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1.0 OBJECTIVE
After reading this unit you will be able to get in depth knowledge on Aurobindo
Ghosh, his lifestyle, his Spiritual evolution,or the evolution of consciousness, is the
central framework for understanding Aurobindo's thought.
His openness to armed revolt as well as nonviolent means for achieving
independence. In this he was flexible and pragmatic.
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1.1 INTRODUCTION
AUROBINDO GHOSE (1872–1950), yogin, nationalist, poet, critic, thinker,
spiritual leader of India. Born in Calcutta (August 15, 1872), Aurobindo Ghose was
educated in England from the age of seven to age twenty-one at the insistence of his
father, Dr. Krishnadhan Ghose, who had been one of the first Indians educated in
England. Having grown up ignorant of Indian culture and religion, Aurobindo
neither discovered nor appreciated Indian languages, literature, or history until he
returned to India after college, in 1893. He served for a time as a teacher of French
and English and as vice principal and acting principal of Baroda College. In 1906
Aurobindo joined the political movement of Indian resistance to British colonial rule
and became a prominent voice of the Nationalist party, arguing for complete
independence from Britain. Through his articles in periodicals such as Bande
Mataram, Aurobindo nourished a revolutionary consciousness among Indians by
addressing the issues of swarāj and swadeśi (both centered on self-rule) and boycott.
He was open to the use of armed revolt as well as nonviolent means for achieving
independence. In this he was flexible and pragmatic: the means of social change
were selected on the basis of circumstances, not adherence to an absolute ethical
principle.

1.2 BIOGRAPHY
The Spirit shall look out through Matter's gaze.
And Matter shall reveal the Spirit's face.
Sri Aurobindo, (born Aurobindo Ghose; 15 August 1872 – 5 December 1950) was
an Indian nationalist, philosopher, yogi, guru and poet. [2] He joined the Indian
movement for independence from British rule, for a while was one of its influential
leaders and then became a spiritual reformer, introducing his visions on human
progress and spiritual evolution.
Aurobindo studied for the Indian Civil Service at King's College, Cambridge,
England. After returning to India he took up various civil service works under the
maharaja of the princely state of Baroda and became increasingly involved
in nationalist politics and the nascent revolutionary movement in Bengal. He was
arrested in the aftermath of a number of bomb outrages linked to his organisation,
but was only convicted and imprisoned for writing articles against British rule in
India. He was released when no evidence could be provided, following the murder of
prosecution-witness during the trial. During his stay in the jail he had mystical and
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spiritual experiences, after which he moved to Pondicherry, leaving politics
for spiritual work.
During his stay in Pondicherry, Aurobindo developed a method of spiritual practice
he called Integral Yoga. The central theme of his vision was the evolution of human
life into a life divine. He believed in a spiritual realisation that not only liberated man
but transformed his nature, enabling a divine life on earth. In 1926, with the help of
his spiritual collaborator, Mirra Alfassa (referred to as "The Mother"), he founded
the Sri Aurobindo Ashram. He died on 5 December 1950 in Pondicherry.
His main literary works are The Life Divine, which deals with theoretical aspects of
Integral Yoga; Synthesis of Yoga, which deals with practical guidance to Integral
Yoga; and Savitri: A Legend and a Symbol, an epic poem. His works also include
philosophy, poetry, translations and commentaries on the Vedas, Upanishads and
the Bhagavad Gita. He was nominated for the Nobel Prize in Literature in 1943 and
for the Nobel Peace Prize in 1950.

1.2.1 Early life
Aurobindo Ghose was born into a Kayastha family in Calcutta (now
Kolkata), Bengal Presidency, India on 15 August 1872 . His father, Krishna Dhun
Ghose, was the Assistant Surgeon of Rangpur in Bengal, and a former member of
the Brahmo Samaj religious reform movement who had become enamoured with the
then-new idea of evolution while pursuing medical studies in Britain. His mother
was Swarnalata Devi, whose father was Shri Rajnarayan Bose, a leading figure in the
Samaj. She had been sent to the more salubrious surroundings of Calcutta for
Aurobindo's birth. Aurobindo had two elder siblings, Benoybhusan and Manmohan,
a younger sister, Sarojini, and a younger brother, Barindrakumar (also referred to as
Barin, born Emmanuel Matthew).
Young Aurobindo was brought up speaking English but used Hindustani to
communicate with servants. Although his family were Bengali, his father believed
British culture to be superior. He and his two elder siblings were sent to the Englishspeaking Loreto House boarding school in Darjeeling, in part to improve their
language skills and in part to distance them from their mother, who had developed a
mental illness soon after the birth of her first child. Darjeeling was a centre of British
life in India and the school was run by Irish nuns, through which the boys would
have been exposed to Christian religious teachings and symbolism.

1.2.2 England (1879–1893)
Aurobindo (seated center next to his mother) and his family. In England, ca. 1879.
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Krishna Dhun Ghose wanted his sons to enter the Indian Civil Service (ICS), an elite
organisation comprising around 1000 people. To achieve this it was necessary that
they study in England and so it was there that the entire family moved in 1879. The
three brothers were placed in the care of the Reverend W. H. Drewett
in Manchester.[8] Drewett was a minister of the Congregational Church whom
Krishna Dhun Ghose knew through his British friends at Rangapur.
The boys were taught Latin by Drewett and his wife. This was a prerequisite for
admission to good English schools and, after two years, in 1881, the elder two
siblings were enrolled at Manchester Grammar School. Aurobindo was considered
too young for enrolment and he continued his studies with the Drewetts, learning
history, Latin, French, geography and arithmetic. Although the Drewetts were told
not to teach religion, the boys inevitably were exposed to Christian teachings and
events, which generally bored Aurobindo and sometimes repulsed him. There was
little contact with his father, who wrote only a few letters to his sons while they were
in England, but what communication there indicated that he was becoming less
endeared to the British in India than he had been, on one occasion describing the
British Raj as a "heartless government".
Basement of 49 St Stephen's Avenue, London W12 with Sri Aurobindo Blue Plaque
Drewett emigrated to Australia in 1884, causing the boys to be uprooted as they went
to live with Drewett's mother in London. In September of that year, Aurobindo and
Manmohan joined St Paul's School there. He learned Greek and spent the last three
years reading literature and English poetry. He also acquired some familiarity with
the German and Italian languages and, exposed to the evangelical strictures of
Drewett's mother, a distaste for religion. He considered himself at one point to be an
atheist but later determined that he was agnostic. [14] A blue plaque unveiled in 2007
commemorates Aurobindo's residence at 49 St Stephen's Avenue in Shepherd's
Bush, London, from 1884 to 1887. The three brothers began living in spartan
circumstances at the Liberal Club in South Kensington during 1887, their father
having experienced some financial difficulties. The Club's secretary was James
Cotton, brother of their father's friend in the Bengal ICS, Henry Cotton.
By 1889, Manmohan had determined to pursue a literary career and Benoybhusan
had proved himself unequal to the standards necessary for ICS entrance. This meant
that only Aurobindo might fulfil his father's aspirations but to do so when his father
lacked money required that he studied hard for a scholarship. [13] To become an ICS
official, students were required to pass the competitive examination, as well as to
study at an English university for two years under probation. Aurobindo secured a
scholarship at King's College, Cambridge, under recommendation of Oscar
Browning. He passed the written ICS examination after a few months, being ranked
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11th out of 250 competitors. He spent the next two years at King's College. Sri
Aurobindo had no interest in the ICS and came late to the horse-riding practical
exam purposefully to get himself disqualified for the service.
At this time, the Maharaja of Baroda, Sayajirao Gaekwad III, was travelling in
England. Cotton secured for him a place in Baroda State Service and arranged for
him to meet the prince.[19] He left England for India,[19] arriving there in February
1893.] In India, Krishna Dhun Ghose, who was waiting to receive his son, was
misinformed by his agents from Bombay (now Mumbai) that the ship on which
Aurobindo had been travelling had sunk off the coast of Portugal. His father died
upon hearing this news.

1.2.3 Baroda and Calcutta (1893–1910)
In Baroda, Aurobindo joined the state service in 1893, working first in the Survey
and Settlements department, later moving to the Department of Revenue and then to
the Secretariat, and much miscellaneous work like teaching grammar and assisting in
writing speeches for the Maharaja of Gaekwad until 1897.[23] In 1897 during his
work in Baroda he started working as a part-time French teacher at Baroda
College (now Maharaja Sayajirao University of Baroda). He was later promoted to
the
post
of
vice-principal.[24] At
Baroda,
Sri
Aurobindo
selfstudied Sanskrit and Bengali.

During his stay at Baroda he contributed to many articles to Indu Prakash and spoke
as a chairman of the Baroda college board.[26] He started taking an active interest in
the politics of India's independence struggle against British rule, working behind the
scenes as his position in the Baroda state administration barred him from overt
political activity. He linked up with resistance groups in Bengal and Madhya
Pradesh, while traveling to these states. He established contact with Lokmanya
Tilak and Sister Niv-a. He arranged the military training of Jatindra Nath Banerjee
(Niralamba Swami) in the Baroda army and then dispatched him to organise the
resistance groups in Bengal.
Aurobindo often traveled between Baroda and Bengal, at first in a bid to re-establish
links with his parent's families and other Bengali relatives, including his sister
Sarojini and brother Barin, and later increasingly to establish resistance groups
across the Presidency. He formally moved to Calcutta in 1906 after the
announcement of the Partition of Bengal. Age 28, he had married 14-year-old
Mrinalini, daughter of Bhupal Chandra Bose, a senior official in government service,
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when he visited Calcutta in 1901. Mrinalini died in December 1918 during
the influenza pandemic.[28]
Aurobindo was influenced by studies on rebellion and revolutions against England in
medieval France and the revolts in America and Italy. In his public activities he
favoured non-co-operation and passive resistance; in private he took up secret
revolutionary activity as a preparation for open revolt, in case that the passive revolt
failed.
Sri Aurobindo seated at the table, with Tilak speaking: Surat session of congress,
1907.
In Bengal, with Barin's help, he established contacts with revolutionaries, inspiring
radicals such as Bagha Jatin, Jatin Banerjee and Surendranath Tagore. He helped
establish a series of youth clubs, including the Anushilan Samiti of Calcutta in 1902.
Aurobindo attended the 1906 Congress meeting headed by Dadabhai Naoroji and
participated as a councillor in forming the fourfold objectives of "Swaraj, Swadesh,
Boycott and national education". In 1907 at the Surat session of Congress where
moderates and extremists had a major showdown, he led with extremists along
with Bal Gangadhar Tilak. The Congress split after this session. [31] In 1907–1908
Aurobindo traveled extensively to Pune, Bombay and Baroda to firm up support for
the nationalist cause, giving speeches and meeting with groups. He was arrested
again in May 1908 in connection with the Alipore Bomb Case. He was acquitted in
the ensuing trial, following the murder of chief prosecution witness Naren Gosain
within jail premises which subsequently led to the case against him collapsing.
Aurobindo was subsequently released after a year of isolated incarceration.
Once out of prison he started two new publications, Karmayogin in English
and Dharma in Bengali. He also delivered the Uttarpara Speech hinting at the
transformation of his focus to spiritual matters. The British persecution continued
because of his writings in his new journals and in April 1910 Aurobindo moved to
Pondicherry, where Britain's secret police monitored his activities.[32][33]

