not a will to unending Life, to unbounded Knowledge, to unfettered Power?
Science itself begins to dream of the physical conquest of death, expresses an
insatiable thirst for knowledge, is working out something like a terrestrial
omnipotence for humanity. Space and Time are contracting to the vanishing-
point in its works, and it strives in a hundred ways to make man the master of
circumstance and so lighten the fetters of causality. The idea of limit, of the
impossible begins to grow a little shadowy and it appears instead that whatever
man constantly wills, he must in the end be able to do; for the consciousness
in the race eventually finds the means. It is not in the individual that this
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omnipotence expresses itself, but the collective Will of mankind that works
out with the individual as a means. And yet when we look more deeply, it is
not any conscious Will of the collectivity, but a superconscious Might that
uses the individual as a centre and means, the collectivity as a condition and
field. What is this but the God in man, the infinite Identity, the multitudinous
Unity, the Omniscient, the Omnipotent, who having made man in His own
image, with the ego as a centre of working, with the race, the collective
Narayana, the viSvamanava as the mould and circumscription, seeks to express
in them some image of the unity, omniscience, omnipotence which are the
self-conception of the Divine? “That which is immortal in mortals is a God
and established inwardly as an energy working out in our divine powers.” It is
this vast cosmic impulse which the modern world, without quite knowing its
own aim, yet serves in all its activities and labours subconsciously to fulfil.”
(21: 17-18)
(351)
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The Enormous Vistas of the Future

“...there is always a limit and an encumbrance, — the limit of the material
field in the Knowledge, the encumbrance of the material machinery in the
Power. But here also the latest trend is highly significant of a freer future. As
the outposts of scientific Knowledge come more and more to be set on the
borders that divide the material from the immaterial, so also the highest
achievements of practical Science are those which tend to simplify and reduce
to the vanishing-point the machinery by which the greatest effects are produced.
Wireless telegraphy is Nature’s exterior sign and pretext for a new orientation.
The sensible physical means for the intermediate transmission of the physical
force is removed; it is only preserved at the points of impulsion and reception.
Eventually even these must disappear; for when the laws and forces of the
supraphysical are studied with the right starting-point, the means will infallibly
be found for Mind directly to seize on the physical energy and speed it accurately
upon its errand. There, once we bring ourselves to recognise it, lie the gates
that open upon the enormous vistas of the future.” (21: 18)

(352)
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The Ascetic’s Denial

“If the materialist is justified from his point of view in insisting on
Matter as reality, the relative world as the sole thing of which we can in some
sort be sure and the Beyond as wholly unknowable, if not indeed non-existent,
a dream of the mind, an abstraction of Thought divorcing itself from reality,
so also is the Sannyasin, enamoured of that Beyond, justified from his point
of view in insisting on pure Spirit as the reality, the one thing free from change,
birth, death, and the relative as a creation of the mind and the senses, a dream,
an abstraction... the truth of great ranges of experience whose objects exist
in a more subtle substance and are perceived by more subtle instruments than
those of gross physical Matter, claims in the end the same validity as the truth
of the material universe. The worlds beyond exist: they have their universal
rhythm, their grand lines and formations, their self-existent laws and mighty
energies, their just and luminous means of knowledge. And here on our physical
existence and in our physical body they exercise their influences; here also
they organise their means of manifestation and commission their messengers
and their witnesses.” (21: 20-22)

(353)
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The Starting Point of the Denial of the Ascetic

“World lives by That; That does not live by the world. And as we can
enter into the cosmic consciousness and be one with all cosmic existence, so
we can enter into the world-transcending consciousness and become supetior
to all cosmic existence. And then arises the question which first occurred to
us, whether this transcendence is necessarily also a rejection. What relation
has this universe to the Beyond?

For at the gates of the Transcendent stands that mere and perfect Spirit
described in the Upanishads, luminous, pure, sustaining the world but inactive
in it, without sinews of energy, without flaw of duality, without scar of division,

(354)



—{ November
| . 12/13) Sat/Sun wHifiieh YD, L3/2¥

unique, identical, free from all appearance of relation and of multiplicity, — the
pure Self of the Adwaitins, the inactive Brahman, the transcendent Silence.
And the mind when it passes those gates suddenly, without intermediate
transitions, receives a sense of the unreality of the world and the sole reality
of the Silence which is one of the most powerful and convincing experiences
of which the human mind is capable. Here, in the perception of this pure Self
or of the Non-Being behind it, we have the starting-point for a second negation,
— parallel at the other pole to the materialistic, but more complete, more final,
more perilous in its effects on the individuals or collectivities that hear its
potent call to the wilderness, — the refusal of the ascetic.” (21: 20)
(355)
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The Domination of the Indian Mind by the
Ascetic Spirit for Past Two Thousand Years

“It is this revolt of Spirit against Matter that for two thousand years,
since Buddhism disturbed the balance of the old Aryan world, has dominated
increasingly the Indian mind. Not that the sense of the cosmic illusion is the
whole of Indian thought; there are other philosophical statements, other
religious aspirations. Nor has some attempt at an adjustment between the two
terms been wanting even from the most extreme philosophies. But all have
lived in the shadow of the great Refusal and the final end of life for all is the
garb of the ascetic. The general conception of existence has been permeated
with the Buddhistic theory of the chain of Karma and with the consequent
antinomy of bondage and liberation, bondage by birth, liberation by cessation
from birth. Therefore all voices are joined in one great consensus that not in
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this world of the dualities can there be our kingdom of heaven, but beyond,
whether in the joys of the eternal Vrindavan or the high beatitude of
Brahmaloka, beyond all manifestations in some ineffable Nirvana or where all
separate experience is lost in the featureless unity of the indefinable Existence.
And through many centuries a great army of shining witnesses, saints and
teachers, names sacred to Indian memory and dominant in Indian imagination,
have borne always the same witness and swelled always the same lofty and
distant appeal, — renunciation the sole path of knowledge, acceptation of
physical life the act of the ignorant, cessation from birth the right use of
human birth, the call of the Spirit, the recoil from Matter.” (21: 26-27)
(357)
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The Important Role of the Ascetic Spirit in Human Petfection

“For an age out of sympathy with the ascetic spirit — and throughout all
the rest of the world the hour of the Anchorite may seem to have passed or to
be passing — it is easy to attribute this great trend to the failing of vital energy
in an ancient race tired out by its burden, its once vast share in the common
advance, exhausted by its many-sided contribution to the sum of human effort
and human knowledge. But we have seen that it corresponds to a truth of
existence, a state of conscious realisation which stands at the very summit of
our possibility. In practice also the ascetic spirit is an indispensable element in
human perfection and even its separate affirmation cannot be avoided so long
as the race has not at the other end liberated its intellect and its vital habits
from subjection to an always insistent animalism.