1.2.4 Conversion from politics to spirituality
In July 1905 then the Viceroy of India, Lord Curzon, partitioned Bengal. This
sparked an outburst of public anger against the British, leading to civil unrest and a
nationalist campaign by groups of revolutionaries, who included Aurobindo. In
1908, Khudiram Bose and Prafulla Chaki attempted to kill Magistrate Kingsford, a
judge known for handing down particularly severe sentences against nationalists.
However, the bomb thrown at his horse carriage missed its target and instead landed
in another carriage and killed two British women, the wife and daughter of
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barrister Pringle Kennedy. Aurobindo was also arrested on charges of planning and
overseeing the attack and imprisoned in solitary confinement in Alipore Jail. The
trial of the Alipore Bomb Case lasted for a year, but eventually he was acquitted on
May 6, 1909. His defence counsel was Chittaranjan Das.[34]
During this period in the Jail, his view of life was radically changed due to spiritual
experiences and realizations. Consequently, his aim went far beyond the service and
liberation of the country. [35]
Aurobindo said he was "visited" by Vivekananda in the Alipore Jail: "It is a fact that
I was hearing constantly the voice of Vivekananda speaking to me for a fortnight in
the jail in my solitary m-ation and felt his presence."[36]
In his autobiographical notes, Aurobindo said he felt a vast sense of calmness when
he first came back to India. He could not explain this and continued to have various
such experiences from time to time. He knew nothing of yoga at that time and started
his practise of it without a teacher, except for some rules that he learned from
Ganganath, a friend who was a disciple of Brahmananda.[37] In 1907, Barin
introduced Aurobindo to Vishnu Bhaskar Lele, a Maharashtrian yogi. Aurobindo
was influenced by the guidance he got from the yogi, who had instructed Aurobindo
to depend on an inner guide and any kind of external guru or guidance would not be
required.[38]
In 1910 Aurobindo withdrew himself from all political activities and went into
hiding at Chandannagar while the British were trying to prosecute him for s-ion on
the basis of a signed article titled 'To My Countrymen', published in Karmayogin. As
Aurobindo disappeared from view, the warrant was held back and the prosecution
postponed. Aurobindo manoeuvred the police into open action and a warrant was
issued on 4 April 1910, but the warrant could not be executed because on that date
he had reached Pondicherry, then a French colony.[39] The warrant against
Aurobindo was withdrawn.

1.2.5 Pondicherry (1910–1950)
In Pondicherry, Aurobindo dedicated himself to his spiritual and philosophical
pursuits. In 1914, after four years of secluded yoga, he started a monthly
philosophical magazine called Arya. This ceased publication in 1921. Many years
later, he revised some of these works before they were published in book form. Some
of the book series derived out of this publication were The Life Divine, The Synthesis
of Yoga, Essays on The Gita, The Secret of The Veda, Hymns to the Mystic Fire, The
Upanishads, The Renaissance in India, War and Self-determination, The Human
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Cycle, The Ideal of Human Unity and The Future Poetry were published in this
magazine.[40]
At the beginning of his stay at Pondicherry, there were few followers, but with time
their numbers grew, resulting in the formation of the Sri Aurobindo Ashram in
1926.[41] From 1926 he started to sign himself as Sri Aurobindo, Sri (meaning holy in
Sanskrit) being commonly used as an honorific.[42]
Sri Aurobindo on his deathbed December 5, 1950
For some time afterwards, his main literary output was his voluminous
correspondence with his disciples. His letters, most of which were written in the
1930s, numbered in the several thousands. Many were brief comments made in the
margins of his disciple's notebooks in answer to their questions and reports of their
spiritual practice—others extended to several pages of carefully composed
explanations of practical aspects of his teachings. These were later collected and
published in book form in three volumes of Letters on Yoga. In the late 1930s, he
resumed work on a poem he had started earlier—he continued to expand and revise
this poem for the rest of his life. [43] It became perhaps his greatest literary
achievement, Savitri, an epic spiritual poem in blank verse of approximately 24,000
lines.[44]
Aurobindo died on 5 December 1950. Around 60,000 people attended his funeral.
Prime Minister Jawaharlal Nehru, and President Rajendra Prasad praised him for his
contribution to Yogic philosophy and the independence struggle. National and
international newspapers commemorated his death. [41][45]

1.2.6 Mirra Richard and the development of the Ashram
Henri Cartier-Bresson's Photos of Aurobindo and the Mother
Aurobindo's close spiritual collaborator, Mirra Richard (b. Alfassa), came to be
known as The Mother.[46] She was a French national, born in Paris on 21 February
1878. In her 20s she studied occultism with Max Theon. Along with her husband,
Paul Richard, she went to Pondicherry on 29 March 1914, [47] and finally settled there
in 1920. Aurobindo considered her his spiritual equal and collaborator. After 24
November 1926, when Aurobindo retired into seclusion, he left it to her to plan,
build and run the ashram, the community of disciples which had gathered around
them. Some time later, when families with children joined the ashram, she
established and supervised the Sri Aurobindo International Centre of Education with
its experiments in the field of education. When he died in 1950, she continued their
spiritual work, directed the ashram, and guided their disciples. [48]
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1.3 PHILOSOPHY AND SPIRITUAL VISION
Aurobindo's concept of the Integral Yoga system is described in his books, The
Synthesis of Yoga and The Life Divine. [51] The Life Divine is a compilation of essays
published serially in Arya.
Aurobindo argues that divine Brahman manifests as empirical reality through līlā, or
divine play. Instead of positing that the world we experience is an illusion
(māyā), Aurobindo argues that the world can evolve and become a new world with
new species, far above the human species just as human species have evolved after
the animal species.
Aurobindo believed that Darwinism merely describes a phenomenon of the evolution
of matter into life, but does not explain the reason behind it, while he finds life to be
already present in matter, because all of existence is a manifestation of Brahman. He
argues that nature (which he interpreted as divine) has evolved life out of matter and
then mind out of life. All of existence, he argues, is attempting to manifest to the
level of the supermind - that evolution had a purpose.[52] He stated that he found the
task of understanding the nature of reality arduous and difficult to justify by
immediate tangible results.[53]

1.4 LEGACY
Aurobindo was an Indian nationalist but is best known for his philosophy on human
evolution and Integral Yoga.[54]

1.4.1 Influence
His influence has been wide-ranging. In India, S. K. Maitra, Anilbaran Roy and D. P.
Chattopadhyaya commented on Aurobindo's work. Writers on esotericism and
traditional wisdom, such as Mircea Eliade, Paul Brunton, and Rene Guenon, all saw
him as an authentic representative of the Indian spiritual tradition. [55]
Haridas Chaudhuri and Frederic Spiegelberg[56] were among those who were inspired
by Aurobindo, who worked on the newly formed American Academy of Asian
Studies in San Francisco. Soon after, Chaudhuri and his wife Bina established the
Cultural Integration Fellowship, from which later emerged the California Institute of
Integral Studies.[57]
Karlheinz Stockhausen was heavily inspired by Satprem's writings about Aurobindo
during a week in May 1968, a time at which the composer was undergoing a
personal crisis and had found Aurobindo's philosophies were relevant to his feelings.
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After this experience, Stockhausen's music took a completely different turn, focusing
on mysticism, that was to continue until the end of his career. [58]
William Irwin Thompson traveled to Auroville in 1972, where he met "The Mother".
Thompson has called Aurobindo's teaching on spirituality a "radical anarchism" and
a "post-religious approach" and regards their work as having "... reached back into
the Goddess culture of prehistory, and, in Marshall McLuhan's terms, 'culturally
retrieved' the archetypes of the shaman and la sage femme... " Thompson also writes
that he experienced Shakti, or psychic power coming from The Mother on the night
of her death in 1973.[59]
Aurobindo's ideas about the further evolution of human capabilities influenced the
thinking of Michael Murphy – and indirectly, the human potential movement,
through Murphy's writings.[60]
The American philosopher Ken Wilber has called Aurobindo "India's greatest
modern philosopher sage"[61] and has integrated some of his ideas into his
philosophical vision. Wilber's interpretation of Aurobindo has been criticised by Rod
Hemsell.[62] New Age writer Andrew Harvey also looks to Aurobindo as a major
inspiration.[63]

1.4.2 Followers
The following authors, disciples and organisations trace their intellectual heritage
back to, or have in some measure been influenced by, Aurobindo and The Mother.
● Margaret Woodrow Wilson (Nistha) (1886–1944), daughter of US
President Woodrow Wilson, she came to the ashram in 1940 and stayed there
until her death.[64]
● Nolini Kanta Gupta (1889–1983) was one of Aurobindo's senior disciples,
and wrote extensively on philosophy, mysticism, and spiritual evolution
based on the teaching of Aurobindo and "The Mother".[65]
● Pavitra (1894–1969) was one of their early disciples. Born as Philippe
Barbier Saint-Hilaire in Paris. Pavitra left some very interesting memoirs of
his conversations with them in 1925 and 1926, which were published
as Conversations avec Pavitra.[66]
● Indra Sen (1903–1994) was another disciple of Aurobindo who, although
little-known in the West, was the first to articulate integral psychology and
integral philosophy, in the 1940s and 1950s. A compilation of his papers
came out under the title, Integral Psychology in 1986.[67]
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● Nirodbaran (1903–2006). A doctor who obtained his medical degree from
Edinburgh, his long and voluminous correspondence with Aurobindo
elaborate on many aspects of Integral Yoga and fastidious record of
conversations bring out Aurobindo's thought on numerous subjects.[68]
● M. P. Pandit (1918–1993). Secretary to "The Mother" and the ashram, his
copious writings and lectures cover Yoga, the Vedas, Tantra, Aubindo's epic
"Savitri" and others.
● Chinmoy (1931–2007) joined the ashram in 1944. Later, he wrote the play
about Aurobindo's life – Sri Aurobindo: Descent of the Blue – and a
book, Infinite: Sri Aurobindo.[69] An author, composer, artist and athlete, he
was perhaps best known for holding public events on the theme of inner
peace and world harmony (such as concerts, m-ations, and races).[70]
● Satprem (1923–2007) was a French author and an important disciple of "The
Mother" who published Mother's Agenda (1982), Sri Aurobindo or the
Adventure of Consciousness (2000), On the Way to Supermanhood (2002)
and more.

1.4.3 Critics
● N. R. Malkani finds Aurobindo's theory of creation to be false, as the theory
talks about experiences and visions which are beyond normal human
experiences. He says the theory is an intellectual response to a difficult
problem and that Aurobindo uses the trait of unpredictability in theorising
and discussing things not based upon the truth of existence. Malkani says
that awareness is already a reality and suggests there would be no need to
examine the creative activity subjected to awareness. [72]
● Wilber's interpretation of Aurobindo's philosophy differed from the notion of
dividing reality as a different level of matter, life, mind, overmind,
supermind proposed by Aurobindo in The Life Divine, and terms them as
higher- or lower-nested holons and states that there is only a fourfold reality
(a system of reality created by himself).[73]
● Adi Da finds that Aurobindo's contributions were merely literary and cultural
and had extended his political motivation into spirituality and human
evolution [74]
● Rajneesh (Osho) says that Aurobindo was a great scholar but was never
realised; that his personal ego had made him indirectly claim that he went
beyond Buddha; and that he is said to have believed himself to be
enlightened due to increasing number of followers.[75]
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1.4.4 Literary works
● Bases of Yoga, Lotus Press, Twin Lakes, Wisconsin ISBN 0-941524-77-9
● Bhagavad Gita and Its Message, Lotus Press, Twin Lakes, Wisconsin ISBN
0-941524-78-7
● Dictionary of Sri Aurobindo's Yoga, (compiled by M.P. Pandit), Lotus Press,
Twin Lakes, Wisconsin ISBN 0-941524-74-4
● Essays on the Gita, Lotus Press, Twin Lakes, Wisconsin ISBN 0-914955-187
● The Future Evolution of Man, Lotus Press, Twin Lakes, Wisconsin ISBN 0940985-55-1
● The Future Poetry, Pondicherry, India: Sri Aurobindo Ashram, 1953.
● The Human Cycle: The Psychology of Social Development, Lotus Press,
Twin Lakes, Wisconsin ISBN 0-914955-44-6
● Hymns to the Mystic Fire, Lotus Press, Twin Lakes, Wisconsin ISBN 0914955-22-5
● The Ideal of Human Unity, Lotus Press, Twin Lakes, Wisconsin ISBN 0914955-43-8
● The Integral Yoga: Sri Aurobindo's Teaching and Method of Practice, Lotus
Press, Twin Lakes, Wisconsin ISBN 0-941524-76-0
● The Life Divine, Lotus Press, Twin Lakes, Wisconsin ISBN 0-941524-61-2
● The Mind of Light, Lotus Press, Twin Lakes, Wisconsin ISBN 0-940985-705
● The Mother, Lotus Press, Twin Lakes, Wisconsin ISBN 0-941524-79-5
● Rebirth and Karma, Lotus Press, Twin Lakes, Wisconsin ISBN 0-94152463-9
● Savitri: A Legend and a Symbol, Lotus Press, Twin Lakes, Wisconsin ISBN
0-941524-80-9
● Secret of the Veda, Lotus Press, Twin Lakes, Wisconsin ISBN 0-914955-195
● Sri Aurobindo Primary Works Set 12 vol. US -ion, Lotus Press, Twin Lakes,
Wisconsin ISBN 0-941524-93-0
● Sri Aurobindo Selected Writings Software CD ROM, Lotus Press, Twin
Lakes, Wisconsin ISBN 0-914955-88-8
● The Synthesis of Yoga, Lotus Press, Twin Lakes, Wisconsin ISBN 0-94152465-5
● The Upanishads, Lotus Press, Twin Lakes, Wisconsin ISBN 0-914955-23-3
● Vedic Symbolism, Lotus Press, Twin Lakes, Wisconsin ISBN 0-941524-30-2
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● The Essential Aurobindo – Writings of Sri Aurobindo ISBN 978-0-97010972-9
● The Powers Within, Lotus Press. ISBN 978-0-941524-96-4
● Human Cycle, Ideal of Human Unity, War and Self Determination by
Aurobindo, Lotus Press. ISBN 81-7058-014-5
● Hour of God by Sri Aurobindo, Lotus Press. ISBN 81-7058-217-2

1.5 QUOTES
●

In my undergraduate days Aurobindo Ghose was easily the most popular leader
in Bengal, despite his voluntary exile and absence since 1910. His was a name to
conjure with. He had sacrificed a lucrative career in order to devote himself to
politics. On the Congress platform he had stood up as a champion of left-wing
thought and fearless advocate of independence at a time when most of the
leaders would talk... only of colonial self-government. He had undergone
incarceration with perfect equanimity … When I came to Calcutta, in 1913,
Aurobindo was already a legendary figure. Rarely have I seen people speak of a
leader with such rapturous enthusiasm and many were the anecdotes of this great
man, some of them probably true, which travelled from mouth to mouth … His
letters would pass rapidly from hand to hand, especially in circles interested in
spirituality-cum-politics. In our circle usually somebody would read the letter
aloud and the rest of us would enthuse over it … We felt convinced that spiritual
enlightenment was necessary for effective national service.
● Subhas Chandra Bose, a leader of the struggle for India's independence,
President of the Indian National Congress, and founder of the Indian National
Army.
● Long after this controversy will be hushed in silence, long after this turmoil,
this agitation will have ceased, long after he is dead and gone, he will be
looked upon as the poet of patriotism, as the prophet of nationalism and the
lover of humanity. Long after he is dead and gone, his words will be echoed
and re-echoed, not only in India, but across distant seas and lands.
● Chittaranjan Das, a counsel for defence in Sri Aurobindo's 1908 trial in
the Alipore bomb case.
● The most dangerous man we have to deal with at present.
● Lord Minto, Viceroy of India.
● While Tagore awakened the latent music in me, another Indian Sri Aurobindo,
brought me to religion. He opened the way to my religious consecration. Indeed
my debt to India is very great and is due in part to Tagore and in part to Sri
Aurobindo.
13

●

●

●

●

●

Gabriela Mistral, Chilean educator, diplomat and writer, was awarded the
Nobel Prize for literature in 1945.
Sri Aurobindo, the Master, the highest of mystics, happily presents the rare
phenomenon, an exposition clear as a beautiful diamond, without the danger of
confounding the layman. This is possible because Sri Aurobindo is a unique
synthesis of a scholar, theologian and one who is enlightened...
● Gabriela Mistral
Sri Aurobindo's epic Savitri has already inaugurated the New Age of
Illumination and is probably the greatest epic in the English language... The most
comprehensive, integrated, beautiful and perfect cosmic poem ever composed. It
is perhaps the most powerful artistic work in the world for expanding man's
mind towards the Absolute.
● Dr. Raymond Piper, Professor of Philosophy at Syracuse University
Sri Aurobindo is one of the greatest thinkers of Modern India … the most
complete synthesis achieved upto the present between the genius of the West and
the East... The last of the great Rishis holds in his outstretched hands, the bow of
Creative Inspiration.
● Romain Rolland French writer, awarded the Nobel Prize for literature in
1915
From a scientific and philosophical standpoint the works of Sri Aurobindo are a
sound antidote to the pseudo-scientific psychology and psychiatry and
educational art of the West. Sri Aurobindo's Life Divine and Yoga treatises are
among the most important works of our times in philosophy, ethics and
humanities. Sri Aurobindo himself is one of the greatest living sages of our time,
the most eminent moral leader.
● Pithrim Sorokin, Russian sociologist, Professor of Sociology at the
University of Leningrad, and later at Minnesota and Harvard.

●

At the very first sight I could realise he had been seeking for the Soul and had
gained it, and through this long process of realisation had accumulated within
him a silent power of inspiration. His face was radiant with an inner light...
● Rabindranath Tagore

●

As in the past China was spiritually conquered by a great Indian, so in the future
too she would be conquered by another great Indian, Sri Aurobindo, the MahaYogi who, "is the bringer of that light which will chase away the darkness that
envelops the world to-day."
● Tan Yun-Shan, Director of Chinese studies at Visva-Bharati University,
China's cultural Ambassador to India in 1939.
14

●

Sri Aurobindo is no visionary. He has always acted on his dreams … So from
individual self-discipline he has gone to the life of humanity. The Psychology of
Social Development, Ideals and Progress and The Ideal of Human Unity should
be carefully considered by all those who are busy preparing blue-prints for the
future.
● Times Literary Supplement [London]

See also
●

Auroville
● Integral movement
● Integral psychology
●

If it is suggested that I preached the idea of freedom for my country and this is
against the law, I plead guilty to the charge. If that is the law here I say I have
done that and I request you to convict me, but do not impute to me crimes I am
not guilty of, deeds against which my whole nature revolts and which, having
regard to my mental capacity, is something which could never have been
perpetrated by me. If it is an offence to preach the ideal of freedom, I admit
having done it. I have never disputed it. It is for this I have given up all the
prospects of my life. It is for this that I came to Calcutta, to live for it and labour
for it. It has been the one thought of my waking hours, the dream of my sleep. If
that is my offence, there is no necessity of bringing a witness to bring into the
box to dispose of different things in connection with that. Here am I and I admit
it… If that is my fault you can chain me, imprison me, but you will never get out
of my denial of that charge.
● Aurobindo, from a letter of Sri Aurobindo that C.R. Das was reading out
while defending him in the Alipore Bomb Trial. C.R. Das Speech in defence
of Aurobindo Ghosh in the Maniktala Bomb Case. The judgement was issued
in 1909. Source: Collected Works of Deshbandhu.

●

Evolution is not finished; reason is not the last word nor the reasoning
animal the supreme figure of Nature. As man emerged out of the animal, so
out of man the superman emerged.
● Thoughts and Aphorisms (1913)

●

What I cannot do now is the sign of what I shall do hereafter. The sense of
impossibility is the beginning of all possibilities. Because this
temporal universe was
a paradox and
an
impossibility,
therefore
the Eternal created it out of His being.
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●

Thoughts and Glimpses (1916-17)

●

The meeting of man and God must always mean a penetration and entry of
the divine into the human and a self-emergence of man in the Divinity.
● Thoughts and Glimpses (1916-17)

●

Hinduism, which is the most skeptical and the most believing of all, the most
skeptical because it has questioned and experimented the most, the most
believing because it has the deepest experience and the most varied and positive
spiritual knowledge, that wider Hinduism which is not a dogma or combination
of dogmas but a law of life, which is not a social framework but the spirit of
a past and [future]] social evolution, which rejects nothing but insists
on testing and experiencing everything and when tested and experienced, turning
in to the soul's uses, in this Hinduism, we find the basis of
future world religion. This Sanatana Dharma has many scriptures: The Veda,
the Vedanta, the Gita, the Upanishads, the Darshanas, the Puranas, the Tantras,
nor could it reject the Bible or the Koran, but it's real, the most authoritative
scripture is in the heart in which the Eternal has his dwelling.
● The Ideal of the Karmayogin (1921), p. 9

●

The Hindu religion appears … as a cathedral temple, half in ruins, noble in the
mass, often fantastic in detail but always fantastic with a significance —
crumbling or badly outworn in places, but a cathedral temple in which service is
still done to the Unseen and its real presence can be felt by those who enter with
the right spirit.
● Letters, Vol. II (1949) p. 53; also in The Soul of India (1974) by Satyavrata
R Patel

●

Spirituality is the master key of the Indian mind. It is this dominant inclination of
India which gives character to all the expressions of her culture. In fact, they
have grown out of her inborn spiritual tendency of which her religion is a natural
out flowering. The Indian mind has always realized that the Supreme is the
Infinite and perceived that to the soul in Nature the Infinite must always present
itself in an infinite variety of aspects. 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
ecclesiastical ordinance, one array of prohibitions and injunctions which all
minds must accept on peril of persecution by men and spiritual rejection or
eternal punishment by God, that grotesque creation of human unreason which
has been the parent of so much intolerance, cruelty and obscurantism and
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aggressive fanaticism, has never been able to take firm hold of the Indian
mentality.
● From an essay in A Defense of Indian Culture, as quoted in The Vision of
India (1949) by Sisirkumar Mitra
●

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 civilization, more
intellectual than the European prior to the 18th 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.
● The Foundations of Indian Culture (1953), p. 31

●

Indian religion has always felt that since the minds, the temperaments and 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.
● The Foundations of Indian Culture (1953), p. 147

●

To listen to some devout people, one would imagine that God never
laughs; Heine was nearer the mark when he found in Him the
divine Aristophanes. God's laughter is sometimes very coarse and unfit for polite
ears; He is not satisfied with being Molière, He must also be Aristophanes
and Rabelais.
● Sri Aurobindo : The Hour of God, and Other Writings (1970); variant "To
listen to some devout people, one would imagine that God never laughed;
Heine was nearer the mark when he found in Him the divine Aristophanes"
in Mother India (1957)

●

There are four great events in history, the siege of Troy, the life and crucifixion
of Christ, the exile of Krishna in Vrindavan and the colloquy on the field of
Kurukshetra. The siege of Troy created Hellas, the exile in Brindaban created
devotional religion, (for before there was only m-ation and worship), Christ from
his cross humanized Europe, the colloquy at Kurukshetra will yet liberate
humanity.
● On the Bhagavad Gita quoted in "Introduction to the Bhagavad Gita" (1993)
by by Paul Molinari