We seek indeed a larger and completer affirmation. We perceive that in
the Indian ascetic ideal the great Vedantic formula, “One without a second”,
has not been read sufficiently in the light of that other formula equally
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imperative, “All this is the Brahman”. The passionate aspiration of man upward
to the Divine has not been sufficiently related to the descending movement
of the Divine leaning downward to embrace eternally Its manifestation. Its
meaning in Matter has not been so well understood as Its truth in the Spirit.
The Reality which the Sannyasin seeks has been grasped in its full height, but
not, as by the ancient Vedantins, in its full extent and comprehensiveness. But
in our completer affirmation we must not minimise the part of the pure spiritual
impulse. As we have seen how greatly Materialism has served the ends of the
Divine, so we must acknowledge the still greater service rendered by Asceticism
to Life. We shall preserve the truths of material Science and its real utilities in
the final harmony, even if many or even if all of its existing forms have to be
broken or left aside. An even greater scruple of right preservation must guide
us in our dealing with the legacy, however actually diminished or depreciated,
of the Aryan past.” (21: 27-28)
(359)
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The Necessity of a True Reconciliation between Matter and Spirit

“SINCE . . we admit both the claim of the pure Spirit to manifest in us
its absolute freedom and the claim of universal Matter to be the mould and
condition of our manifestation, we have to find a truth that can entirely
reconcile these antagonists and can give to both their due portion in Life and
their due justification in Thought,. .. For wherever there is an extreme statement
that makes such a powerful appeal to the human mind, we may be sure that we
are standing in the presence of no mere error, superstition or hallucination,
but of some sovereign fact disguised which demands our fealty and will avenge
itself if denied or excluded. Herein lies the difficulty of a satisfying solution
and the source of that lack of finality which pursues all mere compromises
between Spirit and Matter. A compromise is a bargain, a transaction of interests
between two conflicting powers; it is not a true reconciliation. True
reconciliation proceeds always by a mutual comprehension leading to some
sort of intimate oneness. It is therefore through the utmost possible unification
of Spirit and Matter that we shall best arrive at their reconciling truth and so
at some strongest foundation for a reconciling practice in the inner life of the
individual and his outer existence.” (21: 29)

(360)
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A Reconciliation Between the Silent and the Active Brahman

“The silent and the active Brahman are not different, opposite and
irreconcilable entities, the one denying, the other affirming a cosmic illusion;
they are one Brahman in two aspects, positive and negative, and each is necessary
to the other. It is out of this Silence that the Word which creates the worlds
for ever proceeds; for the Word expresses that which is self-hidden in the
Silence. It is an eternal passivity which makes possible the perfect freedom
and omnipotence of an eternal divine activity in innumerable cosmic systems.
For the becomings of that activity derive their energies and their illimitable
potency of variation and harmony from the impartial support of the immutable
Being, its consent to this infinite fecundity of its own dynamic Nature.

Man, too, becomes perfect only when he has found within himself that
absolute calm and passivity of the Brahman and supports by it with the same
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divine tolerance and the same divine bliss a free and inexhaustible activity.
Those who have thus possessed the Calm within can perceive always welling
out from its silence the perennial supply of the energies that work in the
universe. It is not, therefore, the truth of the Silence to say that it is in its
nature a rejection of the cosmic activity. The apparent incompatibility of the
two states is an error of the limited Mind which, accustomed to trenchant
oppositions of affirmation and denial and passing suddenly from one pole to
the other, is unable to conceive of a comprehensive consciousness vast and
strong enough to include both in a simultaneous embrace. The Silence does
not reject the world; it sustains it. Or rather it supports with an equal impartiality
the activity and the withdrawal from the activity and approves also the
reconciliation by which the soul remains free and still even while it lends itself
to all action.” (21: 30-31)
(362)
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A Reconciliation Between Sat and Asat or Being and Non-Being

“Sat and Asat, if they have both to be affirmed, must be conceived as if
they obtained simultaneously. They permit each other even though they refuse
to mingle. Both, since we must speak in terms of Time, are eternal. And who
shall persuade eternal Being that it does not really exist and only eternal Non-
Being is? In such a negation of all experience how shall we find the solution
that explains all experience?

Pure Being is the affirmation by the Unknowable of Itself as the free
base of all cosmic existence. We give the name of Non-Being to a contrary
affirmation of Its freedom from all cosmic existence, — freedom, that is to say,
from all positive terms of actual existence which consciousness in the universe
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can formulate to itself, even from the most abstract, even from the most
transcendent. It does not deny them as a real expression of Itself, but It denies
Its limitation by all expression or any expression whatsoever. The Non-Being
permits the Being, even as the Silence permits the Activity. By this simultaneous
negation and affirmation, not mutually destructive, but complementary to each
other like all contraries, the simultaneous awareness of conscious Self-being
as a reality and the Unknowable beyond as the same Reality becomes realisable
to the awakened human soul. Thus was it possible for the Buddha to attain the
state of Nirvana and yet act puissantly in the world, impersonal in his inner
consciousness, in his action the most powerful personality that we know of as
having lived and produced results upon earth.” (21: 32-33)
(364)
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The Sources of the Limitations We Impose on the Absolute Reality —
Failure to Perceive the Narrowness of Our Experience and the
Relativity of Our Deepest Perceptions

“...the limitations we impose on the Brahman arise from a narrowness
of experience in the individual mind which concentrates itself on one aspect
of the Unknowable and proceeds forthwith to deny or disparage all the rest.
We tend always to translate too rigidly what we can conceive or know of the
Absolute into the terms of our own particular relativity. We affirm the One
and Identical by passionately discriminating and asserting the egoism of our
own opinions and partial experiences against the opinions and partial
experiences of others. It is wiser to wait, to learn, to grow, and, since we are
obliged for the sake of our self-perfection to speak of these things which no
human speech can express, to search for the widest, the most flexible, the
most catholic affirmation possible and found on it the largest and most
comprehensive harmony.

We recognise, then, that it is possible for the consciousness in the
individual to enter into a state in which relative existence appears to be dissolved
and even Self seems to be an inadequate conception. It is possible to pass into
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a Silence beyond the Silence. But this is not the whole of our ultimate
experience, nor the single and all-excluding truth. For we find that this Nirvana,
this self-extinction, while it gives an absolute peace and freedom to the soul
within is yet consistent in practice with a desireless but effective action without.
This possibility of an entire motionless impersonality and void Calm within
doing outwardly the works of the eternal verities, Love, Truth and
Righteousness, was perhaps the real gist of the Buddha’s teaching, — this
supetiority to ego and to the chain of personal workings and to the identification
with mutable form and idea, not the petty ideal of an escape from the trouble
and suffering of the physical birth. In any case, as the perfect man would
combine in himself the silence and the activity, so also would the completely
conscious soul reach back to the absolute freedom of the Non-Being without
therefore losing its hold on Existence and the universe. It would thus reproduce
initself perpetually the eternal miracle of the divine Existence, in the universe,
yet always beyond it and even, as it were, beyond itself.” (21: 33-34)
(366)
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The Reconciliation of “the Final Assertion of All”
and “Its Negation” in the Transcendent Consciousness

“Thus, after reconciling Spirit and Matter in the cosmic consciousness,
we perceive the reconciliation, in the transcendental consciousness, of the
final assertion of all and its negation. We discover that all affirmations are
assertions of status or activity in the Unknowable; all the corresponding
negations are assertions of Its freedom both from and in that status or activity.
The Unknowable is Something to us supreme, wonderful and ineffable which
continually formulates Itself to our consciousness and continually escapes
from the formulation It has made. This it does not as some malicious spirit or
freakish magician leading us from falsehood to greater falsechood and so to a
final negation of all things, but as even here the Wise beyond our wisdom
guiding us from reality to ever profounder and vaster reality until we find the
profoundest and vastest of which we are capable. An omnipresent reality is
the Brahman, not an omnipresent cause of persistent illusions.” (21: 34-35)
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The Real Monism or the True Adwaita —
A Positive Basis for Our Harmony

“If we thus accept a positive basis for our harmony — and on what other
can harmony be founded? — the various conceptual formulations of the
Unknowable, each of them representing a truth beyond conception, must be
understood as far as possible in their relation to each other and in their effect
upon life, not separately, not exclusively, not so affirmed as to destroy or unduly
diminish all other affirmations. The real Monism, the true Adwaita, is that
which admits all things as the one Brahman and does not seek to bisect Its
existence into two incompatible entities, an eternal Truth and an eternal
Falsehood, Brahman and not-Brahman, Self and not-Self, a real Self and an
unreal, yet perpetual Maya. If it be true that the Self alone exists, it must be
also true that all is the Self. And if this Self, God or Brahman is no helpless
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state, no bounded power, no limited personality, but the self-conscient All,
there must be some good and inherent reason in it for the manifestation, to
discover which we must proceed on the hypothesis of some potency, some
wisdom, some truth of being in all that is manifested. The discord and apparent
evil of the world must in their sphere be admitted, but not accepted as our
conquerors. The deepest instinct of humanity seeks always and seeks wisely
wisdom as the last word of the universal manifestation, not an eternal mockery
and illusion, — a secret and finally triumphant good, not an all-creative and
invincible evil, — an ultimate victory and fulfilment, not the disappointed recoil
of the soul from its great adventure.” (21: 35)
(369)
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The Nature of the Sole Reality

“For we cannot suppose that the sole Entity is compelled by something
outside or other than Itself, since no such thing exists. Nor can we suppose
that It submits unwillingly to something partial within Itself which is hostile
to its whole Being, denied by It and yet too strong for It; for this would be
only to erect in other language the same contradiction of an All and something
other than the All. Even if we say that the universe exists merely because the
Self in its absolute impartiality tolerates all things alike, viewing with indifference
all actualities and all possibilities, yet is there something that wills the
manifestation and supportts it, and this cannot be something other than the
All Brahman is indivisible in all things and whatever is willed in the world has
been ultimately willed by the Brahman. It is only our relative consciousness,
alarmed or baftled by the phenomena of evil, ignorance and pain in the cosmos,
that seeks to deliver the Brahman from responsibility for Itself and its workings
by erecting some opposite principle, Maya or Mara, conscious Devil or self-
existent principle of evil. There is one Lord and Self and the many are only
His representations and becomings.” (21: 35-30)
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Reality Omnipresent

“We start, then, with the conception of an omnipresent Reality of which
neither the Non-Being at the one end nor the universe at the other are negations
that annul; they are rather different states of the Reality, obverse and reverse
affirmations. The highest experience of this Reality in the universe shows it to
be not only a conscious Existence, but a supreme Intelligence and Force and
a self-existent Bliss; and beyond the universe it is still some other unknowable
existence, some utter and ineffable Bliss. Therefore we are justified in supposing
that even the dualities of the universe, when interpreted not as now by our
sensational and partial conceptions, but by our liberated intelligence and
experience, will be also resolved into those highest terms. While we still labour
under the stress of the dualities, this perception must no doubt constantly
support itself on an act of faith, but a faith which the highest Reason, the
widest and most patient reflection do not deny, but rather affirm. This creed is
given, indeed, to humanity to support it on its journey, until it arrives at a stage
of development when faith will be turned into knowledge and perfect
experience and Wisdom will be justified of her works.” (21: 36-37)
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One Without a Second — the Sole Reality

“AN OMNIPRESENT Reality is the truth of all life and existence
whether absolute or relative, whether corporeal or incorporeal, whether animate
or inanimate, whether intelligent or unintelligent; and in all its infinitely varying
and even constantly opposed self-expressions, from the contradictions nearest
to our ordinary experience to those remotest antinomies which lose themselves
on the verges of the Ineffable, the Reality is one and not a sum or concourse.
From that all variations begin, in that all variations consist, to that all variations
return. All affirmations are denied only to lead to a wider affirmation of the
same Reality. All antinomies confront each other in order to recognise one
Truth in their opposed aspects and embrace by the way of conflict their mutual
Unity. Brahman is the Alpha and the Omega. Brahman is the One besides
whom there is nothing else existent.” (21: 38)

(372)



How Our Thoughts Sin Against the
Unknowableness of the Unknowable

“An Unknowable which appears to us in many states and attributes of
being, in many forms of consciousness, in many activities of energy, this is
what Mind can ultimately say about the existence which we ourselves are and
which we see in all that is presented to our thought and senses. It is in and
through those states, those forms, those activities that we have to approach
and know the Unknowable. But if in our haste to arrive at a Unity that our
mind can seize and hold, if in our insistence to confine the Infinite in our
embrace we identify the Reality with any one definable state of being however
pure and eternal, with any particular attribute however general and
comprehensive, with any fixed formulation of consciousness however vast in
its scope, with any energy or activity however boundless its application, and if
we exclude all the rest, then our thoughts sin against Its unknowableness and
arrive not at a true unity but at a division of the Indivisible.

So strongly was this truth perceived in the ancient times that the Vedantic
Seers, even after they had arrived at the crowning idea, the convincing experience
of Sachchidananda as the highest positive expression of the Reality to our
consciousness, erected in their speculations or went on in their perceptions to
an Asat, a Non-Being beyond, which is not the ultimate existence, the pure
consciousness, the infinite bliss of which all our experiences are the expression
or the deformation. If at all an existence, a consciousness, a bliss, it is beyond
the highest and purest positive form of these things that here we can possess
and other therefore than what here we know by these names. Buddhism,
somewhat arbitrarily declared by the theologians to be an un-Vedic doctrine
because it rejected the authority of the Scriptures, yet goes back to this
essentially Vedantic conception. Only, the positive and synthetic teaching of
the Upanishads beheld Sat and Asat not as opposites destructive of each other,
but as the last antinomy through which we look up to the Unknowable. And
in the transactions of our positive consciousness, even Unity has to make its
account with Multiplicity; for the Many also are Brahman. It is by Vidya, the
Knowledge of the Oneness, that we know God; without it Avidya, the relative
and multiple consciousness, is a night of darkness and a disorder of Ignorance.
Yet if we exclude the field of that Ignorance, if we get rid of Avidya as if it
were a thing non-existent and unreal, then Knowledge itself becomes a sort
of obscurity and a source of imperfection. We become as men blinded by a
light so that we can no longer see the field which that light illumines.

Such is the teaching, calm, wise and clear, of our most ancient sages.
They had the patience and the strength to find and to know; they had also the
clarity and humility to admit the limitation of our knowledge. They perceived
the borders where it has to pass into something beyond itself. It was a later
impatience of heart and mind, vehement attraction to an ultimate bliss or
high masterfulness of pure experience and trenchant intelligence which sought
the One to deny the Many and because it had received the breath of the
heights scorned or recoiled from the secret of the depths.” (21: 39-40)
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The Perfectly Natural and Simple Mystery of Conscious Being

“It is only when we put aside all irreconcilable antinomy between Self
and the world that things fall into their place by a less paradoxical logic. We
must accept the many-sidedness of the manifestation even while we assert the
unity of the Manifested. And is not this after all the truth that pursues us
wherever we cast our eyes, unless seeing we choose not to see? Is not this after
all the perfectly natural and simple mystery of Conscious Being that Itis bound
neither by Its unity nor by Its multiplicity? It is “absolute” in the sense of
being entirely free to include and arrange in Its own way all possible terms of
Its self-expression. There is none bound, none freed, none seeking to be free,
— for always That is a perfect freedom. It is so free that It is not even bound by
Its liberty. It can play at being bound without incurring a real bondage. Its
chain is a self-imposed convention, Its limitation in the ego a transitional device
that It uses in order to repeat Its transcendence and universality in the scheme
of the individual Brahman.” (21: 44)

(374)
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The Ascent to the Divine Life is the Human Journey

“The ascent to the divine Life is the human journey, the Work of works,
the acceptable Sacrifice. This alone is man’s real business in the world and the
justification of his existence, without which he would be only an insect crawling
among other ephemeral insects on a speck of surface mud and water which
has managed to form itself amid the appalling immensities of the physical
universe.” (21: 48)

(375)



Mararmhor )
1 De

b
| Lerd Tuesday ATTES YIS, TodH!