●

Even soul-force, when it is effective, destroys. Only those who have used it
with eyes open, know how much more destructive it can be than the sword and
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the cannon; and only those who do not limit their view to the act and its
immediate results, can see how tremendous are its after-effects, how much is
eventually destroyed and with that much all the life that depended upon it and
fed upon it. Evil cannot perish without the destruction of much that lives by evil,
and it is no less destruction even if we personally are saved by the pain of a
sensational act of violence.
● "Kurukshetra" in Essays on the Gita (1995), p. 39
●

The seers of ancient India had, in their experiments and efforts at spiritual
training and the conquest of the body, perfected a discovery which in its
importance to the future of human knowledge dwarfs the divinations
of Newton and Galileo, even the discovery of the inductive and experimental
method in Science was not more momentous...
● The Upanishads–II : Kena and Other Upanishads (2001), p. 355

1.6 NEW LAMPS FOR OLD (1893)
Originally published as nine articles in the Indu Prakash a Bombay daily
newspaper.
File:Indian Swastika.svg
We cannot afford to raise any institution to the rank of a fetish. To do so would
be simply to become the slaves of our own machinery.
●

We cannot afford to raise any institution to the rank of a fetish. To do so
would be simply to become the slaves of our own machinery.
● 7 August 1893

●

Our actual enemy is not any force exterior to ourselves, but our own crying
weaknesses, our cowardice, our selfishness, our hypocrisy, our purblind
sentimentalism.
● 21 August 1893

●

I say, of the Congress, then, this — that its aims are mistaken, that the spirit
in which it proceeds towards their accomplishment is not a spirit of sincerity
and whole-heartedness, and that the methods it has chosen are not the right
methods, and the leaders in whom it trusts, not the right sort of men to be
leaders; — in brief, that we are at present the blind led, if not by the blind, at
any rate by the one-eyed.
● 28 August 1893
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●

To play with baubles is our ambition, not to deal with grave questions in a
spirit of serious energy. But while we are playing with baubles, with our
Legislative Councils, our Simultaneous Examinations, our ingenious
schemes for separating the judicial from the executive functions, — while
we, I say, are finessing about trifles, the waters of the great deep are being
stirred and that surging chaos of the primitive man over which our civilised
societies are superimposed on a thin crust of convention, is being strangely
and ominously agitated.
● 4 December 1893

●

Theorist, and trifler though I may be called, I again assert as our first and
holiest duty, the elevation and enlightenment of the proletariat: I again call
on those nobler spirits among us who are working erroneously, it may be,
but with incipient or growing sincerity and nobleness of mind, to divert their
strenuous effort from the promotion of narrow class interests, from silly
squabbles about offices and salaried positions, from a philanthropy laudable
in itself and worthy of rational pursuit, but meagre in the range of its
benevolence and ineffectual towards promoting the nearest interests of the
nation, into that vaster channel through which alone the healing waters may
be conducted to the lips of their ailing and tortured country.
● 4 December 1893

1.7 THE UTTARPARA ADDRESS (1909)
Uttarpara, India (30 May 1909)
We speak often of the Hindu religion, of the Sanatan Dharma, but few of us
really know what that religion is. Other religions are predominantly religions
of faith and profession, but Sanatan Dharma is life itself; it is a thing that has
not so much to be believed as lived.
About many things in Hinduism I had once been inclined to believe that they
were imaginations, that there was much of a dream in it, much that
was delusion and Maya. But now day after day I realised in the mind, I
realised in the heart, I realised in the body the truths of the Hindu religion.
They became living experiences to me, and things were opened to me which
no material science could explain.
●

The year of detention was meant only for a year of seclusion and
training. How could anyone hold me in jail longer than
was necessary for God's purpose? He had given me a word to speak and
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a work to do, and until that word was spoken I knew that
no human power could hush me, until that work was done no human
power could stop God's instrument, however weak that instrument might
be or however small. Now that I have come out, even in these few
minutes, a word has been suggested to me which I had no wish to speak.
The thing I had in my mind was thrown from it and what I speak is under
an impulse and a compulsion.
●

I waited day and night for the voice of God within me, to know what
He had to say to me, to learn what I had to do. In this seclusion the
earliest realisation, the first lesson came to me. I remembered then
that a month or more before my arrest, a call had come to me to put aside
all activity, to go in seclusion and to look into myself, so that I might
enter into closer communion with Him. I was weak and could not accept
the call. My work was very dear to me and in the pride of my heart I
thought that unless I was there, it would suffer or even fail and cease;
therefore I would not leave it. It seemed to me that He spoke to me again
and said, "The bonds you had not the strength to break, I have broken for
you, because it is not my will nor was it ever my intention that that
should continue. I have had another thing for you to do and it is for that I
have brought you here, to teach you what you could not learn for
yourself and to train you for my work." Then He placed the Gita in
my hands. His strength entered into me and I was able to do the sadhana
of the Gita. I was not only to understand intellectually but to realise what
Sri Krishna demanded of Arjuna and what He demands of those who
aspire to do His work, to be free from repulsion and desire, to do work
for Him without the demand for fruit, to renounce self-will and become a
passive and faithful instrument in His hands, to have an equal heart for
high and low, friend and opponent, success and failure, yet not to do His
work negligently. I realised what the Hindu religion meant.
We speak often of the Hindu religion, of the Sanatan Dharma, but few of
us really know what that religion is. Other religions are predominantly
religions of faith and profession, but Sanatan Dharma is life itself; it is a
thing that has not so much to be believed as lived. This is
the Dharma that for the salvation of humanity was cherished in the
seclusion of this peninsula from of old. It is to give this religion
that India is rising. She does not rise as other countries do, for self or
when she is strong, to trample on the weak. She is rising to shed
the eternal light entrusted to her over the world. India has always existed
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for humanity and not for herself and it is for humanity and not for herself
that she must be great.
●

I looked at the jail that secluded me from men and it was no longer
by its high walls that I was imprisoned; no, it was Vasudeva who
surrounded me. I walked under the branches of the tree in front of my
cell but it was not the tree, I knew it was Vasudeva, it was Sri Krishna
whom I saw standing there and holding over me his shade. I looked at
the bars of my cell, the very grating that did duty for a door and again I
saw Vasudeva. It was Narayana who was guarding and standing sentry
over me. Or I lay on the coarse blankets that were given me for a couch
and felt the arms of Sri Krishna around me, the arms of my Friend and
Lover. This was the first use of the deeper vision He gave me. I looked at
the prisoners in the jail, the thieves, the murderers, the swindlers, and as
I looked at them I saw Vasudeva, it was Narayana whom I found in these
darkened souls and misused bodies.

●

I looked and it was not the Magistrate whom I saw, it was Vasudeva, it
was Narayana who was sitting there on the bench. I looked at the
Prosecuting Counsel and it was not the Counsel for the prosecution that I
saw; it was Sri Krishna who sat there, it was my Lover and Friend who
sat there and smiled. "Now do you fear?" He said, "I am in all men and I
overrule their actions and their words. My protection is still with you and
you shall not fear. This case which is brought against you, leave it in my
hand. It is not for you. It was not for the trial that I brought you here but
for something else. The case itself is only a means for my work and
nothing more."
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It is Shakti that has gone forth and entered into the people. Since long ago I
have been preparing for this uprising and now the time has come and it is I
who will lead it to its fulfilment.
●

I knew all along what He meant for me, for I heard it again and again,
always I listened to the voice within; "I am guiding, therefore fear not.
Turn to your own work for which I have brought you to jail and when
you come out, remember never to fear, never to hesitate. Remember that
it is I who am doing this, not you nor any other. Therefore whatever
clouds may come, whatever dangers and sufferings, whatever
difficulties, whatever impossibilities, there is nothing impossible,
nothing difficult. I am in the nation and its uprising and I am Vasudeva, I
am Narayana, and what I will, shall be, not what others will. What I
choose to bring about, no human power can stay."

●

You have spoken much today of my self-sacrifice and devotion to my
country. I have heard that kind of speech ever since I came out of jail,
but I hear it with embarrassment, with something of pain. For I know my
weakness, I am a prey to my own faults and backslidings. I was not blind
to them before and when they all rose up against me in seclusion, I felt
them utterly. I knew them that I was a man of weakness, a faulty and
imperfect instrument, strong only when a higher strength entered into
me. Then I found myself among these young men and in many of them I
discovered a mighty courage, a power of self-effacement in comparison
with which I was simply nothing. I saw one or two who were not only
superior to me in force and character, - very many were that, — but in
the promise of that intellectual ability on which I prided myself.

●

I had many doubts before. I was brought up in England amongst foreign
ideas and an atmosphere entirely foreign. About many things
in Hinduism I had once been inclined to believe that they
were imaginations, that there was much of a dream in it, much that
was delusion and Maya. But now day after day I realised in the mind, I
realised in the heart, I realised in the body the truths of the
Hindu religion. They became living experiences to me, and things were
opened to me which no material science could explain.

●

When I approached God at that time, I hardly had a living faith in Him.
The agnostic was in me, the atheist was in me, the sceptic was in me and
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I was not absolutely sure that there was a God at all. I did not feel
His presence. Yet something drew me to the truth of the Vedas, the truth
of the Gita, the truth of the Hindu religion. I felt there must be a mighty
truth somewhere in this Yoga, a mighty truth in this religion based on
the Vedanta.

That which we call the Hindu religion is really the eternal religion, because it
is the universal religion which embraces all others. If a religion is not
universal, it cannot be eternal. A narrow religion, a sectarian religion, an
exclusive religion can live only for a limited time and a limited purpose.
●

The second message came and it said, "Something has been shown to
you in this year of seclusion, something about which you had your
doubts and it is the truth of the Hindu religion. It is this religion that I am
raising up before the world, it is this that I have perfected and developed
through the Rishis, saints and Avatars, and now it is going forth to do my
work among the nations. I am raising up this nation to send forth my
word. This is the Sanatan Dharma, this is the eternal religion which you
did not really know before, but which I have now revealed to you. The
agnostic and the sceptic in you have been answered, for I have given you
proofs within and without you, physical and subjective, which have
satisfied you. When you go forth, speak to your nation always this word,
that it is for the Sanatan Dharma that they arise, it is for the world and
not for themselves that they arise. I am giving them freedom for the
service of the world. When therefore it is said that India shall rise, it is
the Sanatan Dharma that shall be great. When it is said that India shall
expand and extend herself, it is the Sanatan Dharma that shall expand
and extend itself over the world. It is for the Dharma and by the Dharma
that India exists. To magnify the religion means to magnify the
country. I have shown you that I am everywhere and in all men and in all
things, that I am in this movement and I am not only working for those
who are striving for the country but I am working also for those who
oppose them and stand in their path. I am working for everybody and
whatever men may think or do, they can do nothing but help in my
purpose. They also are doing my work, they are not my enemies but my
instruments. In all your actions you are moving forward without
knowing which way you move. You mean to do one thing and you do
another. You aim at a result and your efforts subserve one that is
different or contrary. It is Shakti that has gone forth and entered into the
23

people. Since long ago I have been preparing for this uprising and now
the time has come and it is I who will lead it to its fulfilment."

This Hindu nation was born with Sanatan Dharma, with it it moves and with
it it grows. When the Sanatan Dharma declines, then the nation declines, and
if the Sanatan Dharma were capable of perishing, with the Sanatan Dharma it
would perish.
●

That which we call the Hindu religion is really the eternal religion,
because it is the universal religion which embraces all others. If a
religion is not universal, it cannot be eternal. A narrow religion, a
sectarian religion, an exclusive religion can live only for a limited time
and a limited purpose. This is the one religion that can triumph over
materialism by including and anticipating the discoveries of science and
the speculations of philosophy. It is the one religion which impresses on
mankind the closeness of God to us and embraces in its compass all the
possible means by which man can approach God. It is the one religion
which insists every moment on the truth which all religions acknowledge
that He is in all men and all things and that in Him we move and have
our being. It is the one religion which enables us not only to understand
and believe this truth but to realise it with every part of our being. It is
the one religion which shows the world what the world is, that it is
the Lila of Vasudeva. It is the one religion which shows us how we can
best play our part in that Lila, its subtlest laws and its noblest rules. It is
the one religion which does not separate life in any smallest detail from
religion, which knows what immortality is and has utterly removed from
us the reality of death.
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●

This is the word that has been put into my mouth to speak to you today.
What I intended to speak has been put away from me, and beyond what
is given to me I have nothing to say. It is only the word that is put into
me that I can speak to you. That word is now finished. I spoke once
before with this force in me and I said then that this movement is not a
political movement and that nationalism is not politics but a religion, a
creed, a faith. I say it again today, but I put it in another way. I say no
longer that nationalism is a creed, a religion, a faith; I say that it is the
Sanatan Dharma which for us is nationalism. This Hindu nation was
born with the Sanatan Dharma, with it it moves and with it it grows.
When the Sanatan Dharma declines, then the nation declines, and if the
Sanatan Dharma were capable of perishing, with the Sanatan Dharma it
would perish.

●

There is certainly nothing in Arabinda Ghose's past record which would
justify exceptional tenderness to him. On the contrary, though he
escaped conviction on the actual charge of conspiracy in the Alipore
case, yet it is beyond doubt that his influence has been pernicious in the
extreme. He is not a mere blind and unreasoning tool, but an active
generator of revolutionary sentiment. He is imbued with a semi-religious
fanaticism which is a powerful factor in attracting adherents to his cause:
and I attribute the spread of s-ious doctrines to him personally in a
greater degree than to any other single individual in Bengal, or possibly
in India.
● Sir Edward Baker, Lieutenant-Governor of Bengal, in a letter
to Gilbert Elliot-Murray-Kynynmound, 4th Earl of Minto, as quoted
in India Under Morley and Minto : Politics Behind Revolution,
Repression and Reforms (1964) by Manmath Nath Das

●

I appeal to you, therefore, that a man like this stands not only before the
bar of this court, but stands before the bar of the high court of History…
Long after this controversy is hushed in silence, long after this turmoil
and this agitation ceases, long after he is dead and gone, he will be
looked upon as the poet of patriotism, as the prophet of nationalism and
the lover of humanity. Long after he is dead and gone his words will be
echoed and re-echoed not only in India but across distant seas and lands.
● Speech by C.R. Das in defence of Aurobindo Ghosh in the Maniktala
Bomb Case. The judgement was issued in 1909. Quoted by Dr. Nitish
Sengupta in his “History of the Bengali-speaking People.”
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●

He has retired from political life, why does he interfere?
● Mahatma Gandhi to Duraiswamy Iyer, Sri Aurobindo's messenger,
in 1942, commenting on Sri Aurobindo's acceptance of Stafford
Cripps's proposal for dominion status after the war.
● Quoted from Sri Aurobindo, Nahar, S., Aurobindo, ., & Institut de
recherches évolutives (Paris). India's rebirth: A selection from Sri
Aurobindo's writing, talks and speeches. Paris: Institut de
Recherches Evolutives. 3rd -ion (2000). [2]

●

I felt the utterance of the ancient Hindu Rishis spoke from him of that
equanimity which gives the human Soul its freedom of entrance into the
All. I said to him, "You have the word and we are waiting to accept it
from you. India will speak through your voice to the world, Hearken to
me … O Aurobindo, accept the salutations from Rabindranath."
● Rabindranath Tagore, as quoted in The Self in Indian
Philosophy (1964) by Troy Wilson Organ, p. 142

●

Of all modern Indian writers Aurobindo — successively poet, critic,
scholar, thinker, nationalist, humanist — is the most significant and
perhaps the most interesting … In fact, he is a new type of thinker, one
who combines in his vision the alacrity of the West with the illumination
of the East. To study his writings is to enlarge the boundaries of one's
knowledge … He is blessed with a keen intuition. He knows that a man
may be right and not wise. He treats each word of his as though it were a
drop of elixir. In all this he is unique — at least in modern India. … a
yogi who writes as though he were standing among the stars, with the
constellations for his companions.
● Review of Collected Poems and Plays in the Times Literary
Supplement [London] (8 July 1944)

Spiritual violence and the divine revolution of Sri Aurobindo Ghosh
In 1879, a young Indian boy arrived in England from Calcutta (now Kolkata), in the
state of Bengal, sent by his father to receive a British education. Aurobindo Ghosh
showed enormous promise and would go on to receive a scholarship to study classics
at King’s College, Cambridge.
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Even the non-violent Gandhi significantly borrowed from Aurobindo’s transgressive
politics
Alex Wolfers
By the time he had moved back to Calcutta in 1906, the state had been split in half
by Lord Curzon, Viceroy of India. The British claimed this schism was
‘administrative’, but it was largely an attempt to quell burgeoning political dissent in
the region.
The partitioning of Bengal – a prime example of British ‘divide and rule’ policy –
incensed many sections of the population, and the Indian ‘middle classes’ mobilised
under the banner of Swadeshi, the anti-imperial resistance movement that would
eventually force the British to revoke the partition six years later.
While ‘moderate’ Indian leaders lobbied the British for greater representation, many
of the younger generation in Bengal – particularly Hindus – believed that ‘prayer,
petition and protest’ would fail, and more radical action was needed: noncooperation, law-breaking and even violence, in the name of ‘Swaraj’ – self-rule.
One of the figureheads of ‘extremist’ Swadeshi was Aurobindo, a teacher, poet,
polemical journalist and underground revolutionary leader.
In his later years, Aurobindo became one of India’s most influential international
Gurus, redefining Hinduism for the modern age with his experimental mysticism
(Integral Yoga), global outlook and life-affirming metaphysics of divine evolution.
His philosophy is taught across India and was recognised early on by prominent
Western figures including Aldous Huxley, who nominated him for a Nobel Peace
Prize in 1950. He was also a major inspiration for the ‘New Age’ movement that
swept across the West.
Today, the popular perception of Aurobindo’s life is divided. The early political
firebrand and later mystic are seen as separate identities, split by a year of
imprisonment during which Aurobindo was spiritually ‘awakened’.
However, for Alex Wolfers, a researcher at Cambridge’s Faculty of Divinity, this
dichotomy is a false one. The spiritual and political blurred throughout Aurobindo’s
extraordinary life, particularly during his time as a leading light of radical Swadeshi,
says Wolfers, who is investigating spirituality in Aurobindo’s early political writing.
Through research at archives in Delhi, Kolkata and Aurobindo’s Ashram in
Pondicherry, Wolfers has traced the emergence of a new theology of revolution in
Aurobindo’s thoughts, one that harnessed the spiritual to challenge “the sordid
interests of British capital”.
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Aurobindo fused the political and spiritual, mixing ideas from European philosophy,
particularly Hegel and Nietzsche, with Hindu theology under the aegis of the Tantric
mother goddess, Kali, and Bengali Shaktism – the worship of latent creative energy
– to develop a radical political discourse of embodied spirituality, heroic sacrifice
and transformative violence.
He complimented this with poetic interpretations of the French revolution and
Ireland’s growing Celtic anti-imperialism, as well as contemporary upheavals in
Russia, South Africa and Japan.
Through his polemical speeches and essays, Aurobindo furiously developed his
political theology against a backdrop of assassination, robbery and
bombings, weaving all of these strands into what Wolfers argues is the central
symbolic archetype in his political theology: the ‘revolutionary Sannyasi’.
In Hindu philosophy, Sannyasis are religious ascetics – holy men who renounce
society and worldly desires for an itinerant life of internal reflection and
sacrifice. Throughout the late 18th century in famine-stricken Bengal, roving bands
of Sannyasis – together with their Muslim counterparts, Fakirs – challenged
the oppressive tax regime of the British, and repeatedly incited the starving peasants
to rebel.
Aurobindo amplified and weaponised this already potent symbolic figure by
recasting him as a channel for divine violence. By embodying Swaraj, the
revolutionary Sannyasi could kill with sanctity. Violent revolution became spiritually
transcendent, without murderous stain.
“Just as the traditional Sannyasi intensifies his inner divinity through ascetic practice
or the voluntary embrace of suffering, Aurobindo venerates the element of violence
and adversity in existence as a prelude to collective ‘self-overcoming’,” says
Wolfers.
As Wolfers puts it, the revolutionary Sannyasi is the man of spirit and action,
sanctified by sacrifice, whose volatile potency is ready to detonate like a bomb in a
violent spectacle of Liebestod: the ‘love-death’ of German romanticism, the ecstatic
destruction needed for rebirth. As Aurobindo himself states, “war is the law of
creation”.
“This violent vanguardism is often seen as an infantile politics that limits broader
participation in a political movement,” says Wolfers, “but even the non-violent
Gandhi significantly borrowed from Aurobindo’s transgressive politics. This form of
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terrorism was crucial in implanting the radical ideals of Swaraj that later antiimperialist politics were structured around.”
Aurobindo’s highly Anglicised, elite Cambridge education had left him estranged
from his roots. On his return to India in 1893, he had to ‘re-learn his identity’
through classical Hindu texts, whereas his younger brother Barin, who had grown up
closer to home, was more familiar with the living traditions of Bengal.
Together, Aurobindo, the prophetic visionary, and Barin, the untiring
activist, organised the spread of a loose network of underground terrorist cells
throughout the land and incited the increasingly politicised student communities of
Bengal to submit themselves to the militant spirituality of the ‘revolutionary
Sannyasi’.
“These young revolutionaries took their cues from Aurobindo’s discourses of
Sannyasi renunciation: they left their families and society, living rigorously
according to rituals and timetables, dressing in the traditional ochre robes of the
Sannyasi. Some even made use of Tantric practices, carrying out blood rites and
secret vows in cremation grounds to purify their life in contact with death,” says
Wolfers. “Through these practices they cast off their allocated ‘middle classness’,
breaking free from imposed British society.”
The revolutionaries targeted figures of British state authority and, in May 1908,
Aurobindo was arrested in connection with the botched assassination attempt of a
notorious magistrate. It was while in solitary confinement in Alipore jail that he
experienced the ‘spiritual awakening’ that confirmed his mystic status.
Over 60 years after his death in 1950, Aurobindo’s legacy continues to live on,
despite often being misappropriated for political gain.
“The figure of the ‘revolutionary Sannyasi’ has had an enormous afterlife: in its
various guises and mutations, its influence is evident across the political spectrum
from Gandhian mobilisation to Bengali Marxism and Hindu nationalism. Even
today, it remains an important trope in Indian politics,” says Wolfers.
“From as early as the 1920s, Hindu nationalist organisations began to recast
Aurobindo in an increasingly right-wing mould to assert Hindu dominance against
the subcontinent’s Muslim and Christian minorities,” he says. “But hyper-masculine
Hindu chauvinism, still a major force in Indian politics today, stands in
sharp contrast with his original inclusive and ‘anarchic’ outlook.”
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1.8 LET US SUM UP
Sri Aurobindo conceives of a world union or world confederation in place of the
United Nations for the unification of the world. He says that the United Nations is
legal and institutional in nature and is based upon diplomacy, force and fraud. As we
have discussed earlier science cannot solve the problems of the world but
spiritualism can. Sri Aurobindo also stressed the importance of religion in unifying
humanity and achieving international peace. The new system, Sri Aurobindo
envisaged, will not be based on selfishness or collective self-interest on which the
European society has hitherto been based but on renunciation of individual
selfishness and the organisation
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OBJECTIVE

In Sri Aurobindo's view India is one of the greatest of the world's civilisations
because of its high spiritual aim and the effective manner in which it has impressed
this aim on the forms and rhythms of its life. A spiritual aspiration was the governing
force of this culture, he wrote, its core of thought, its ruling passion. Not only did it
make spirituality the highest aim of life, but it even tried...to turn the whole of life
towards spirituality. Sri Aurobindo held that an aggressive defence of India culture
was necessary to counter the invasion of the predominantly materialistic modern
Western culture. His Foundations is precisely such a defence.