The Real Sense of Man’s Progress

“This is after all the real sense of man’s progress. It is not merely a
restatement in slightly different terms of what physical Nature has already
accomplished. Nor can the ideal of human life be simply the animal repeated
on a higher scale of mentality. Otherwise, any system or order which assured
a tolerable well-being and a moderate mental satisfaction would have stayed
our advance. The animal is satisfied with a modicum of necessity; the gods are
content with their splendours. But man cannot rest permanently until he reaches
some highest good. He is the greatest of living beings because he is the most
discontented, because he feels most the pressure of limitations. He alone,
perhaps, is capable of being seized by the divine frenzy for a remote ideal.”
(21: 51)
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One of the Most Important and Indispensable
Steps for Progress Towards Self-Perfection

“Just as there may be sense-organs or formations of sense-capacity which
see the physical world differently and it may well be better, because more
completely, than our sense-organs and sense-capacity, so there may be other
mental and supramental envisagings of the universe which surpass our own.
States of consciousness there are in which Death is only a change in immortal
Life, pain a violent backwash of the waters of universal delight, limitation a
turning of the Infinite upon itself, evil a circling of the good around its own
perfection; and this not in abstract conception only, but in actual vision and in
constant and substantial experience. To arrive at such states of consciousness
may, for the individual, be one of the most important and indispensable steps
of his progress towards self-perfection.” (21: 57-58)

(377)
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The Root of the Injunction Imposed in the Gita on the
Man who has the Knowledge not to Disturb the
Life-Basis and Thought-Basis of the Ignorant

“To enlarge the sense-faculties without the knowledge that would give the
old sense-values their right interpretation from the new standpoint might lead
to serious disorders and incapacities, might unfit for practical life and for the
orderly and disciplined use of the reason. Equally, an enlargement of our mental
consciousness out of the experience of the egoistic dualities into an unregulated
unity with some form of total consciousness might easily bring about a confusion
and incapacity for the active life of humanity in the established order of the
world’s relativities. This, no doubt, is the root of the injunction imposed in the
Gita on the man who has the knowledge not to disturb the life-basis and thought-
basis of the ignorant; for, impelled by his example but unable to comprehend
the principle of his action, they would lose their own system of values without
arriving at a higher foundation.” (21: 58)
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The Error of the Practical Reason — An Excessive Subjection to the
Apparent Fact and an Insufficient Courage in Carrying Profounder
Facts of Potentiality to Their Logical Conclusion

“It is not very easy for the customary mind of man, always attached to
its past and present associations, to conceive of an existence still human, yet
radically changed in what are now our fixed circumstances. We are in respect
to our possible higher evolution much in the position of the original Ape of
the Darwinian theory. It would have been impossible for that Ape leading his
instinctive arboreal life in primeval forests to conceive that there would be one
day an animal on the earth who would use a new faculty called reason upon
the materials of his inner and outer existence, who would dominate by that
power his instincts and habits, change the circumstances of his physical life,
build for himself houses of stone, manipulate Nature’s forces, sail the seas,
ride the air, develop codes of conduct, evolve conscious methods for his mental
and spiritual development. And if such a conception had been possible for
the Ape-mind, it would still have been difficult for him to imagine that by any
progress of Nature or long effort of Will and tendency he himself could
develop into that animal. Man, because he has acquired reason and still more
because he has indulged his power of imagination and intuition, is able to
conceive an existence higher than his own and even to envisage his personal
elevation beyond his present state into that existence. His idea of the supreme
state is an absolute of all that is positive to his own concepts and desirable to
his own instinctive aspiration, — Knowledge without its negative shadow of
error, Bliss without its negation in expetience of suffering, Power without its
constant denial by incapacity, purity and plenitude of being without the
opposing sense of defect and limitation. It is so that he conceives his gods; it
is so that he constructs his heavens. But it is not so that his reason conceives
of a possible earth and a possible humanity. His dream of God and Heaven is
really a dream of his own perfection; but he finds the same difficulty in accepting
its practical realisation here for his ultimate aim as would the ancestral Ape if
called upon to believe in himself as the future Man. His imagination, his religious
aspirations may hold that end before him; but when his reason asserts itself,
rejecting imagination and transcendent intuition, he puts it by as a brilliant
superstition contrary to the hard facts of the material universe. It becomes
then only his inspiring vision of the impossible. All that is possible is a
conditioned, limited and precarious knowledge, happiness, power and good.

Yet in the principle of reason itself there is the assertion of a
Transcendence. For reason is in its whole aim and essence the pursuit of
Knowledge, the pursuit, that is to say, of Truth by the elimination of error. Its
view, its aim is not that of a passage from a greater to a lesser error, but it
supposes a positive, pre-existent Truth towards which through the dualities
of right knowledge and wrong knowledge we can progressively move. If our
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reason has not the same instinctive certitude with regard to the other aspirations
of humanity, it is because it lacks the same essential illumination inherent in
its own positive activity. We can just conceive of a positive or absolute realisation
of happiness, because the heart to which that instinct for happiness belongs
has its own form of certitude, is capable of faith, and because our minds can
envisage the elimination of unsatisfied want which is the apparent cause of
suffering. But how shall we conceive of the elimination of pain from nervous
sensation or of death from the life of the body? Yet the rejection of pain is a
sovereign instinct of the sensations, the rejection of death a dominant claim
inherent in the essence of our vitality. But these things present themselves to
our reason as instinctive aspirations, not as realisable potentialities.

Yet the same law should hold throughout. The error of the practical
reason is an excessive subjection to the apparent fact which it can immediately
feel as real and an insufficient courage in carrying profounder facts of
potentiality to their logical conclusion. What is, is the realisation of an anterior
potentiality; present potentiality is a clue to future realisation. And here
potentiality exists; for the mastery of phenomena depends upon a knowledge
of their causes and processes and if we know the causes of error, sorrow,
pain, death, we may labour with some hope towards their elimination. For
knowledge is power and mastery.

In fact, we do pursue as an ideal, so far as we may, the elimination of all
these negative or adverse phenomena. We seek constantly to minimise the
causes of error, pain and suffering. Science, as its knowledge increases, dreams
of regulating birth and of indefinitely prolonging life, if not of effecting the
entire conquest of death. But because we envisage only external or secondary
causes, we can only think of removing them to a distance and not of eliminating
the actual roots of that against which we struggle. And we are thus limited
because we strive towards secondary perceptions and not towards root-
knowledge, because we know processes of things, but not their essence. We
thus arrive at a more powerful manipulation of circumstances, but not at
essential control. But if we could grasp the essential nature and the essential
cause of error, suffering and death, we might hope to arrive at a mastery over
them which should be not relative but entire. We might hope even to eliminate
them altogether and justify the dominant instinct of our nature by the conquest
of that absolute good, bliss, knowledge and immortality which our intuitions
perceive as the true and ultimate condition of the human being.” (21: 60-63)
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The Subconscient, the Reason and the Superconscient

“The reason active in our waking consciousness is only a mediator
between the subconscient All that we come from in our evolution upwards
and the superconscient All towards which we are impelled by that evolution.
The subconscient and the superconscient are two different formulations of
the same All. The master-word of the subconscient is Life, the master-word
of the superconscient is Light. In the subconscient knowledge or consciousness
is involved in action, for action is the essence of Life. In the superconscient
action re-enters into Light and no longer contains involved knowledge but is
itself contained in a supreme consciousness. Intuitional knowledge is that
which is common between them and the foundation of intuitional knowledge
is conscious or effective identity between that which knows and that which is
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known; it is that state of common self-existence in which the knower and the
known are one through knowledge. But in the subconscient the intuition
manifests itself in the action, in effectivity, and the knowledge or conscious
identity is either entirely or more or less concealed in the action. In the
superconscient, on the contrary, Light being the law and the principle, the
intuition manifests itself in its true nature as knowledge emerging out of
conscious identity, and effectivity of action is rather the accompaniment or
necessary consequent and no longer masks as the primary fact. Between these
two states reason and mind act as intermediaries which enable the being to
liberate knowledge out of its imprisonment in the act and prepare it to resume
its essential primacy.” (21: 71-72)
(382)
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Intuition and the Three Great Declarations of Vedanta

. .if we examine carefully, we shall find that Intuition is our first teacher.
Intuition always stands veiled behind our mental operations. Intuition brings
to man those brilliant messages from the Unknown which are the beginning
of his higher knowledge. Reason only comes in afterwards to see what profit
it can have of the shining harvest. Intuition gives us that idea of something
behind and beyond all that we know and seem to be which pursues man always
in contradiction of his lower reason and all his normal experience and impels
him to formulate that formless perception in the more positive ideas of God,
Immortality, Heaven and the rest by which we strive to express it to the mind.
For Intuition is as strong as Nature herself from whose very soul it has sprung
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and cares nothing for the contradictions of reason or the denials of experience.
It knows what is because it is, because itself it is of that and has come from
that, and will not yield it to the judgment of what merely becomes and appears.
What the Intuition tells us of, is not so much Existence as the Existent, for it
proceeds from that one point of light in us which gives it its advantage, that
sometimes opened door in our own self-awareness. Ancient Vedanta seized
this message of the Intuition and formulated it in the three great declarations
of the Upanishads, “I am He”, “Thou art That, O Swetaketu”, “All this is the
Brahman; this Self is the Brahman”.” (21: 73-74)
(384)
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The Workings of Intuition in the Human Nature

“But Intuition by the very nature of its action in man, working as it does
from behind the veil, active principally in his more unenlightened, less articulate
parts, served in front of the veil, in the narrow light which is our waking
conscience, only by instruments that are unable fully to assimilate its messages,
— Intuition is unable to give us the truth in that ordered and articulated form
which our nature demands. Before it could effect any such completeness of
direct knowledge in us, it would have to organise itself in our surface being
and take possession there of the leading part. But in our surface being it is not
the Intuition, it is the Reason which is organised and helps us to order our
perceptions, thoughts and actions. Therefore the age of intuitive knowledge,
represented by the early Vedantic thinking of the Upanishads, had to give
place to the age of rational knowledge; inspired Scripture made room for
metaphysical philosophy, even as afterwards metaphysical philosophy had to
give place to experimental Science. Intuitive thought which is a messenger
from the superconscient and therefore our highest faculty, was supplanted by
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the pure reason which is only a sort of deputy and belongs to the middle
heights of our being; pure reason in its turn was supplanted for a time by the
mixed action of the reason which lives on our plains and lower elevations and
does not in its view exceed the horizon of the experience that the physical
mind and senses or such aids as we can invent for them can bring to us. And
this process which seems to be a descent, is really a circle of progress. For in
each case the lower faculty is compelled to take up as much as it can assimilate
of what the higher had already given and to attempt to re-establish it by its
own methods. By the attempt it is itself enlarged in its scope and arrives
eventually at a more supple and a more ample self-accommodation to the
higher faculties. Without this succession and attempt at separate assimilation
we should be obliged to remain under the exclusive domination of a part of
our nature while the rest remained either depressed and unduly subjected or
separate in its field and therefore poor in its development. With this succession
and separate attempt the balance is righted; a more complete harmony of our
parts of knowledge is prepared.” (21: 74-75)
(386)
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Intuition and Spiritual Experience —
The Basis of the Veda and Vedanta

“The sages of the Veda and Vedanta relied entirely upon intuition and
spiritual experience. It is by an error that scholars sometimes speak of great
debates or discussions in the Upanishad. Wherever there is the appearance of
a controversy, it is not by discussion, by dialectics or the use of logical reasoning
that it proceeds, but by a comparison of intuitions and experiences in which
the less luminous gives place to the more luminous, the narrower, faultier or
less essential to the more comprehensive, more perfect, more essential. The
question asked by one sage of another is “What dost thou know?”, not “What
dost thou think?” nor “To what conclusion has thy reasoning arrivedr?”
Nowhere in the Upanishads do we find any trace of logical reasoning urged in
support of the truths of Vedanta. Intuition, the sages seem to have held, must
be corrected by a more perfect intuition; logical reasoning cannot be its judge.”
(21: 75)
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The Results of the Ages of Intuition and the Beginning of the
Age of Rationalistic Speculation in India Under Their Shadow

“...when the age of rationalistic speculation began, Indian philosophers,
respectful of the heritage of the past, adopted a double attitude towards the
Truth they sought. They recognised in the Sruti, the earlier results of Intuition
ot, as they preferred to call it, of inspired Revelation, an authority superior to
Reason. But at the same time they started from Reason and tested the results
it gave them, holding only those conclusions to be valid which were supported
by the supreme authority. In this way they avoided to a certain extent the
besetting sin of metaphysics, the tendency to battle in the clouds because it
deals with words as if they were imperative facts instead of symbols which
have always to be carefully scrutinised and brought back constantly to the
sense of that which they represent. Their speculations tended at first to keep
near at the centre to the highest and profoundest experience and proceeded
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with the united consent of the two great authorities, Reason and Intuition.
Nevertheless, the natural trend of Reason to assert its own supremacy
triumphed in effect over the theory of its subordination. Hence the rise of
conflicting schools each of which founded itself in theory on the Veda and
used its texts as a weapon against the others. For the highest intuitive Knowledge
sees things in the whole, in the large and details only as sides of the indivisible
whole; its tendency is towards immediate synthesis and the unity of knowledge.
Reason, on the contrary, proceeds by analysis and division and assembles its
facts to form a whole; but in the assemblage so formed there are opposites,
anomalies, logical incompatibilities, and the natural tendency of Reason is to
affirm some and to negate others which conflict with its chosen conclusions
so that it may form a flawlessly logical system.” (21: 75-76)
(389)



Brahman is Indivisible and Gives Its Whole Self at One
and the Same Time to the Solar System and to the Ant-hill

“WHEN we withdraw our gaze from its egoistic preoccupation with
limited and fleeting interests and look upon the world with dispassionate and
curious eyes that search only for the Truth, our first result is the perception of
a boundless energy of infinite existence, infinite movement, infinite activity
pouring itself outin limitless Space, in eternal Time, an existence that surpasses
infinitely our ego or any ego or any collectivity of egos, in whose balance the
grandiose products of aecons are but the dust of a moment and in whose
incalculable sum numberless myriads count only as a petty swarm. We
instinctively act and feel and weave our life thoughts as if this stupendous
wortld movement were at work around us as centre and for our benefit, for our
help or harm, or as if the justification of our egoistic cravings, emotions,
ideas, standards were its proper business even as they are our own chief concern.
When we begin to see, we perceive that it exists for itself, not for us, has its
own gigantic aims, its own complex and boundless idea, its own vast desire or
delight that it seeks to fulfil, its own immense and formidable standards which
look down as if with an indulgent and ironic smile at the pettiness of ours.
And yet let us not swing over to the other extreme and form too positive an
idea of our own insignificance. That too would be an act of ignorance and the
shutting of our eyes to the great facts of the universe.

For this boundless Movement does not regard us as unimportant to it.
Science reveals to us how minute is the care, how cunning the device, how
intense the absorption it bestows upon the smallest of its works even as on
the largest. This mighty energy is an equal and impartial mothet, samwam brahma,
in the great term of the Gita, and its intensity and force of movement is the
same in the formation and upholding of a system of suns and the organisation
of the life of an ant-hill. Itis the illusion of size, of quantity that induces us to
look on the one as great, the other as petty. If we look, on the contrary, not at
mass of quantity but force of quality, we shall say that the ant is greater than
the solar system it inhabits and man greater than all inanimate Nature put
together. But this again is the illusion of quality. When we go behind and
examine only the intensity of the movement of which quality and quantity are
aspects, we realise that this Brahman dwells equally in all existences. Equally
partaken of by all in its being, we are tempted to say, equally distributed to all
in its energy. But this too is an illusion of quantity. Brahman dwells in all,
indivisible, yet as if divided and distributed. If we look again with an observing
perception not dominated by intellectual concepts, but informed by intuition
and culminating in knowledge by identity, we shall see that the consciousness
of this infinite Energy is other than our mental consciousness, that it is
indivisible and gives, not an equal part of itself, but its whole self at one and
the same time to the solar system and to the ant-hill. To Brahman there are no
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whole and parts, but each thing is all itself and benefits by the whole of
Brahman. Quality and quantity differ, the self is equal. The form and manner
and result of the force of action vary infinitely, but the eternal, primal, infinite
energy is the same in all. The force of strength that goes to make the strong
man is now hit greater than the force of weakness that goes to make the weak.
The energy spent is as great in repression as in expression, in negation as in
affirmation, in silence as in sound.” (21: 78-79)

(391)
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The Pure Reason and the Nature of Existence

“Neither reason nor experience nor intuition nor imagination bears
witness to us of the possibility of a final terminus. All end and beginning
presuppose something beyond the end or beginning. An absolute end, an
absolute beginning is not only a contradiction in terms, but a contradiction of
the essence of things, a violence, a fiction. Infinity imposes itself upon the
appearances of the finite by its ineffugable self-existence.