2.1 INTRODUCTION
“The Renaissance in India,” in which he explores the meaning of India's renaissance
for its national identity. Ghosh (later Sri Aurobindo) was a central political,
religious, and philosophical figure in the Indian renaissance. In his essay, Ghosh
notes that the first age of India's greatness was accompanied by spirituality when the
country 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 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 luster of spiritual truth. Ghosh also discusses the three-step process which has led
up to the renaissance in India, the transformation of poetry and literature in Bengal,
and religion as a central preoccupation of the Indian mind.
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2.2

TEXT

The Renaissance in India
There has been recently some talk of a Renaissance in India. A number of
illuminating essays with that general title and subject have been given to us by a poet
and subtle critic and thinker, Mr. James H. Cousins, and others have touched
suggestively various sides of the growing movement towards a new life and a new
thought that may well seem to justify the description. This Renaissance, this new
birth in India, if it is a fact, must become a thing of immense importance both to
herself and the world, to herself because of all that is meant for her in the recovery or
the change of her time-old spirit and national ideals, to the world because of the
possibilities involved in the rearising of a force that is in many respects unlike any
other and its genius very different from the mentality and spirit that have hitherto
governed the modern idea in mankind, although not so far away perhaps from that
which is preparing to govern the future. It is rather the first point of view that I shall
put forward at present: for the question what India means to make of her own life
must precede the wider question what her new life may mean to the human race. And
it is besides likely to become before long an issue of a pressing importance.
There is a first question, whether at all there is really a Renaissance in India. That
depends a good deal on what we mean by the word; it depends also on the future, for
the thing itself is only in its infancy and it is too early to say what it may lead to. 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, feudalism Europe by the old Greco-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. There is a closer
resemblance to the recent Celtic movement in Ireland, the attempt of a reawakened
national spirit to find a new impulse of self-expression which shall give the spiritual
force for a great reshaping and rebuilding: in Ireland this was discovered by a return
to the Celtic spirit and culture after a long period of eclipsing English influences, and
in India something of the same kind of movement is appearing and has especially
taken a pronounced turn since the political outburst of 1905. But even here the
analogy does not give the whole truth.
We have to see moreover that the whole is at present a great formless chaos of
conflicting influences with a few luminous points of formation here and there where
a new self-consciousness has come to the surface. But it cannot be said that these
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forms have yet a sufficient hold on the general mind of the people. They represent an
advanced movement; they are the voices of the vanguard, the torchlights of the
pioneers. 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.
Mr. Cousins puts the question in his book whether the word renaissance at all applies
since India has always been awake and stood in no need of reawakening. There is a
certain truth behind that and to one coming in with a fresh mind from outside and
struck by the living continuity of past and present India, it may be especially
apparent; but that is not quite how we can see it who are her children and are still
suffering from the bitter effects of the great decline which came to a head in the
eighteenth and nineteenth centuries. Undoubtedly there was a period, a brief but very
disastrous period of the dwindling of that great fire of life, even a moment of
incipient disintegration, marked politically by the anarchy which gave European
adventure its chance, inwardly by an increasing torpor of the creative spirit in
religion and art, -- science and philosophy and intellectual knowledge had long been
dead or petrified into a mere scholastic Punditism, -- all pointing to a nadir of setting
energy, the evening-time from which according to the Indian idea of the cycles a
new age has to start. It was that moment and the pressure of a superimposed
European culture which followed it that made the reawakening necessary.
We have practically to take three facts into consideration, the great past of Indian
culture and life with the moment of adaptive torpor into which it had lapsed, the first
period of the Western contact in which it seemed for a moment likely to perish by
slow decomposition, and the ascending movement which first broke into some
clarity of expression only a decade or two ago. Mr. Cousins has his eye fixed on
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
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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.
Mr. Cousins puts the question in his book whether the word renaissance at all applies
since India has always been awake and stood in no need of reawakening. There is a
certain truth behind that and to one coming in with a fresh mind from outside and
struck by the living continuity of past and present India, it may be especially
apparent; but that is not quite how we can see it who are her children and are still
suffering from the bitter effects of the great decline which came to a head in the
eighteenth and nineteenth centuries. Undoubtedly there was a period, a brief but very
disastrous period of the dwindling of that great fire of life, even a moment of
incipient disintegration, marked politically by the anarchy which gave European
adventure its chance, inwardly by an increasing torpor of the creative spirit in
religion and art, -- science and philosophy and intellectual knowledge had long been
dead or petrified into a mere scholastic Punditism, -- all pointing to a nadir of setting
energy, the evening-time from which according to the Indian idea of the cycles a
new age has to start. It was that moment and the pressure of a superimposed
European culture which followed it that made the reawakening necessary.
We have practically to take three facts into consideration, the great past of Indian
culture and life with the moment of adaptive which it had lapsed, the first period of
the Western contact in which it seemed for a moment likely to perish by slow
decomposition, and the ascending movement which first broke into some clarity of
expression only a decade or two ago. Mr. Cousins has his eye fixed on 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, compel.
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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,
but in 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 seen at all. 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 selfview. All such one-sided appreciations indeed almost invariably turn out to be false.
Was it not the general misconception about Germany at one time, because she was
great in philosophy and music, but had blundered in life and been unable to make the
most of its materials, that this was a nation of unpractical dreamers, idealists,
erudites and sentimentalists, patient, docile and industrious certainly, but politically
inept, -- "admirable, ridiculous Germany''? Europe has had a terrible awakening from
that error. When the renaissance of India is complete, she will have an awakening,
not of the same brutal kind, certainly, but startling enough, as to the real nature and
capacity of the Indian spirit.
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 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 supra sensible 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
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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 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 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.
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, 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 reached 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, occupying 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
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the Infinite fills every inch of space with the stirring of life and energy because it is
the Infinite.
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 seeking 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
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was expended the same all-embracing, opulent, minute and thorough intellectuality.
On one side there is an insatiable curiosity, the desire of life to know itself in every
detail, on the other a spirit of organisation and scrupulous 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 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. 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 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.
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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 earlier 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 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 demos?'' 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. 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.
I have dwelt on these facts because they are apt to be ignored by those who look only
at certain sides of the Indian mind and spirit which are most prominent in the last
epochs. By insisting only upon these we get an inaccurate or incomplete idea of the
past of India and of the integral meaning of its civilisation and the spirit that
animated it. The present is only a last deposit of the past at a time of ebb; it has no
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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, manycoloured, 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. 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 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 it's 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.
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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 more 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 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.
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 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
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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, reawakened 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. 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.
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 varieties.
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.(1) 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. 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.
THE RENAISSANCE IN INDIA - 2
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
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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 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.
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. It was impossible that she should take a rapid wholesale imprint of
Western motives and their forms and leave the ruling motives of her own past to
accommodate themselves to the foreign change as best they could afterwards. A
swift transformation scene like that which brought into being a new modernised
Japan, would have been out of the question for her, even if the external
circumstances had been equally favourable. For Japan lives centrally in her
temperament and in her aesthetic sense, and therefore she has always been rapidly
assimilative; her strong temperamental persistence has been enough to preserve her
national stamp and her artistic vision a sufficient power to keep her soul alive. But
India lives centrally in the spirit, with less buoyancy and vivacity and therefore with
a less ready adaptiveness of creation, but a greater, intenser, more brooding depth;
her processes are apt to be deliberate, uncertain and long because she has to take
things into that depth and from its profoundest inwardness to modify or remould the
more outward parts of her life. And until that has been done, the absorption
completed, the powers of the remoulding determined, she cannot yet move forward
with an easier step on the new way she is taking. From the complexity of the
movement arises all the difficulty of the problems she has to face and the rather
chaotic confusion of the opinions, standpoints and tendencies that have got entangled
in the process, which prevents any easy, clear and decided development, so that we
seem to be advancing under a confused pressure of circumstance or in a series of
43

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.
This was not the idea of the earliest generation of intellectuals, few in number but
powerful by their talent and originative vigour, that arose as the first result of
Western education in India. Theirs was the impatient hope of a transformation such
as took place afterwards with so striking a velocity in Japan; they saw in welcome
prospect a new India modernised wholesale and radically in mind, spirit and life.
Intensely patriotic in motive, they were yet denationalised in their mental attitude.
They admitted practically, if not in set opinion, the occasional view of our past
culture as only a half-civilisation and their governing ideals were borrowed from the
West or at least centrally inspired by the purely Western spirit and type of their
education. From mediaeval India they drew away in revolt and inclined to discredit
and destroy whatever it had created; if they took anything from it, it was as poetic
symbols to which they gave a superficial and modern significance. To ancient India
they looked back on the contrary with a sentiment of pride, at least in certain
directions, and were willing to take from it whatever material they could subdue to
their new standpoint, but they could not quite grasp anything of it in its original
sense and spirit and strove to rid it of all that would not square with their
Westernised intellectuality. They sought for a bare, simplified and rationalised
religion, created a literature which imported very eagerly the forms, ideas and whole
spirit of their English models, -- the value of the other arts was almost entirely
ignored, -- put their political faith and hope in a wholesale assimilation or rather an
exact imitation of the middle-class pseudo-democracy of nineteenth-century
England, would have revolutionised Indian society by introducing into it all the
social ideas and main features of the European form. Whatever value for the future
there may be in the things they grasped at with this eager conviction, their method
was, as we now recognise, a false method, -- an anglicised India is a thing we can no
longer view as either possible or desirable, -- and it could only, if pursued to the end,
have made us painful copyists, clumsy followers always stumbling in the wake of
European evolution and always fifty years behind it. This movement of thought did
not and could not endure; something of it still continues, but it's engrossing power
has passed away beyond any chance of vigorous revival.
Nevertheless, this earliest period of crude reception left behind its results that were
of value and indeed indispensable to a powerful renaissance. We may single out
three of them as of the first order of importance. It reawakened a free activity of the
44