But this is infinity with regard to Time and Space, an eternal duration,
interminable extension. The pure Reason goes farther and looking in its own
colourless and austere light at Time and Space points out that these two are
categories of our consciousness, conditions under which we arrange our
perception of phenomenon. When we look at existence in itself, Time and
Space disappear. If there is any extension, it is not a spatial but a psychological
extension; if there is any duration, it is not a temporal but a psychological
duration; and it is then easy to see that this extension and duration are only
symbols which represent to the mind something not translatable into intellectual
terms,...” (21: 81)
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World-existence is the Ecstatic Dance of Shiva

“Stability and movement, we must remember, are only our psychological
representations of the Absolute, even as are oneness and multitude. The
Absolute is beyond stability and movement as it is beyond unity and multiplicity.
But it takes its eternal poise in the one and the stable and whitls round itself
infinitely, inconceivably, securely in the moving and multitudinous. World-
existence is the ecstatic dance of Shiva which multiplies the body of the God
numberlessly to the view: it leaves that white existence precisely where and
what it was, ever is and ever will be; its sole absolute object is the joy of the
dancing.” (21: 85)
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Consciousness and Brain

“Consciousness uses the brain which its upward strivings have
produced, brain has not produced nor does it use the consciousness. There
are even abnormal instances which go to prove that our organs are not
entirely indispensable instruments, — that the heart-beats are not absolutely
essential to life, any more than is breathing, nor the organised brain-cells to
thought. Our physical organism no more causes or explains thought and
consciousness than the construction of an engine causes or explains the
motive-power of steam or electricity. The force is anterior, not the physical
instrument.” (21: 93)

(394)
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All Absoluteness is Pure Delight

“As in absolute existence there can be no nothingness, no night of
inconscience, no deficiency, that is to say, no failure of Force, — for if there
were any of these things, it would not be absolute, — so also there can be no
suffering, no negation of delight. Absoluteness of conscious existence is
llimitable bliss of conscious existence; the two are only different phrases for
the same thing. All illimitableness, all infinity, all absoluteness is pure delight.. ..

The self-delight of Brahman is not limited, however, by the still and
motionless possession of its absolute self-being. Just as its force of
consciousness is capable of throwing itself into forms infinitely and with an
endless variation, so also its self-delight is capable of movement, of variation,
of revelling in that infinite flux and mutability of itself represented by
numberless teeming universes. To loose forth and enjoy this infinite movement
and variation of its self-delight is the object of its extensive or creative play of
Force.” (21: 98-99)
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Delight of Existence: The Problem

“Man desires self-expression, self-development, in other words, the
progressing play in himself of the conscious-force of existence; that is his
fundamental delight. Whatever hurts that self-expression, self-development,
satisfaction of his progressing self, is for him evil; whatever helps, confirms,
raises, aggrandises, ennobles it is his good. Only, his conception of the self-
development changes, becomes higher and wider, begins to exceed his limited
personality, to embrace others, to embrace all in its scope.

In other words, ethics is a stage in evolution. That which is common to
all stages is the urge of Sachchidananda towards self-expression.... The world
has three layers, infra-ethical, ethical and supra-ethical. We have to find that
which is common to all; for only so can we resolve the problem.

That which is common to all is, we have seen, the satisfaction of
conscious-force of existence developing itself into forms and seeking in that
development its delight. From that satisfaction or delight of self-existence it
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evidently began; for it is that which is normal to it, to which it clings, which it
makes its base; but it seeks new forms of itself and in the passage to higher
forms there intervenes the phenomenon of pain and suffering which seems
to contradict the fundamental nature of its being, This and this alone is the
root-problem.

...Pleasure, joy and delight, as man uses the words, are limited and
occasional movements which depend on certain habitual causes and emerge,
like their opposites pain and grief which are equally limited and occasional
movements, from a background other than themselves. Delight of being is
universal, illimitable and self-existent, not dependent on particular causes, the
background of all backgrounds, from which pleasure, pain and other more
neutral experiences emerge. When delight of being seeks to realise itself as
delight of becoming, it moves in the movement of force and itself takes
different forms of movement of which pleasure and pain are positive and
negative currents.” (21: 104-06)
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Delight of Existence: The Solution

“IN THIS conception of an inalienable underlying delight of existence
of which all outward or surface sensations are a positive, negative or neutral
play, waves and foamings of that infinite deep, we arrive at the true solution
of the problem we are examining. The self of things is an infinite indivisible
existence; of that existence the essential nature or power is an infinite
imperishable force of self-conscious being; and of that self-consciousness
the essential nature or knowledge of itself is, again, an infinite inalienable
delight of being. In formlessness and in all forms, in the eternal awareness of
infinite and indivisible being and in the multiform appearances of finite division
this self-existence preserves perpetually its self-delight. As in the apparent
inconscience of Matter our soul, growing out of its bondage to its own
superficial habit and particular mode of self-conscious existence, discovers
that infinite Conscious-Force constant, immobile, brooding, so in the apparent
non-sensation of Matter it comes to discover and attune itself to an infinite
conscious Delight imperturbable, ecstatic, all-embracing. This delight is its
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own delight, this self is its own self in all; but to our ordinary view of self and
things which awakes and moves only upon surfaces, it remains hidden,
profound, subconscious. And as it is within all forms, so it is within all
experiences whether pleasant, painful or neutral. There too hidden, profound,
subconscious, it is that which enables and compels things to remain in existence.
It is the reason of that clinging to existence, that overmastering will-to-be,
translated vitally as the instinct of self-preservation, physically as the
imperishability of matter, mentally as the sense of immortality which attends
the formed existence through all its phases of self-development and of which
even the occasional impulse of self-destruction is only a reverse form, an
attraction to other state of being and a consequent recoil from present state
of being. Delight is existence, Delight is the secret of creation, Delight is the
root of birth, Delight is the cause of remaining in existence, Delight is the end
of birth and that into which creation ceases. “From Ananda” says the
Upanishad “all existences are born, by Ananda they remain in being and
increase, to Ananda they depart.””” (21: 108-09)
(399)
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The Vibrations of Pain, Pleasure and
Indifference Only a Superficial Arrangement

“...since in our depths we ourselves are that One, since in the reality of
our being we are the indivisible All-Consciousness and therefore the inalienable
All-Bliss, the disposition of our sensational experience in the three vibrations
of pain, pleasure and indifference can only be a superficial arrangement created
by that limited part of ourselves which is uppermost in our waking
consciousness. Behind there must be something in us, — much vaster,
profounder, truer than the superficial consciousness, — which takes delight
impartially in all experiences; it is that delight which secretly supports the
superficial mental being and enables it to persevere through all labours,
sufferings and ordeals in the agitated movement of the Becoming....

Again this triple vibration of pleasure, pain, indifference, being superficial,
being an arrangement and result of our imperfect evolution, can have in it no
absoluteness, no necessity. There is no real obligation on us to return to a
particular contact a particular response of pleasure, pain or neutral reaction,
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there is only an obligation of habit. We feel pleasure or pain in a particular
contact because that is the habit our nature has formed, because that is the
constant relation the recipient has established with the contact. It is within
our competence to return quite the opposite response, pleasure where we
used to have pain, pain where we used to have pleasure. It is equally within our
competence to accustom the superficial being to return instead of the
mechanical reactions of pleasure, pain and indifference that free reply of
inalienable delight which is the constant experience of the true and vast Bliss-
Self within us. And this is a greater conquest, a still deeper and more complete
self-possession than a glad and detached reception in the depths of the habitual
reactions on the surface. For it is no longer a mere acceptance without
subjection, a free acquiescence in imperfect values of experience, but enables
us to convert imperfect into perfect, false into true values, — the constant but
veritable delight of the Spirit in things taking the place of the dualities
experienced by the mental being.” (21: 112-13)
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Why the One Existence Should Take
Delight in Such a Movement of Creation?

“If it then be asked why the One Existence should take delight in such a
movement, the answer lies in the fact that all possibilities are inherent in Its
infinity and that the delight of existence — in its mutable becoming, not in its
immutable being, — lies precisely in the variable realisation of its possibilities.
And the possibility worked out here in the universe of which we are a part,
begins from the concealment of Sachchidananda in that which seems to be its
own opposite and its self-finding even amid the terms of that opposite. Infinite
beingloses itself in the appearance of non-being and emerges in the appearance
of a finite Soul; infinite consciousness loses itself in the appearance of a vast
indeterminate inconscience and emerges in the appearance of a superficial
limited consciousness; infinite self-sustaining Force loses itself in the
appearance of a chaos of atoms and emerges in the appearance of the insecure
balance of a world; infinite Delight loses itself in the appearance of an insensible
Matter and emerges in the appearance of a discordant rhythm of varied pain,
pleasure and neutral feeling, love, hatred and indifference; infinite unity loses
itself in the appearance of a chaos of multiplicity and emerges in a discord of
forces and beings which seek to recover unity by possessing, dissolving and
devouring each other. In this creation the real Sachchidananda has to emerge.
Man, the individual, has to become and to live as a universal being; his limited
mental consciousness has to widen to the superconscient unity in which each
embraces all; his narrow heart has to learn the infinite embrace and replace its
lusts and discords by universal love and his restricted vital being to become
equal to the whole shock of the universe upon it and capable of universal
delight; his very physical being has to know itself as no separate entity but as
one with and sustaining in itself the whole flow of the indivisible Force that is
all things; his whole nature has to reproduce in the individual the unity, the
harmony, the oneness-in-all of the supreme Existence-Consciousness-Bliss.

Through all this play the secret reality is always one and the same delight
of existence, — the same in the delight of the subconscious sleep before the
emergence of the individual, in the delight of the struggle and all the varieties,
vicissitudes, perversions, conversions, reversions of the effort to find itself
amid the mazes of the half-conscious dream of which the individual is the
centre, and in the delight of the eternal superconscient self-possession into
which the individual must wake and there become one with the indivisible
Sachchidananda. This is the play of the One, the Lord, the All as it reveals
itself to our liberated and enlightened knowledge from the conceptive
standpoint of this material universe.” (21: 118-19)

(402)



Notes




Notes




Notes




Notes




Name & Addresses Phone




Name & Addresses Phone




Name & Addresses Phone




Name & Addresses Phone




Name & Addresses Phone




READY-REFERENCE CALENDAR

For ascertaining any day of the week for any given time from 1800 to 2050 inclusive

COMMON YEARS, 1800 TO 2050
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1801
1807
1818

1829
1835
1846

1857
1863
1874

1885
1891
1903

1914
1925
1931

1942
1953
1959

1970
1981
1987

1998
2009
2015

2026
2037
2043

1802
1813
1819

1830
1841
1847

1858
1869
1875

1886
1897
1909

1915
1926
1937

1943
1954
1965

1971
1982
1993

1999
2010
2021

2027
2038
2049

1803
1814
1825

1831
1842
1853

1859
1870
1881

1887
1898
1910

1921
1927
1938

1949
1955
1966

1977
1983
1994

2005
2011
2022

2033
2039
2050

1805
1811
1822

1833
1839
1850

1861
1867
1878

1889
1895
1901

1907
1918
1929

1935
1946
1957

1963
1974
1985

1991
2002
2013

2019
2030
2041

2047

1800
1806
1817

1823
1834
1845

1851
1862
1873

1879
1890
1902

1913
1919
1930

1941
1947
1958

1969
1975
1986

1997
2003
2014

2025
2031
2042

1809
1815
1826

1837
1843
1854

1865
1871
1882

1893
1899
1905

1911
1922
1933

1939
1950
1961

1967
1978
1989

1995
2006
2017

2023
2034
2045

1810
1821
1827

1838
1849
1855

1866
1877
1883

1894
1900
1906

1917
1923
1934

1945
1951
1962

1973
1979
1990

2001
2007
2018

2029
2035
2046

LEAP YEARS

1804 TO 2048

29

1804
1808
1812
1816
1820
1824
1828

1832
1836
1840
1844
1848
1852
1856

1860
1864
1868
1872
1876
1880
1884

1888
1892
1896

1904
1908
1912
1916
1920
1924

1928
1932
1936
1940
1944
1948
1952

1956
1960
1964
1968
1972
1976
1980

1984
1988
1992
1996
2000
2004
2008

2012
2016
2020
2024
2028
2032
2036

2040
2044
2048
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1 2 3 4 5 6 7
Monday 1 | Tuesday 1 (Wednesday 1 |Thursday 1 |Friday 1 | Saturday 1 [ SUNDAY 1
Tuesday 2 | Wednesday 2 |Thursday 2 |Friday 2 | Saturday 2 | SUNDAY 2 |Monday 2
Wednesday 3 | Thursday 3 |Friday 3 | Saturday 3 | SUNDAY 3 |Monday 3 | Tuesday 3
Thursday 4 | Friday 4 | Saturday 4 |SUNDAY 4 |Monday 4 | Tuesday 4 |Wednesday 4
Friday 5 | Saturday 5 | SUNDAY 5 |Monday 5 | Tuesday 5 |Wednesday 5 |Thursday 5
Saturday 6 | SUNDAY 6 |Monday 6 |Tuesday 6 |Wednesday 6 |Thursday 6 |Friday 6
SUNDAY 7 | Monday 7 |Tuesday 7 |Wednesday 7 |Thursday 7 |Friday 7 | Saturday 7
Monday 8 | Tuesday 8 |Wednesday 8 |Thursday 8 | Friday 8 | Saturday 8 | SUNDAY 8
Tuesday 9 | Wednesday 9 |Thursday 9 |Friday 9 | Saturday 9 | SUNDAY 9 [Monday 9
Wednesday 10 | Thursday 10 |Friday 10 [Saturday 10 [SUNDAY 10 |Monday 10 |Tuesday 10
Thursday 11 | Friday 11 |Saturday 11 [SUNDAY 11 |Monday 11 |Tuesday 11 |Wednesday 11
Friday 12 | Saturday 12 |SUNDAY 12 |Monday 12 |Tuesday 12 |Wednesday 12 |Thursday 12
Saturday 13 [ SUNDAY 13 |Monday 13 [Tuesday = 13 |Wednesday 13 |Thursday 13 |Friday 13
SUNDAY 14 | Monday 14 |Tuesday 14 |Wednesday 14 |Thursday 14 |Friday 14 |Saturday 14
Monday 15 | Tuesday 15 |Wednesday 15 |Thursday 15 |Friday 15 |Saturday 15 |SUNDAY 15
Tuesday 16 | Wednesday 16 |Thursday 16 |Friday 16 |Saturday 16 |SUNDAY 16 |Monday 16
Wednesday 17 | Thursday 17 |Friday 17 |Saturday 17 [SUNDAY 17 |Monday 17 |Tuesday 17
Thursday 18 | Friday 18 |Saturday 18 |SUNDAY 18 |Monday 18 [Tuesday 18 |Wednesday 18
Friday 19 | Saturday 19 |SUNDAY 19 |Monday 19 |Tuesday 19 |Wednesday 19 |Thursday 19
Saturday 20 | SUNDAY 20 |Monday 20 |Tuesday 20 |Wednesday 20 |Thursday 20 |Friday 20
SUNDAY 21 | Monday 21 |Tuesday 21 |Wednesday 21 |Thursday 21 |Friday 21 |Saturday 21
Monday 22 | Tuesday 22 |Wednesday 22 |Thursday 22 |Friday 22 |Saturday 22 |SUNDAY 22
Tuesday 23 | Wednesday 23 |Thursday 23 |Friday 23 [Saturday 23 |SUNDAY 23 |Monday 23
Wednesday 24 | Thursday 24 |Friday 24 |Saturday 24 |SUNDAY 24 |Monday 24 [Tuesday 24
Thursday 25 | Friday 25 |Saturday 25 |SUNDAY 25 |Monday 25 [Tuesday 25 |Wednesday 25
Friday 26 | Saturday 26 |SUNDAY 26 |Monday 26 [Tuesday 26 |Wednesday 26 |Thursday 26
Saturday 27 | SUNDAY 27 |Monday 27 |Tuesday 27 |Wednesday 27 |Thursday 27 |Friday 27
SUNDAY 28 | Monday 28 |Tuesday 28 |Wednesday 28 |Thursday 28 |Friday 28 |Saturday 28
Monday 29 | Tuesday 29 [Wednesday 29 |Thursday 29 |Friday 29 [Saturday 29 |SUNDAY 29
Tuesday 30 | Wednesday 30 |Thursday 30 |Friday 30 [Saturday 30 |SUNDAY 30 |Monday 30
Wednesday 31 | Thursday 31 |Friday 31 |Saturday 31 |SUNDAY 31 [Monday 31 |Tuesday 31