intellect which, though at first confined within very narrow bounds and derivative in
its ideas, is now spreading to all subjects of human and national interest and is
applying itself with an increasing curiosity and a growing originality to every field it
seizes. This is bringing back to the Indian mind its old unresting thirst for all kinds of
knowledge and must restore to it before long the width of its range and the depth and
flexible power of its action; and it has opened to it the full scope of the critical
faculty of the human mind, its passion for exhaustive observation and emancipated
judgment which, in older times exercised only by a few and within limits, has now
become an essential equipment of the intellect. These things the imitative period did
not itself carry very far, but it cast the germ which we now see beginning to fructify
more richly. Secondly, it threw definitely the ferment of modern ideas into the old
culture and fixed them before our view in such a way that we are obliged to reckon
and deal with them in far other sort than would have been possible if we had simply
proceeded from our old fixed traditions without some such momentary violent break
in our customary view of things. Finally, it made us turn our look upon all that our
past contains with new eyes which have not only enabled us to recover something of
their ancient sense and spirit, long embedded and lost in the unintelligent practice of
received forms, but to bring out of them a new light which gives to the old truths
fresh aspects and therefore novel potentialities of creation and evolution. That in this
first period we misunderstood our ancient culture, does not matter; the enforcement
of a reconsideration, which even orthodox thought has been obliged to accept, is the
fact of capital importance.
The second period of reaction of the Indian mind upon the new elements, its
movement towards a recovery of the national poise, has helped us to direct these
powers and tendencies into sounder and much more fruitful lines of action. For the
anglicising impulse was very soon met by the old national spirit and began to be
heavily suffused by its influence. It is now a very small and always dwindling
number of our present-day intellectuals who still remain obstinately Westernised in
their outlook; and even these have given up the attitude of blatant and
uncompromising depreciation of the past which was at one time a common pose. A
larger number have proceeded by a constantly increasing suffusion of their
modernism with much of ancient motive and sentiment, a better insight into the
meaning of Indian things and their characteristics, a free acceptance more of their
spirit than of their forms and an attempt at new interpretation. At first the central idea
still remained very plainly of the modern type and betrayed everywhere the Western
inspiration, but it drew to itself willingly the ancient ideas and it coloured itself more
and more with their essential spirit; and latterly this suffusing element has
overflowed, has tended more and more to take up and subdue the original motives
until the thought and spirit, turn and tinge are now characteristically Indian. The
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works of Bankim Chandra Chatterji and Tagore, the two minds of the most
distinctive and original genius in our recent literature, illustrate the stages of this
transition.
Side by side with this movement and more characteristic and powerful there has
been flowing an opposite current. This first started on its way by an integral reaction,
a vindication and reacceptance of everything Indian as it stood and because it was
Indian. We have still waves of this impulse and many of its influences continue
among us; for its work is not yet completed. But in reality the reaction marks the
beginning of a more subtle assimilation and fusing; for in vindicating ancient things
it has been obliged to do so in a way that will at once meet and satisfy the old
mentality and the new, the traditional and the critical mind. This in itself involves no
mere return, but consciously or unconsciously hastens a restatement. And the reaper
form of the return has taken as its principle a synthetical restatement; it has sought to
arrive at the spirit of the ancient culture and, while respecting its forms and often
preserving them to revivify, has yet not hesitated also to remould, to reject the
outworn and to admit whatever new motive seemed assimilable to the old spirituality
or apt to widen the channel of its larger evolution. Of this freer dealing with past and
present, this preservation by reconstruction Vivekananda was in his life-time the
leading exemplar and the most powerful exponent.
But this too could not be the end; of itself it leads towards a principle of new
creation. Otherwise the upshot of the double current of thought and tendency might
be an incongruous assimilation, something in the mental sphere like the strangely
assorted half-European, half-Indian dress which we now put upon our bodies. India
has to get back entirely to the native power of her spirit at its very deepest and to turn
all the needed strengths and aims of her present and future life into materials for that
spirit to work upon and integrate and harmonise. Of such vital and original creation
we may cite the new Indian art as a striking example. The beginning of this process
of original creation in every sphere of her national activity will be the sign of the
integral self-finding of her renaissance.
THE RENAISSANCE IN INDIA - 3
To attempt to penetrate through the indeterminate confusion of present tendencies
and first efforts in order to foresee the exact forms the new creation will take, would
be an effort of very doubtful utility. One might as well try to forecast a harmony
from the sounds made by the tuning of the instrument. In one direction or another we
may just detect certain decisive indications, but even these are only first indications
and we may be quite sure that much lies behind them that will go far beyond
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anything that they yet suggest. This is true whether in religion and spirituality or
thought and science, poetry and art or society and politics. Everywhere there is, at
most, only a beginning of beginnings.
One thing seems at any rate certain, that the spiritual motive will be in the future of
India, as in her past, the real originative and dominating strain. By spirituality we do
not mean a remote metaphysical mind or the tendency to dream rather than to act.
That was not the great India of old in her splendid days of vigour, -- whatever certain
European critics or interpreters of her culture may say, -- and it will not be the India
of the future. Metaphysical thinking will always no doubt be a strong element in her
mentality, and it is to be hoped that she will never lose her great, her sovereign
powers in that direction; but Indian metaphysics are as far removed from the brilliant
or the profound idea-spinning of the French or the German mind as from the broad
intellectual generalising on the basis of the facts of physical science which for some
time did duty for philosophy in modern Europe. It has always been in its essential
parts an intellectual approach to spiritual realisation. Though in later times it led too
much away from life, yet that was not its original character whether in its early
Vedantic intuitional forms or in those later developments of it, such as the Gita,
which belong to the period of its most vigorous intellectual originality and creation.
Buddhism itself, the philosophy which first really threw doubt on the value of life,
did so only in its intellectual tendency; in its dynamic parts, by its ethical system and
spiritual method, it gave a new set of values, a severe vigour, yet a gentler idealism
to human living and was therefore powerfully creative both in the arts which
interpret life and in society and politics. To realise intimately the truth of spirit and to
quicken and to remould life by it is the native tendency of the Indian mind, and to
that it must always return in all its periods of health, greatness and vigour.
All great movements of life in India have begun with a new spiritual thought and
usually a new religious activity. What more striking and significant fact can there be
than this that even the new European influence, which was an influence intellectual,
rationalistic, so often antireligious and which drew so much of its idealism from the
increasingly cosmopolitan, mundane and secularist thought of the eighteenth and
nineteenth centuries, precipitated in India from the very first an attempt at religious
reformation and led actually to the creation of new religions? The instinct of the
Indian mind was that, if a reconstruction of ideas and of society was to be attempted,
it must start from a spiritual basis and take from the first a religious motive and form.
The Brahmo Samaj had in its inception a large cosmopolitan idea, it was even almost
eclectic in the choice of the materials for the synthesis it attempted; it combined a
Vedantic first inspiration, outward forms akin to those of English Unitarianism and
something of its temper, a modicum of Christian influence, a strong dose of religious
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rationalism and intellectualism. It is noteworthy, however, that it started from an
endeavour to restate the Vedanta, and it is curiously significant of the way in which
even what might be well called a protestant movement follows the curve of the
national tradition and temper, that the three stages of its growth, marked by the three
churches or congregations into which it split, correspond to the three eternal motives
of the Indian religious mind, Jnana, Bhakti and Karma, the contemplative and
philosophical, the emotional and fervently devotional and the actively and practically
dynamic spiritual mentality. The Arya Samaj in the Punjab founded itself on a fresh
interpretation of the truth of the Veda and an attempt to apply old Vedic principles of
life to modern conditions. The movement associated with the great names of
Ramakrishna and Vivekananda has been a very wide synthesis of past religious
motives and spiritual experience topped by a reaffirmation of the old asceticism and
monasticism, but with new living strands in it and combined with a strong
humanitarianism and zeal of missionary expansion. There has been the movement of
orthodox Hindu revivalism, more vigorous two or three decades ago than it is now.
The rest of India has either felt vibrations of some of these great regional movements
or been touched with smaller ones of their own making. In Bengal a strong NeoVaishnavism tendency is the most recent development of its religious mind and
shows that the preparatory creative activity has not yet finished its workings.
Throughout India the old religious sects and disciplines are becoming strongly
revitalised, vocal, active, moved to a fresh self-affirmation. Islam has recently shared
in the general stirring and attempts to return vitally to the original Islamic ideals or to
strike out fresh developments have preceded or accompanied the awakening to life of
the long torpid Mussulman mass in India.
Perhaps none of these forms, nor all the sum of them may be definitive, they may
constitute only the preparatory self-finding of the Indian spiritual mind recovering its
past and turning towards its future. India is the meeting-place of the religions and
among these Hinduism alone is by itself a vast and complex thing, not so much a
religion as a great diversified and yet subtly unified mass of spiritual thought,
realisation and aspiration. What will finally come out of all this stir and ferment, lies
yet in the future. There has been an introduction of fresh fruitful impulses to activity:
there has been much revival of the vitality of old forms, a new study, rehabilitation,
resort to old disciplines and old authorities and scriptures, -- we may note that
Vedanta, Veda, Purana, Yoga, and recently the same thing is being initiated with
regard to the Tantra, have each in their turn been brought back into understanding, if
not always yet to a perfect understanding, to practice, to some efficacy on thought
and on life; there has been an evolution of enlarging truth and novel forms out of
ancient ideas and renewed experience. Whatever the last upshot may be, this spiritual
and religious ferment and activity stand out as the most prominent feature of the new
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India; and it may be observed that while in other fields the tendency has been, until
quite recently, more critical than constructive, here every impulse has been
throughout powerfully creative. Especially, we see everywhere the tendency towards
the return of the spirit upon life; the reassertion of a spiritual living as a foundation
for a new life of the nation has been a recognisable impulse. Even asceticism and
monasticism are rapidly becoming, no longer merely contemplative, self-centred or
aloof, but missionary, educative, humanitarian. And recently in the utterances of the
leaders of thought the insistence on life has been growing marked, self-conscious
and positive. This is at present the most significant immediate sign of the future.
Probably, here lies the key of the Indian renaissance, in a return from forms to the
depths of a released spirituality which will show itself again in a pervading return of
spirituality upon life.
But what are likely to be the great constructive ideas and the great decisive
instruments which this spirituality will take to deal with and govern life, is as yet
obscure, because the thought of this new India is still inchoate and indeterminative.
Religions, creeds and forms are only a characteristic outward sign of the spiritual
impulsion and religion itself is the intensive action by which it tries to find its inward
force. Its expansive movement comes in the thought which it throws out on life, the
ideals which open up new horizons and which the intellect accepts and life labours to
assimilate. Philosophy in India has been the intellectual canaliser of spiritual
knowledge and experience, but the philosophical intellect has not as yet decidedly
begun the work of new creation; it has been rather busy with the restatement of its
past gains than with any new statement which would visibly and rapidly enlarge the
boundaries of its thought and aspiration. The contact of European philosophy has not
been fruitful of any creative reaction; first because the past philosophies of Europe
have very little that could be of any utility in this direction, nothing of the first
importance in fact which India has not already stated in forms better suited to her
own spiritual temper and genius, and though the thought of Nietzsche, of Bergson
and of James has recently touched more vitally just a few minds here and there, their
drift is much too externally pragmatic and vitalistic to be genuinely assimilable by
the Indian spirit. But, principally, a real Indian philosophy can only be evolved out
of spiritual experience and as the fruit of the spiritual seeking which all the religious
movements of the past century have helped to generalise. It cannot spring, as in
Europe, out of the critical intellect solely or as the fruit of scientific thought and
knowledge. Nor has there been very much preparation for original critical thought in
nineteenth century India. The more original intellects have either turned towards
pure literature or else been busy assimilating and at most Indianising modern ideas.
And though a stronger thought tendency is now beginning, all is yet uncertain flux or
brilliantly vague foreshadowing.
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In poetry, literature, art, science there have, on the contrary, been definite
beginnings. Bengal in these, as in many other directions, has been recently the chief
testing crucible or the first workshop of the Shakti of India; it is there she has chosen
to cast in the greatest vivacity of new influences and develop her initial forms and
inspirations. In the rest of India there is often much activity of production and one
hears here and there of a solitary poet or prose-writer of genius or notable talent; but
Bengal has already a considerable literature of importance, with a distinct spirit and
form, well-based and always developing; she has now a great body of art original,
inspired, full of delicate beauty and vision; she has not only two renowned scientists,
one of the two world-famous for a central and far-reaching discovery, but a young
school of research which promises to count for something in the world's science. It is
here therefore that we can observe the trend of the Indian mind and the direction in
which it is turning. The art of the Bengal painters is especially significant, more so
even than the prose of Bankim or the poetry of Tagore. Bengali poetry has had to
feel its way and does not seem yet quite definitively to have found it, but Bengal art
has found its way at once at the first step, by a sort of immediate intuition.
Partly this is because the new literature began in the period of foreign influence and
of an indecisive groping, while art in India was quite silent, -- except for the
preposterous Ravi Varma interlude which was doomed to sterility by its absurdly
barren incompetence, -- began in a moment of self-recovery and could profit by a
clearer possibility of light. But besides, plastic art is in itself by its very limitation, by
the narrower and intense range of its forms and motives, often more decisively
indicative than the more fluid and variable turns of literary thought and expression.
Now the whole power of the Bengal artists springs from their deliberate choice of the
spirit and hidden meaning in things rather than their form and surface meaning as the
object to be expressed. It is intuitive and its forms are the very rhythm of its
intuition, they have little to do with the metric formalities devised by the observing
intellect; it leans over the finite to discover its suggestions of the infinite and
inexpressible; it turns to outward life and nature to found upon it lines and colours,
rhythms and embodiments which will be significant of the other life and other nature
than the physical which all that is merely outward conceals. This is the eternal
motive of Indian art, but applied in a new way less largely ideal, mythological and
symbolic, but with a more delicately suggestive attempt at a near, subtle, direct
embodiment. This art is a true new creation, and we may expect that the artistic mind
of the rest of India will follow through the gate thus opened, but we may expect it
too to take on there other characteristics and find other ways of expression; for the
peculiar turn and tone given by the Calcutta painters is intimate to the temperament
of Bengal. But India is great because of the unity of her nation coupled with the rich
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diversity of her regional mind. That we may expect to see reflected in the resurgence
of her artistic creativeness.
Poetry and literature in Bengal have gone through two distinct stages and seem to be
preparing for a third of which one cannot quite foresee the character. It began with a
European and mostly an English influence, a taking in of fresh poetical and prose
forms, literary ideas, artistic canons. It was a period of copious and buoyant creation
which produced a number of poets and poets, one or two of great genius, others of a
fine poetic capacity, much work of beauty and distinction, a real opening of the
floodgates of Saraswati. Its work was not at all crudely imitative; the foreign
influences are everywhere visible, but they are assimilated, not merely obeyed or
aped. The quality of the Bengali temperament and its native aesthetic turn took hold
of them and poured them into a mould of speech suitable to its own spirit. But still
the substance was not quite native to the soul and therefore one feels a certain void in
it. The form and expression have the peculiar grace and the delicate plastic beauty
which Bengali poetical expression achieved from its beginning, but the thing
expressed does not in the end amount to very much. As is inevitable when one does
not think or create freely but is principally assimilating thought and form, it is thin
and falls short of the greatness which we would expect from the natural power of the
poet.
That period is long over, it has lived its time and its work has taken its place in the
past of the literature. Two of its creators, one, the sovereign initiator of its prose
expression, supreme by combination of original mentality with a flawless artistic
gift, the other born into its last glow of productive brilliance, but outliving it to
develop another strain and a profounder voice of poetry, released the real soul of
Bengal into expression. The work of Bankim Chandra is now of the past, because it
has entered already into the new mind of Bengal which it did more than any other
literary influence to form; the work of Rabindranath still largely holds the present,
but it has opened ways for the future which promise to go beyond it. Both show an
increasing return to the Indian spirit in fresh forms; both are voices of the dawn, seek
more than they find, suggest and are calling for more than they actually evoke. At
present we see a fresh preparation, on one side evolving and promising to broaden
out from the influence of Tagore, on the other in revolt against it and insisting on a
more distinctively national type of inspiration and creation; but what will come out
of it, is not yet clear. On the whole it appears that the movement is turning in the
same direction as that of the new art, though with the more flexible utterance and
varied motive natural to the spoken thought and expressive word. No utterance of the
highest genius, such as would give the decisive turn, has yet made itself heard. But
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some faint promise of a great imaginative and intuitive literature of a new Indian
type is already discernible in these uncertain voices.
In the things of the mind we have then within however limited an area certain
beginnings, preparatory or even initially definitive. But in the outward life of the
nation we are still in a stage of much uncertainty and confusion. Very largely this is
due to the political conditions which have ceased in spirit to be those of the past, but
are not yet in fact those of the future. The fever and the strain born from the
alternation of waves of aspiration with the reflux of non-fulfilment are not
favourable to the strong formulation of a new birth in the national life. All that is as
yet clear is that the first period of a superficial assimilation and aping of European
political ideas and methods is over. Another political spirit has awakened in the
people under the shock of the movement of the last decade which, vehemently
national in its motive, proclaimed a religion of Indian patriotism, applied the notions
of the ancient religion and philosophy to politics, expressed the cult of the country as
mother and Shakti and attempted to base the idea of democracy firmly on the
spiritual thought and impulses native to the Indian mind. Crude often and uncertain
in its self-expression, organising its effort for revolt against past and present
conditions but not immediately successful in carrying forward its methods of
constructive development, it still effectively aroused the people and gave a definite
turn to its political thought and life, the outcome of which can only appear when the
nation has found completely the will and gained sufficiently the power to determine
its own evolution.
Indian society is in a still more chaotic stage; for the old forms are crumbling away
under the pressure of the environment, their spirit and reality are more and more
passing out of them, but the facade persists by the force of inertia of thought and will
and the remaining attachment of a long association, while the new is still powerless
to be born. There is much of slow and often hardly perceptible destruction, a dull
preservation effective only by immobility, no possibility yet of sound reconstruction.
We have had a loud proclaiming, -- only where supported by religion, as in the
reforming Samajs, any strong effectuation, -- of a movement of social change,
appealing sometimes crudely to Western exemplars and ideals, sometimes to the
genius or the pattern of ancient times; but it has quite failed to carry the people,
because it could not get at their spirit and itself lacked, with the exceptions noted, in
robust sincerity. We have had a revival of orthodox conservatism, more academic
and sentimental than profound in its impulse or in touch with the great facts and
forces of life. We have now in emergence an increasing sense of the necessity of a
renovation of social ideas and expressive forms by the spirit of the nation awaking to
the deeper yet unexpressed implications of its own culture, but as yet no sufficient
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will or means of execution. It is probable that only with the beginning of a freer
national life will the powers of the renaissance take effective hold of the social mind
and action of the awakened people.
THE RENAISSANCE IN INDIA - 4
The renaissance thus determining itself, but not yet finally determined, if it is to be
what the name implies, a rebirth of the soul of India into a new body of energy, a
new form of its innate and ancient spirit, prajñâ purânî, must insist much more
finally and integrally than it has as yet done on its spiritual turn, on the greater and
greater action of the spiritual motive in every sphere of our living. But here we are
still liable to be met by the remnants of a misunderstanding or a refusal to
understand, -- it is something of both, -- which was perhaps to a little extent justified
by certain ascetic or religionist exaggerations, a distrust which is accentuated by a
recoil from the excessive other-worldliness that has marked certain developments of
the Indian mind and life, but yet is not justified, because it misses the true point at
issue. Thus we are sometimes asked what on earth we mean by spirituality in art and
poetry or in political and social life, -- a confession of ignorance strange enough in
any Indian mouth at this stage of our national history, -- or how art and poetry will
be any the better when they have got into them what I have recently seen described
as the "twang of spirituality'', and how the practical problems either of society or of
politics are going at all to profit by this element. We have here really an echo of the
European idea, now of sufficiently long standing, that religion and spirituality on the
one side and intellectual activity and practical life on the other are two entirely
different things and have each to be pursued on its own entirely separate lines and in
obedience to its own entirely separate principles. Again we may be met also by the
suspicion that in holding up this ideal rule before India we are pointing her to the
metaphysical and away from the dynamic and pragmatic or inculcating some
obscurantist reactionary principle of mystical or irrational religiosity and diverting
her from the paths of reason and modernity which she must follow if she is to be an
efficient and a well-organised nation able to survive in the shocks of the modern
world. We must therefore try to make clear what it is we mean by a renaissance
governed by the principle of spirituality.
But first let us say what we do not mean by this ideal. Clearly it does not signify that
we shall regard earthly life as a temporal vanity, try to become all of us as soon as
possible monastic asceticism, frame our social life into a preparation for the
monastery or cavern or mountain-top or make of it a static life without any great
progressive ideals but only some aim which has nothing to do with earth or the
collective advance of the human race. That may have been for some time a tendency
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of the Indian mind, but it was never the whole tendency. Nor does spirituality mean
the moulding of the whole type of the national being to suit the limited dogmas,
forms, tenets of a particular religion, as was often enough attempted by the old
societies, an idea which still persists in many minds by the power of old mental habit
and association; clearly such an attempt would be impossible, even if it were
desirable, in a country full of the most diverse religious opinions and harbouring too
three such distinct general forms as Hinduism, Islam and Christianity, to say nothing
of the numerous special forms to which each of these has given birth. Spirituality is
much wider than any particular religion, and in the larger ideas of it that are now
coming on us even the greatest religion becomes no more than a broad sect or branch
of the one universal religion, by which we shall understand in the future man's
seeking for the eternal, the divine, the greater self, the source of unity and his attempt
to arrive at some equation, some increasing approximation of the values of human
life with the eternal and the divine values.
Nor do we mean the exclusion of anything whatsoever from our scope, of any of the
great aims of human life, any of the great problems of our modern world, any form
of human activity, any general or inherent impulse or characteristic means of the
desire of the soul of man for development, expansion, increasing vigour and joy,
light, power, perfection. Spirit without mind, spirit without body is not the type of
man, therefore a human spirituality must not belittle the mind, life or body or hold
them of small account: it will rather hold them of high account, of immense
importance, precisely because they are the conditions and instruments of the life of
the spirit in man. 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 economic 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 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.
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But still 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.
We aim at the health and vigour of the body; but with what object? For its own sake,
will be the ordinary replay, because it is worth having; or else that we may have a
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. Sarîram khalu dharma-sâdhanam, runs 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 variously, 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 divine self in us, a
step of our growing into the nature of the Godhead.
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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 spiritualised culture will make room for new fields of
research, for new and old psychical sciences and results which start 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 being in 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.
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
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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, 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.
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 the 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; 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 completist
significances.
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
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spirituality rejects no new light, no added means or materials of our human selfdevelopment. 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
answer, 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 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 religious 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.
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 age
long ideal of India, but to return to its old amplitude and give it a still wider scope, to
make in every truth all the life of the nation a religion in this high spiritual sense.
This is the direction in which the philosophy, poetry, art of the West is, still more or
less obscurely, but with an increasing light, beginning to turn, and even some faint
glints of the truth are beginning now to fall across political and sociological ideals.
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
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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.

2.3

LET US SUM UP

A defence of Indian civilisation and culture, with essays on Indian spirituality,
religion, art, literature, and polity. Sri Aurobindo began the 'Foundations' series as an
appreciative review of Sir John Woodroffe's book, 'Is India Civilised?', continued it
with a rebuttal of the hostile criticisms of William Archer in 'India and Its Future',
and concluded it with his own estimation of India's civilisation and culture.

2.4

CHECK YOUR PROGRESS

1. How renaissance began in India?
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
2. State unique fusion of ancient Indian spirituality and modernity?
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
………………………………….……………………………………………………...
…………………………………………………………………………………………
…………………………………………………………………………………………
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3.

In the second essay, Sri Aurobindo goes on to outline the three phases of the
renaissance?
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
………………………………….……………………………………………………...
…………………………………………………………………………………………
…………………………………………………………………………………………
4.

Compare the term of Renaissance with the European ones due to Greek-Latin
with special reference to India?
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
…………………………………………………………………………………………
………………………………….……………………………………………………..
…………………………………………………………………………………………
…………………………………………………………………………………………
.
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