NOTE: To ascertain any day of the week, first look in the table for the year required

and under the months are figures which refer to the corresponding figures at the

head of the columns of the days below. For Example:- To know on what day of the

week 15th Aug., 1872 fell, look in the table of years for 1872, and in a parallel line

under August is figure 4, which directs to column 4 in which it will be seen that

August 15 fell on Thursday.



CONVERSION FACTORS

Abbreviation Prefixes

Metre-m
Gramme-gm

Litres-1

deca (dal) - 10 times unit

CONVERSION FACTORS

1
Mile (m)m of unit
kilo (K)-1000 times unit
hecto (h) - 100 times unit

deci (d) %

centi (c) L of unit
100

of unit

forinstance

100 centimetres = 1 metre
100 milligramme = 1 gramme

100 litres = 1 hectolitre

Length

1 inch = 25.4 millimetres (mm)
1 foot = 30.48 centimetres (cm)
1yard = 0.9144 metre (m)

1 mile = 1.6093 kilometres (km)
1 millimetre = 0.0328 inch.

1 centimetre = 0.0328 foot

1 metre = 1.094 yards

1 kilometre = 0.62137 mile

Centimetres Inch

2.540 1 0.394
5.080 2 0.787
7.620 3 1.181
10.160 4 1.575
12.700 5 1.969
15.240 6 2.362
17.780 7 2.756
20.320 8 3.150
22.860 9 3.543
Metres Yards
0.914 1 1.094
1.829 2 2.187
2.743 3 3.281
3.658 4 4.374
4572 5 5.468
5.486 6 6.562
6.401 7 7.655
7.315 8 8.749
8.230 9 9.843
Kilometres Miles
1.609 1 0.621
3.219 2 1.243
4.828 3 1.864
6.437 4 2.485
8.047 5 3.107
9.656 6 3.728
11.265 7 4.350
12.875 8 4971
14.484 9 5.592

Volume

1inch?®=16.387 centimetres®
1 foot® = 28.316 decimetres®
1 pint® = 0.568 litre

1 imperial gallon = 4.546 litres
1 centimetre® = 0.0610 inch?®
1 decimetre® = 0.035 feet®

1 litre = 1.76 pints

1 litre = 0.220 Imperial gallon

Litre Gallons
4.546 1 0.220
9.092 2 0.440
13.638 3 0.660
18.184 4 0.880
22.730 5 1.110
27.276 6 1.320
31.822 7 1.540
36.368 8 1.760
40.914 9 1.980
Weight

1 ounce = 28.349 gm.

1 pound = 0.4536 kg.

1 stone = 6.350 kilogrammes
1 cwt = 50/80 kilogrammes

1 ton = 1.016 metric tonnes

1 gramme = 0.03527 ounce

1 kilogramme = 2.205 pounds
1 kilogramme = 0.158 stone

1 kilogramme = 0.01968 cwt
1 metric tonne = 0.09842

Kilograms Pounds
0.454 1 2.205
0.907 2 4.405
1.361 3 6.614
1.814 4 8.819
2.268 5 11.023
2.722 6 13.228
3.175 7 15.432
3.629 8 17.637
4.082 9 19.872

Area

1 sq. inch =6.4516 sq. cm.

1 sq. yard = 0.8361 sg. metre

1 sq. mile = 2.589 sq. kilometres
1 acra = 4047 sq. metres

1 sq. centimetre = 0.155 sq. inch
1 sg. metre = 1.1960 sq. yards

1 sq. kilometre = 0.386 sq. mile
1 hectare = 10.000 sq. metres

1 hectare = 2.471 acres

Sq. Metres Sq. Yards
0.836 1 1.196
1.672 2 2.392
2.508 3 3.588
3.345 4 4.784
4.181 5 5.980
5.017 6 7.176
5.853 7 8.372
6.689 8 9.568
7.525 9 10.764

Easy Conversion
Metres into yards

add one-tenth
Yards into metres

deduct one-tenth
Kilometres into miles

multiply by 5 and divide by 8
Miles into kilometres

multiply by 8 and divide by 5
Litres into pints

multiply by 7 and divide by 4
Pints into litres

multiply by 4 and divide by 7
Litres into gallons

multiply by 2 and divide by 9
Gallons into litres

multiply by 9 and divide by 2
Kilograms into pounds

divide by 9 and multiply by 20
Pounds into by kilograms

divide by 20 and multiply by 9

Double conversion Tables : The central figures represent either of the two columns besides them, as the
case may be Exemple : 1 kilometre = 0.621 mile and one mile = 1.609 kilometres.







The Resurgent India Trust

The fundamental object of this Trust is to work for an integral
resurgence of India so that it may assume its rightful place among
the community of nations and, by its powerful example and spiritual
influence open for humanity the way leading to the establishment
of a divine life on earth which will be the supreme fulfillment of the
ages long promises and pronouncements of the forthcoming kingdom
of Heaven on Earth.

To assume its true position and fulfil its true role in the
community of nations India must find back and manifest her soul
which, at present, is completely covered up by an overwhelming
commercialism which has spread everywhere and which has arisen
out of the onslaught on it of the Western spirit of shortsighted
utilitarianism. Individually one can fight it by becoming conscious
of one’s inner being or - better still - psychic being and letting it
become conscious of India’s soul and interested in knowing and
serving it. The individuals who become conscious of India’s Soul
and its Mission will become the backbone of a group forming a
strong body of cohesive will with the spiritual knowledge to save
India and the world.

The Resurgent India Trust has been established by just such a
group of people who having become conscious of India’s Soul have
acquired a living faith in its divine destiny and cannot help intensely
loving it in spite of all the contrary surface appearances. This Trust
hopes to become a powerful instrument of the expression of theirs
and their countless other brothers’ and sisters’ faith and love for
India.

It is believed that the most important thing for India - the one
which when set right will automatically lead to the dissolution of
most of its present problems and difficulties - is to recover the true
sense of pride in its great culture, its glorious past and its supreme
achievements. Therefore this Trust ardently seeks to awaken Indian
people to the truth of their present condition and their great past
and thus contribute to the forces leading to the recovery of their lost
faith and pride - lost due to over one thousand years of subjugation
to the rule of foreign invaders and the still continuing hold of their
alien ideas on Indian minds - in the majesty, greatness and invincibility
of their spiritual culture.



